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od redakgji numer 21 (2/2018)

Zwrot ku religii i odwrécenie od religii, wystepujace niemal réwnoczesnie
we wspolczesnej kulturze, sprawiaja klopot w ocenie, ale i prowokujg do
spojrze z réznych perspektyw. Jedna z nich jest postsekularyzm, ktéry
w dyskusyjnym ujeciu stal si¢ przedmiotem rozwazai zaproszonych auto-
réw, a ich teksty tworzg temat niniejszego numeru ,,Perspektyw Kultury”.
Pawet Grad rozwaza ideologiczne inklinacje mysli postsekularnej, Marek
Blaszczyk dyskutuje z obecnym w niej doswiadczeniem ,,niemozliwego”,
a Tomasz Dekert zastanawia si¢ nad liturgiami feministycznymi w kon-
tekscie kultury postsckularne;.

Dzial ,Zarzadzanie mi¢dzykulturowe” wypelniajg rozwazania Jaro-
stawa Legiecia nad kulturg organizacyjng i zarzadzaniem pracg. Obfite
1 zréznicowane ,Varia” przenoszg nas najpierw do $wiata jezuickich mi-
sji XVII w. przez zrédlowa edycje listéw pierwszego Polaka w Japonii —
Wojciecha M¢ciniskiego SJ, opracowang i opatrzong komentarzem przez
Roberta Danieluka SJ. Kolejne trzy teksty w nietypowy sposéb dotyka-
ja spraw tozsamo$ciowych. Edyta Zyrek-Horodyska odnosi si¢ do wie-
lokulturowosci wspdlczesnego reportazu, Agata Zep dodaje perspekty-
we literacka z obszaru hiszpafiskojezycznego, a Marzena Rzadzik wnika
w lokalne znaczenie tafica ludowego w podkrakowskiej gminie. Mi¢dzy-
narodowg klamrg dla dziatu jest artykut Ojcumily Sieradzkiej-Malec po-
Swigcony kurdybanom wawelskim — wnikliwe 1 obszerne studium ich
prawdopodobnego pochodzenia. Tekstowi towarzysza zdjecia tych wyjat-
kowych dziet sztuki zdobiacych Zamek Krélewski na Wawelu.



ﬁeMméf/ywy kultury (nr 21) od redakgji

Numer dopetnia informacja recenzyjna o rzadkim wydarzeniu
wydawniczym, jakim jest niewatpliwie albanska publikacja Stanistawa
Cieslaka S]J.

Réznorodnos¢ tresci, ukladajacej si¢ jednak w czytelne watki, z pew-
noscig pozwoli zaglebié sic w lekture nowego numeru z zainteresowa-
niem. Mamy tez nadzieje, ze prezentowane stanowiska, zwlaszcza w ob-
szarze tematu numeru, przyniosg zywg dyskusje, bez ktorej trudno
wyobrazi¢ sobie prawdziwg nauke.

Redakcja
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editorial numer 21 (2/2018)

Turns towards religion and away from religion occurring almost simulta-
neously in contemporary culture are problematic to assess but they
also provoke looking from different perspectives. One of these is post-
-secularism, which became the subject of discussion in the articles by
different Authors we invited this time, which revolve around the theme
of this issue of the magazine: Pawel Grad considers the ideological
inclinations of post-secular thought, Marek Blaszczyk questions the
experience of “the impossible” contained therein, while Tomasz Dekert
ponders feminist liturgies in the context of post-secular culture.

The “Intercultural management” section is devoted to the reflection
by Jarostaw Legic¢ on organizational culture and management work.
The rich and diverse “Varia” section takes us to the world of the Jesuit
missions of the 17th century in the source edition of the letters by the
first Pole in Japan, Wojciech Meciniski, S.J., amended by a commentary
from Robert Danieluk, S.J. Three other texts treat the matters of identity
in an unusual way: Edyta Zyrek-Horodyska refers to the multiculturalism
of modern reportage, Agata Zep shares a perspective from the area of
Spanish-languate literature, and Marzena Rzadzik penetrates the local
importance of folk dance in a rural community near Krakow. The article
by Ojcumila Sieradzka-Malec dedicated to Wawel’s cordwain items is
a thorough and comprehensive study of their probable origin. The text
is accompanied by pictures of these exceptional works of art decorating the

Wawel Royal Castle.
|7
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The issue is completed by a review note on a rare publishing event,
which undoubtedly is the Albanian publication by Stanistaw Cieslak, S.].

The diverse content, albeit forming clear threads, shall certainly let
the Readers delve into our new issue with interest. We also hope that the
presented positions, especially in the area of the main theme, will result
in a vibrant discussion, without which it would be hard to imagine real
science.

The Editors
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Post-secular mirages numer 21 (2/2018)

Pawet Grad

Polish Academy of Sciences
pgrad.communication@gmail.com

ABSTRACT

This text is devoted to showing that from the point of view of the tasks
of science dealing with the description and explanation of the different
aspects of religion, the post secular turn is only apparent. Its ostensi-
bleness lies in the fact that the program articulated by post-secular phi-
losophers suffers from a number of defects. Their accumulation leads
to the conclusion that the post secular paradigm has never existed even
as the seed of a theory of religious phenomena, but it has some of the
characteristics of an ideology.

This article reconstructs subjects key philosophical positions asso-
ciated with the post secular turn (Philip Blond, Gianni Vattimo, John
D. Caputo, Jirgen Habermas) to critical analysis in an effort to extract
the relevant properties of post secular philosophy to indicate major de-
ficiencies. Next, I deal with the most important issue emerging from
this analysis, namely, the question adopted by the post secular philoso-
phers of religion. In the last part I formulate conclusions regarding the
applicability of post secular philosophy as a theoretical tool explaining
the situation of religion in the post-modern world.

KEYWORDS:  post secularism, philosophy of religion, ideology,
the concept of religion

STRESZCZENIE

Filozofia postsekularna. Migdzy teorig a ideologig

Tekst ten po$wigcony jest wykazaniu, ze z punktu widzenia zadan na-

uki zajmujacej si¢ opisem i wyja$nieniem réznych aspektéw religii,
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zwrot postsekularny jest zwrotem pozornym. Pozornosé ta polega na
tym, ze program wyartykulowany przez filozoféw postsekularnych
cierpi na szereg defektéw. Ich nagromadzenie prowadzi do wniosku,
ze paradygmat postsekularny nigdy nie istnial nawet jako zalgzek teo-
rii zjawisk religijnych, natomiast posiada pewne cechy ideologii.

W tekscie tym rekonstruuje¢ i poddaje krytycznej analizie kluczo-
we stanowiska filozoficzne zwigzane ze zwrotem postsekularnym
(Philip’a Blond’a, Gianni’ego Vattimo, John’a D. Caputo, Jirgen’a
Habermas’a) starajac si¢ wyodrebni¢ wlasciwe cechy filozofii postse-
kularnej i wskazac jej najwazniejsze braki. Nast¢pnie zajmujg si¢ naj-
wazniejszym problemem wylaniajacym si¢ z tej analizy, jakim jest za-
gadnienie przyjmowanego przez filozoféw postsekularnych pojgcia
religii. W ostatniej czesci formutuje wnioski dotyczace stosowalnosci
filozofii postsekularnej jako narzedzia teoretycznego wyjasniajacego
sytuacje religii w §wiecie péZnonowoczesnym.

SEOWA KLUCZOWE: postsekularyzm, filozofia religii,
ideologia, pojecie religii

For several years, it has seemed that every published work in the field of
religion and philosophy of religion must take into account the declared
paradigm shift in the study of the subject. This change has been called the
“post secular turn”. This text is devoted to showing that from the point of
view of the tasks of science dealing with the description and explanation
of the different aspects of religion, the said turn is only apparent. Its osten-
sibleness lies in the fact that the program articulated by post secular phi-
losophers suffers from a number of defects. Their accumulation leads to
the conclusion that the post secular paradigm has never existed even as the
seed of a theory of religious phenomena, but it has some of the character-
istics of an ideology.

This article reconstructs subjects key philosophical positions associated
with the post secular turn (Philip Blond, Gianni Vattimo, John D. Capu-
to, Jirgen Habermas) to critical analysis in an effort to extract the rele-
vant properties of post secular philosophy to indicate major deficiencies
(1-4). Next, I deal with the most important issue emerging from this anal-
ysis, namely, the question adopted by the post secular philosophers of reli-
gion(5). In the last part I formulate conclusions regarding the applicability
of post secular philosophy as a theoretical tool explaining the situation of
religion in the post-modern world.(6)



Pawet Grad — Post-secular philosophy

It is hard to say who was the first to deliberately use the term “post secular-
ism”. It seems that the first use of this term, which had a significant impact
on the consciousness of the theoretical humanists, should be attributed to
Philip Blond and the authors of the 199 book edited by him, Post-Secular
Philosophy: Between Philosophy and Theology. The texts collected there are
essentially historical in nature and are devoted to the presence of theo-
logical topics in several major modern philosophers. The basic message
of these considerations is as follows: these motifs are not marginal, and
even seem to be essential. The authors of these studies attempt to demon-
strate that the adoption of theological assumptions or reaching theologi-
cal applications is essential from the philosophical point of view. Philoso-
phy is therefore not able to emancipate itself from theology (and therefore
religion), thereby denying the possibility of a secular project. This thesis,
this time in not the historical and philosophical mode, is clearly included
in the introduction by Blonde: only the adoption of a theological starting
point shall protect can philosophy from the practical and the theoretical
aporias of idle skepticism and irrational nihilism. The shortcomings of
these two major currents of post-Kantian philosophy indicate a theologi-
cal foundation supplanted from the modern philosophical speculation. By
theology Blond understands not a confessional reflection on the manifes-
tation of a religion, but a “meditation on the origins of being.”' Reflection
upon sources of being (not mere existence) is to protect thus understood
theology from the allegation of being an “ontotheology” formulated in
a paradigmatic by Martin Heidegger? and developed by Jean Luc Marion.*

The book edited by Blond has become one of the so-called “radi-
cal orthodoxy” movement founding books related to the theological de-
partment of the University of Nottingham. It is not the right place to
reconstruct the philosophical foundation of this school, it is worth not-
ing, however, that in contemporary discussions about secularization and
post-secularism, this occupies a position which is, in a way, “separate”.
Although its representatives have drawn extensively from the achieve-
ments of contemporary continental philosophy and critical social theory,
some of the assumptions of the school’s classical program can hardly be

1 P Blond, Introduction: Theology before philosophy, in: Post-Secular Philosophy. Between philosop-
hy and theology, ed. P. Blond, London-New York 1997, p. 12.

M. Heidegger, Identycznosé i roznica, transl. J. Mizera, Warszawa 2011.
3 J.-L. Marion, Bdg bez bycia, transl. M. Frankiewicz, Krakéw 1996.

11
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considered “post-secular” in the sense of the meaning this term gained in
the years following Blond’s publication, and which has become the domi-
nant meaning. Similarly to his just cited theses, analyses were carried out
by the representatives of the “radical orthodoxy” movement are based on
a kind of dogmatic solution (in a descriptive, not a derogatory sense). The
history of the philosophical doctrines of modernity, on top of modern so-
cial and political programs, is treated there as the history of certain aporias
that are resolved when theological assumptions (dogma) abandoned by
modernity, are restored.

So we are dealing here not so much with an excess as with abandon-
ment and denial of secularism. For this reason, it is difficult to recognize
the radical orthodoxy movement (and its underlying sources, Blond’s
book) as the implementation of a post-secular approach, if you accept
the widely used understanding of the term, which insists on the abolition
(which is a form of preservation) of the secular paradigm in the pot-sec-
ular perspective. This way or another, Blond’s book introduced the term
post-secularism into the consciousness of humanists, and cannot be re-
garded as a decisive formulation of the post-secular program, besides, the
term appears mainly in the title, while its more precise definition is not
considered by any of the texts.

Post-Secular Philosophy was a fairly general proposal to look at the part
of the modern philosophical tradition whose direct object was not religion
itself (understood as a social phenomenon), but at most “theology”, pecu-
liarly understood in the sense of “first philosophy”. Of course, this “theolo-
gy” can be seen as an explicit form of religious consciousness, yet, if the
“post-secular turn” is to be seen as a change of outlook on religion in gene-
ral, and the book edited by Blond has provided arguments in favor of such
a change only in philosophy.

Bond-edited book documents the returning religious motives also among
the authors associated with the widely understood post-structuralism and
deconstruction. However, a seminar organized by Gianni Vattimo on
Capri in 1994, and then the publication being the aftermath of it,* posed
the question of reframing the attitude towards religion in the context of

4 Religia: seminarium na Capri prowadzone przez Jacquesa Derride i Gianniego Vattimo, transl.
M. Kowalska, Warszawa 1999.
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the “end of metaphysics” directly. It is worth noting that the concept of
“post-secularism” does not play any significant role in the texts collected
by Vattimo.

He openly admits that “only because the metaphysical meta-narra-
tions have disintegrated, philosophy rediscovered the credibility of reli-
gions and may consequently perceive the need for religion in the collective
consciousness outside of the box of the Enlightenment criticism”.> The
main “metaphysical metanarratives” include, according to Vattimo, who
uncritically follows the trail of the trivialized revelations of Heidegger,
a story about the first principle and the very classic (“metaphysical”) con-
cept of truth. This means that religion is released from the tribunal of rea-
son without conviction not because it was acquitted, but because the tri-
bunal was solved. Religion ceases to be a problem for philosophy, because
in general it ceases to be considered in terms of truth or falsity. Instead, in
line with the general scheme of the development of nihilism, described by
Nietzsche, forcing a functional justification of religion, which is (contrary
to what Vattimo would like), another variant of moral justification. If reli-
gion can no longer be itself, i.e., “righteous worship of the true God”,* let it
be compensated by aesthetic and existential needs. Therefore, the key, the
above-cited sentence by Vattimo introduces the typically nihilistic concept
of “religious need”. The subject matter is similarly handled by Richard
Rorty, who, despite different intellectual roots, goes on this in the same di-
rection as Vattimo: “Religion raised from the epistemic sphere, which con-
siders the dispute between theism and atheism as insignificant, can pro-
vide the right solution tailored to the needs of our loneliness.”” “Raising
from the epistemic sphere” and “insignificance dispute between theism
and atheism” means just abandoning the truth of religion a fundamental
issue for all traditional religious communities.

The post-secular project in its deconstructionist variant is therefore en-
tirely dependent on the controversial “findings” of post-heideggerian cri-
tique of metaphysics. Vattimo sees them as certain obvious data. There-
fore, the overall criticism of his proposal would have to be a criticism of
this whole philosophical formation. It would take far too much space and
should not be the main theme of my work. Instead, I would like to tackle
the element which is a link between the criticism of metaphysics and Vat-
timo’s post-secular project.

Vattimo identifies the “God of metaphysics”, with the God of reli-
gion of violence. The reason for identification is the association of the

5  G. Vattimo, Slad sladu, in: Religia: seminarium. .., p. 105.
6 CLS. Th. 1I*-1lae, q. 81.
7 R.Rorty, Antyklerykalizm i ateizm, in: R. Roty, G. Vattimo, Przysztos¢ religii, Krakéw 2010, p. 50.
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absoluteness of one rule and the right of order because of the absolute-
ness of violence. It is hard to talk here about a clear inference. Vattimo
uses a paralogism of identifying two phenomena on the basis of the over-
all similarity of their selected characteristics. If one wanted to reconstruct
some arguments behind this game of associations, it would have to include
a condition under which each classically understood truth (by the every
virtue of being true) would be directly a source of suffering and violence.
So, the premise presupposes a radical extension of the concept of violence
in relation to the standard one: violence is an action which is not only con-
trary to the nature of the action, but in general any situation in which the
subject encounters an obstacle in the form of objective conditions, such as
“the law of God”. Vattimo, as a deconstructionist, of course, does not ac-
cept the concept of “human nature”, but that is why he is not in a position
to designate the boundaries that the individual has the right to face right-
eously. In this situation, the very existence of a “truth”, like “the first prin-
ciple”, that is, God is violence.

That is why the end of metaphysics means, for Vattimo, weakening
of the God of the religion of violence. At this point, Vattimo makes a fur-
ther identification: death of this “metaphysics of God” is identified with
the process of secularization. Since the religion of “the God of metaphys-
ics” is a strong religion of the visible worship and the “law of God”, the
end to the power of religion, the loss of its visibility and giving up “legal”
thinking” is the end of such a religion. The twilight of the God of meta-
physics, the God of “natural religion of violence” means the possibility of
a real revelation, “which essence boils down to charity”.* On the basis of
this quasi-Marcionist concept Vattimo may propose the conclusion that
secularization is not a process of disappearance of religion in general, but
its primary violent form, and at the same time the process of a true revela-
tion of the religion of love, which is manifested in the fact that man wor-
ships the God who died. In short, according to Vattimo, secularization is
the work of Christianity, which ends on Good Friday.

It would be interesting to consider whether this refreshed, but already
old “death of God theology” is a place for the Easter Sunday. This fact is
hard to imagine without a very strong “metaphysical” commitment: “And
if Christ has not been raised, our preaching is useless and so is your faith”
(1 Corinthians 15:14). It seems that such commitments are inevitable.
Of course, Vattimo will claim that the “God of Christianity” is a “weak
God”, having nothing in common with the God of metaphysics. The
above-quoted words of the New Testament cast doubt on the validity of
this thesis. Besides, the path of extracting of the essence of Christianity

8  G. Vattimo, Belief, Stanford UP 1999, p. 77.
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from “metaphysical accretions” from the Scripture, is already well-trodden
since long ago, and we know that it ends in a dead end. Finally, the radical
program of “demythologization” (so was called the process of “cleaning”
religion from metaphysical accretion) ends with a paradox: trying to distill
the “true religion”, one creates an outline of some formula of spirituality
that had never existed from the existing elements of religion. Vattimo, of
course, can take on the burden of being a prophet of a completely new re-
ligion, and no one can forbid him or other writers like him, to hatch their
para-religious reflection. At the time, however, when we treat him like this,
from a partner in philosophical discussion about religion, he will change
into the object of ethnographic research.

I would like to finish this critical presentation of Vattimo’s concept by
paying attention to the constructive part of his design. According to Vatti-
mo, in the articulation of religious beliefs, metaphysics should be replaced
by hermeneutics. And in this respect, the Italian philosopher goes along
the path marked by Heidegger and trodden by many obedient religious
philosophers and theologians. Secularism is not only the most important
act of “loosening” metaphysics and a revelation taking place, but a depar-
ture from literalism and disseminating “free study”.” Rather than estab-
lishing and protecting religious truths, religious consciousness would be
busy with religious interpretation that reveals more and more new mean-
ings contained in revelation. On the basis of the same analogy, which con-
nects violence with metaphysics, it is combined with literalism and the re-
alism of the “legal” understanding of the word of God. Vattimo calls this
process “freeing metaphors” and admits that the return of interest in terms
from the dictionary of religion in continental philosophy is associated with
this process. It would appear in such a way that the post-secular turn in
philosophy is the result of the peculiarly understood Revelation and part of
the history of salvation.

Vattimo’s position, however, is extreme: the abandonment of establish-
ing a “religious truth” not only means giving up the dictionary of classical
metaphysics, but in general removes any explicit rules from religious inter-
pretation. Vattimo clearly marks his distance from Gadamer’s philosophi-
cal hermeneutics'’ which — although far from “metaphysical” understand-
ing of truth rehabilitated legal and philological hermeneutics. The task of
interpretation (including the interpretation, which zs secularism and s rev-
elation), meanwhile, is to be uninhibited, free, not oriented to understand-
ing the meaning of the source, but rather on producing sense. In short, Vat-
timo does not impose any rules on the correctness of the interpretation.

9 Ibidem, p. 60.
10 G. Vattimo, After Christianity, Columbia UP 2002, p. 62-63.
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Vattimo is trying to forestall criticism of this concept, noting that these
free examinations of the Scripture cannot be completely arbitrary, as the fi-
nal interpretation is the rule is charity."" The intention to prevent complete
freedom of interpretation should be noted, however, it seems to be com-
pletely empty. It is hard to say how the resolving of conflicting interpreta-
tions of revelation would result from the “charity”. “Charity” as the only
limiting rule would not be any useful rule for interpretation, because that
is how it would resolve the specific result of interpretation itself is not ob-
vious and requires interpretation.

The deconstructive variant of the post-secular idea presented in a number
of publications by John D. Caputo can be subjected to similar criticism.
Like Vattimo, he exploits the figure of the “weak God” who is left with
only a contingent, indirectly manifested love. Caputo places great empha-
sis on the unconditioned reality toward which the believer turns. What we
believe, if we believe, is a stable and reliable principle, definitely not more
the reason for existence, but rather, “the impossible”. What shows up as
impossible, thus what you can always expect (the impossible cannot be
bound by arguments, which would exclude it) is the subject of a true, un-
conditioned love, which is eo ipso a religious act.

Caputo attempts to clarify that it is not “simple or absolute impos-
sibility, such as ‘p at the same time not-p’, which boils down to incon-
sistency, but what the French philosopher Jacques Derrida calls ‘the
impossible’; referring to what we do not anticipate and cannot predict,
something the eye has not seen, and no human mind could comprehend
(1 Corinthians 2,9)’.” 2 If so, then Derrida should rather talk about the un-
predictable, not the impossible. This is not a purely verbal complaint be-
cause Caputo also uses the consequences of identifying the subject of re-
ligious faith with the impossible, which is the exclusion of objective states
of affairs from the scope of religious language. This is because the impos-
sible cannot be the subject of existential judgment. Caputo’s concept nec-
essarily requires that that was what happened with the objects of religious
belief, just because it can protect them from the Enlightenment criticism.
Consequently, Caputo’s conceptual design is fundamentally inconsistent:

11 Ibidem, p. 82.
12 ].D. Caputo, On Religion, London 2001, p. 10.
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he treats objects of religious faith as if they were impossible (and therefore
“unreasonable”), although he explains the impossibility by the notion of
unpredictability. However, it is obvious that this cannot be done, because
not everything unpredictable at the same time impossible.

Such an ontology of the objects of religious faith justifies post-secular
reorientation towards religion: “Today, at this point, which I call a post-
secular or post-modern, religious meaning of life is directed towards what
I call 2yper-real and by which I mean more than the reality above what is
real is the impossible, what defies the limited, modern idea of what is pos-
sible.”® The “hyper-real” cannot be subjected to normal judgment.

This idea implies going beyond literalism, fundamentalism and open su-
perstition without repeating the Enlightenment’s critique of superstition,
whose assumptions — as I have tried to show — have been widely challen-
ged. Nevertheless, ‘religion without religion’ requires full ‘religious truth’,
which, however, must be sharply distinguished from the ‘true religion’
in the sense of ‘zhe one true religion’ (which always, invariably means:
mine-not-yours)."

However, this truth is not a normal judgment:

Religious truth is not the truth of a statement — a kind of truth that co-
mes from organizing our knowledge, from the distribution of our cogniti-
ve content according to what the world is like: so that when we say ‘S is p’
it means that we give a certain Sp the shape our opinion. Religious truth
belongs to another order, to order or sphere, which Augustine calls facere
veritatem, ‘doing’ or ‘making’ the truth, even, and perhaps especially when
we are called to transcend our abilities and to do the impossible.

In this case, however, something must be done with the undeniable
fact that the religious languages contain many sentences formed as judg-
ments. Caputo’s solution to this situation is to reduce their epistemic con-
tent through the historical relativism.' However, in order for the religious
language not to remain only a historical artifact, it is necessary to propose
a different function than the expression of the truth about the reality of
God and his grace. Just like in Vattimo’s case, the function of this is to pro-
vide for indeterminate love:

13 Ibidem, p. 91.

14 Ibidem, p. 110.

15 Ibidem, p. 114-115.
16 Ibidem, p. 112.
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One thing that — to put it this way — fell from the sky, is the love of God,
which descends upon us in the form of questions: ‘What do I love when

I love my God?’."”

It seems doubtful whether there may be a religious language consist-
ing only of this kind of performatives, about which Caputo speaks. Such
a language does not imply any reference to what exists (is real), but only
“produce” its “truths” in a way that directs the speaker to that which does
not exist, but is the Impossible, that (according to Caputo) is not possible
to predict. The only function of religious language would be, therefore,
the production of a certain attitude towards reality involving the antici-
pation of something that cannot be predicted (and thus positively iden-
tified). This idea has probably a lot to do with the Derrida’s reduction of
religion to a purely formal “messianic” function” bereft of all metaphysi-
cism and reduced to pure “expectations”.'® Perhaps it is possible to think
of such a religion without any quantum of positive knowledge about God,
not treating the object of its worship as something real, but something
that by definition, and always only coming. Surely this is not any known
religion.

Of course all religious speculation of Derrida, as an assumption, ig-
nore the meaning of the original texts on which it is based, but it is worth
noting that the interpretation presented by him and repeated by Caputo
of the fragment of “making truth” (facere veritatem) from the Confessions
of St. Augustine is not sustainable.' This passage does not provide any ba-
sis to formulate “the definition” of religious truth, which opposes “mak-
ing” truth “telling” the truth in the sense of expressing true judgments. In
his Tractates on the Gospel of John, we can find an exact explanation® from
which it is clear that “making truth” lies in such behavior that is compliant
with the law of God, which depends on enlightenment and krowing God’s

17 A dozen pages later Caputo responds in the style of a poor psychological advice book: “God is
a passion for life, the passion of my life, the passion of what is unknown to me, a desire for the
impossible” (ibid, p. 135).

18 Cf.J. Derrida, Wiara i wiedza, transl. P. Mréwczynski, in: Religia: seminarium..., p. 27.

19 “Thou desirest truth” and ‘he who does the truth comes to the light’ This is what I wish to do
through confession in my heart before thee (volo eam facere in corde meo), and in my writings
before many witnesses. St. Augustine Confessions, Book X, Ch. 1, transl. Albert C. Outler, Dal-
las 1955

20 How is it thou doest the truth? Thou dost not caress, nor soothe, nor flatter thyself; nor say,
“I am righteous,” whilst thou art unrighteous: thus, thou beginnest to do the truth. Thou co-
mest to the light, that thy works may be made manifest that they are wrought in God; for thy
sin, the very thing that has given thee displeasure, would not have displeased thee, if God did
not shine into thee, and His truth show it thee. (St. Augustine, Homilies on the Gospel of John;
XII, Ch. II1, 13).
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truth. Of course Caputo’s thesis regarding the nature of religious language
is not ultimately dependent on the veracity of the interpretation of the
phrase by St. Augustine. However, Caputo says clearly that this is just exacz
understanding of the truth of religion that St. Augustine means when he
speaks about making truth. The overthrow of this claim, therefore, addi-
tionally weakens Caputo’s argumentation, in particular his belief that his
interpretation of the language of religion was (or should be) also shared by
members of the traditional religious communities. The use of the author-
ity of St. Augustine is to serve this purpose.

The author who gave the concept of post-secularism actual weight was
Jirgen Habermas. In a series of lectures and articles he formulated the
concept representing an outline of what can be called a model of post-
-secular social order. Importantly, Habermas’s proposal is sociological and
theoretical-political: not applicable to “theology”, “post-secular philoso-
phy” or, religion in general, but a fairly detailed question of “the presence
of religion in the public sphere”. Habermas, known for his commitment
to the modernization Enlightenment projects and proposes a revaluation
of the principles of the public functioning of religion in modern Western
liberal democracies (this is another limitation of the scope of its design,
well worth remembering). This revaluation is based on the recognition
that the game of social forces of “secularism” and religion is not a zero-
sum game?! and that the citizens with a religious worldview can and even
should make a significant contribution to the public debate in the form of
the symbolic capital of religious inspiration and arguments.

Habermas is primarily interested in the theory of communication and
functioning of religion in the context of public debate. No wonder that
even the resulting project of post-secular society (or post-secular public
debate) is located on the same plane. According to Habermas, in fact, the
post-secular project is realized in practice of translating religious content
to widely available (and therefore “lay”) content. In this way, the religious
citizens gain the opportunity of political recognition and participation
as religious citizens, while the non-religious citizens are granted the ability
to empower their ethical imagination with motivations of religious origin.

21 ]. Habermas, Wierzyc i wiedzied, transl. M. Lukasiewicz, ,,Znak” nr 568, p. 10.
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Habermas imposes a number of restrictions on this project of the trans-
lation, which are also the limitations used by his concept of post-secular-
ism. It is worth listing them here, because they often become forgotten
when discussing the role of Habermas in the “post-secular turn”.

First of all, Habermas is only interested in religion in the public sphere.
His project is not a project for religion in general, and in particular it does
not directly apply to a translation (and possibly associated with changing
of meaning) within the religious community. Of course, there are good
reasons to wonder whether the adoption of the principles of operation by
a particular religion in the public sphere will not affect its internal self-un-
derstanding. However, this issue is not a direct concern of Habermas.

Secondly, the requirement of translation is not applicable only within
the religious community (and therefore following liberal criteria in the pri-
vate sphere), but also at the level of public institutions of the state. While in
the first case, the translation is not necessary (because the members of the
religious community “understand each other” without it), in the second
case it is assumed that it has already been made in the pre-institutiona-
lized public sphere which is intermediary between the private sphere and
the public sphere of the state institutions. In the last, “only secular argu-
ments count.”*

Thirdly, if a religious citizen sees, in a particular situation, a require-
ment to translate religion rationale into secular language as a violation
of their own identity, they are exempt from this requirement. In this sit-
uation, they can introduce religious content in an untranslated and un-
-universalized form into discussion, which involves non-religious citizens
as well.

Thus clarified, Habermas’s concept seems to generate some serious
difficulties.

Firstly, it is not clear whether such a narrow post-secular program rep-
resents a real change in relation to the secular one, and so at the same time,
isitat all justified to call it “post-secular”. Veit Bader argues that the postu-
late of respecting the principle of neutrality (and therefore “universality”)
for allowing religious arguments to informal public debate is in no way
contrary to the perfectly secular order of constitutional liberalism.” More-
over, the secular “neutrality” of the state institutions seems to be the most
significant achievement of modern “secularism”.

22 J. Habermas, Religia w sferze publicznej. Poznawcze zalozenia ,publicznego czyniania uzytku
z rozumu’” przez obywatelni wierzqcych i niewierzqeych, in: Eadem, Migdzy naturalizmem a reli-
gig, Warszawa 2012, p. 115.

23 V. Bader, Post-secularism or liberal-democratic constitutionalism?, “Erasmus Law Review” vol. 5,
issue 5.
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The second very often raised doubt?* is summed up in the question
whether the practice of religious content manipulation postulated by
Habermas actually should be called religious language translation. Haber-
mas does not seem to attach more weight to the appropriateness of this
term and does not define it. On the other hand, he applies it consistently
with the intention of it defining the idea of post-secular society. He also
does not give many examples of such a translation, nevertheless, the ones
that ho does provide actually make us reflect on whether we are dealing
with the translation of religious content. It is difficult to recognize that
the truth about “the dignity of the human person”, which is not easily
subjected to naturalistic reduction, is simply a translation of the religious
doctrine of “creation of man in the image and likeness of God” or not.”
Surely one can reasonably wonder whether from the historical and genea-
logical point of view, the emergence of the Christian and Jewish teaching
does not constitute (in the sense of social capital convictions) a necessary
condition for the formulation of the doctrine of the inherent dignity of the
human being. However, it is difficult to recognize the sentence “Every hu-
man being has the inherent and inalienable dignity” for a translation of
the sentence “Every man was created by God in his image and likeness”.
The first sentence is probably a practical implication of the second sen-
tence, however, it is not simply the semantic reflection in another language
or idiom that is not its translation.

The third group of difficulties associated with the concept of the im-
portance of language and translation implied by Habermas’s project.
A premise of the post-secular program of translating religious language is
the argument that religious arguments are “not available” to religious citi-
zens, so that these citizens cannot give them a tangible meaning as argu-
ments. In other words, they cannot — just as the religious citizens seem
to be able to — neither deny nor confirm the content of the theses con-
tained in these arguments. This simply means that they do not know the
meaning of sentences from the dictionary of the religion (I assume that the
ability to deny or confirm the assertions contained in the given sentence is
a necessary element in understanding its meaning). In the discussion with
Charles Taylor, Habermas concludes that the understanding of religious
language requires being a member of the particular religious community,

24 Cf. B. Arfi, Habermas and the aporia of translating religion in democracy, “European Journal of
Social Theory” 18:4; G. Areshidze, Taking Religion Seriously? Habermas on Religious Trans-
lation and Cooperative Learning in Post-secular Society, “American Policital Science Review”
vol. 111, issue 4.

25 This is what Habermas claims in his debate with Charles Taylor. Cf. Dialogue, in: The Power of
Religion in the Public Sphere, ed. E. Mendieta, J. VanAntwerpen, New York 2011, p. 62.
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and in particular participation in its rituals and worship.?® This note is an
interesting and not obvious example of appreciation of the role of ritual
and liturgical practice as a fundamental way of participation and under-
standing of religion coming from the mouth of a contemporary human-
ist. Nevertheless, from the point of view of the theory of meaning, the
thesis that, ultimately, understanding of the importance of religious lan-
guage required participation in a religious practice, is negating the possi-
bility of translation in the case of radical religious language. Consequently,
the “translation” can only be accomplished by someone who has mastered
the full extent of both dictionaries, that is to say, by a member of the re-
ligious community. Such a person is involved in the practices of a given
community, and at the same time, under the “universality of reason”, they
have access to secular reason. Such an understanding of the conditions of
translation, however, generates at least three difficulties for the post-secu-
lar project of Habermas.

Firstly, the idea of “mutual learning”? between religious and non-re-
ligious citizens is drastically reduced. Unbelievers, therefore, are not able
to learn anything themselves, and can only be instructed by the believers,
whose only is the task of translation.

Secondly, such a restriction is contrary to the aforementioned propos-
als of Habermas, according to which in the case of the inability to make
a translation without the loss of identity, religious citizens have the right to
speak in a public debate using religious reason. In this situation, non-reli-
gious citizens should try to bring out widely available content from the re-
ligious content. But if they cannot understand the latter, they do not know
how they could do this.

Thirdly, Habermas takes as a given that there is a body of widely un-
derstood natural truths that is large enough to be the base of a common
policy. Unfortunately, one can expect that in the political practice of secu-
lar states there are entire sets of naturalistic truths and naturalistically de-
scribed values that are universal in this way. This complaint stems from
the very nature of practical reason, which is always involved in the recog-
nition of specific, contingent situations — the rules commonly known, but
there is no universal agreement on how to follow them. In this situation,
no actual political stance can release itself from the obligation of discus-
sion: argumentation and presenting its case. The possibility of such a dis-
cussion is precisely the well-understood “universality of reason”, but one
cannot use it to justify the universal (“natural”) obviousness of practical
positions. Thus, as some would have it, “post secularism” means primarily

26 Ibidem, p. 61.
27 Cf.]J. Habermas, Wiedziec i wierzyc. .., p. 19.
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the “denaturalization” of secularism,? it is at this crucial point of the post-
-secular project that Habermas would not be a post-secular thinker.

The most common defect of post-secular philosophy are falling into in-
consistency and generating difficulty that abolishes the assumptions of
the post-secular concept formulated by philosophers. The most important
source of these inconsistencies is the inner ambivalence of these theories,
which at the same time report claims to describe the essence of traditio-
nal religion (e.g. “The essence of revelation”), and project a certain non-
-existent post-secular religion, which only connects loosely with religions
in the ordinary sense and processes some of their traditional symbols and
motifs.

Some of the post-secular philosophers are aware of this difficulty
and try to reject it. Agata Bielik-Robson does it in a way which is worth
focusing on.

Firstly, Bielik-Robson tries to dismiss criticism coming out from self-
understanding of the representatives of traditional religions (although she
also mentions the secular criticism of post-secularism). The thesis that re-
ligion of post-secularists “is non-existent religion, philosophically crafted,
and in addition instrumentally used by modern thought, to which religion
in naturally resistant”, is rejected.”

In response, Bielik-Robson puts three theses, which are to be the basis
refutation of this thesis by critics.

The first argument is that “religion is something more than just a set of
archaic dogmas”.

The second argument is that religion “is also a great metaphysical
speculation”.

The third thesis is that “perhaps the most important one”:

the speculation may concern not only of the living, present, providential
God, to whom we direct our mercenary prayers — but also, and in the times
of modernity, above all, ‘the absent God’, ‘God, who withdrew’ or even the

‘God, who died’.*

28 U. Parmaksiz, Making Sense of the Postsekular, “European Jounral of Social Theory” vol. 21,
issue. 1, s. 10.

29 A. Bielik-Robson, Deus otiosus, in: Deus otiosus. Nowoczesnosé w perspektywie postsekularney, red.
A. Bielik-Robson, Maciej A. Sosnowski, Warszawa 2013, 's. 7.

30 Ibid.
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Let us focus on these theses as arguments against the above-presented
criticism of the post-secular paradigm.

The first thesis implies that the critics of the post-secular paradigm are
of the opinion that religion is only supposedly “an archaic set of dogmas”.
I believe it would be difficult to find a critic of the paradigm who would
proclaim such a thesis. Certainly according to such critics religion cannot
be reduced to ‘a set of dogmas’, although they may maintain that dogmas
are an important part of a particular religious doctrine.

What is more — and here we move to the second thesis — such dog-
mas were often formulated by speculative metaphysical notions. There-
fore, the opposition between “archaic dogmas” and “metaphysical specu-
lation” is not justified. Certainly many religious traditions have created
their metaphysical speculations. A significant issue in a dispute with criti-
cism of post-secularism is, therefore, not a matter of whether religion also
includes the metaphysical speculation, but rather what this speculation is.
It seems that orthodox metaphysical speculation for explication dogmas
within religions is less interesting for Agata Bielik-Robson, however, it is
so for reasons that have nothing to do with the question whether religion,
as such, includes metaphysical speculation.

It is important that, as a general rule, such speculation so far has 1t is
part of a religion, belongs to the important self-awareness of the members
of the religious community, and it cannot fall into contradiction with such
a “set of dogmas” understood as a non-speculative outline of the truths of
the religion. If it fell into that contradiction and became indelible, a “meta-
physical speculation” would become separated from the religion. It can
keep its “religious” nature, i.e. include some theological assertions, it can
even become the nucleus of a new religious doctrine, but I cannot see any
reason to regard the very “metaphysical speculation” as religion. Even in
cases where the metaphysical speculation of philosophers separated itself
from worship (as in the Arab enlightenment or in the Greek classical pe-
riod and late antiquity), there was still tension between them involving
not only the contradictions — metaphysicians could argue that learning the
true nature of a deity they worship him or her more fully than the “dark”
people in their rituals, but as a rule they rarely resorted to a final abandon-
ment of “archaic” forms of religion. Even if the they created their true wor-
ship based only on the metaphysical speculation, it would be a completely
new religion, different from what is normally defined by this name. And
sometimes, as in the case of the Pythagoreans, the new philosophical doc-
trine was followed a new way of worship. “Religion” in the normal sense
demands “worship”, i.e. activities that are worshiping the Deity.

At this point question arises, of course, of whether Agata Bielik-Rob-
son wants to argue that metaphysical speculation belonging to a religion,
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which post-secularism is interested is a part of the traditional religions
(even if in a transformed or modern form) or is it the beginning (and per-
haps the right form) of some new, previously unknown religion.

I find it hard to decide, as in the case of the post-secular philosophy
practiced by Agata Bielik-Robson. Her books mainly operate the “crypto
theological” themes in the well-known modern authors, which means
roughly that she is looking for variations on theological topics in the writ-
ings whose authors cannot be attributed intentions to create some kind
of “religion”. On the basis of these explorations, Bielik-Robson is even
tempted to formulate the outline of a late-modern vitalistic spirituality for-
mula built with deconstructed elements of Judaic, or rather, post-Judaistic
thought (materialistic philosophy of history and culture handling gene-
ralized patterns of theological figures of thought). It seems that even if
Bielik-Robson is interested in “metaphysical speculation” belonging to the
historical traditions of religion, she is also not interested in whether this
speculation falls in contradiction with the principles of the religious tradi-
tion in which she was raised.

As far as the philosophers of the post-secular current analyzed above,
such as Caputo and Vattimo, are concerned, it is clear that they refer to
non-religious (or post-religious) speculation which is post-metaphysical
in order to use it to draft a radical restructuring of traditional religion (e.g.
Christianity). Moreover, as we have seen, dogmatic identification of the
principles of this post-religious speculation with some element of a reli-
gious doctrine (e.g. “the weakness of God” with “Incarnation”) is not an
explicated, but an explicating foundation of its conceptual design. In the
case of these post-secular philosophers, we also cannot say that they tack-
le “metaphysical speculation” that would be part of the historic religions.
Rather, it is an autonomous speculation outside religion, serving the for-
mulation of a new program of spirituality or a new religion from decon-
structed fragments of the language of traditional religion.

Justification of the argument that the “religion” which post-secu-
lar philosophy talks about is not a religion in the right sense, is crucial
for the whole of my considerations. This thesis requires the adoption
of some criteria by which we distinguish “religion in the proper sense”.
I tend to accept the view that the task of the philosopher is not direct es-
tablishment of such criteria, but their clarification. The philosopher for-
mulates solutions (and possibly clearer conceptualizations) but not the
issues, which he rather just finds. This applies in particular to social phe-
nomena, whose existence is completely independent of the existence of
philosophy. In our case, this issue is religion in modern society, in par-
ticular the process of secularization and its “late-modern” phase in the
post-secular society.
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In the case reported here, post-secular authors, following the argu-
ments cited by Agata Bielik-Robson, the issue of this criterion is concre-
tized in the question about the legitimacy of the third of the theses put by
this author: whether the religion which the post-secular philosophy pro-
jects can actually be a religion of “the God who died”? It seems that if we
agree — and I think there is no other possibility — that “post-secularism”
is intended as a transgression and abolition of the “secular” paradigm, the
answer to these questions must be negative.

Since the post-secular paradigm is a different solution o the same is-
sue of the place of religion in modern society as the “secular” paradigm,
its outlook on the issue of religion is highly dependent on it. The scientific
basis of thus understood secular paradigm is a theory of secularization,
which deals with the description and explanation of the transformation
and disappearance of the forms of religious life in the modernizing society.
Despite the enormous diversity of the various specific theories of seculari-
zation, and even attempts to challenge this paradigm in sociology of reli-
gion in recent decades, it remains clear that “religion” means, first of all,
the traditional religion, i.e. the belief systems and practices that are forms
of life built around the worship of God: real, historical examples of “reli-
gion”. In particular (for historical reasons) the secularization theory con-
cerns transformations of various Christian denominations. What I recalled
above is enough to conclude that the very wording of the issue of seculari-
zation, secularism and thus post-secularism exclude the recognition that
the post-secular project can be about the formulation of some proposals to
create a completely new religion to limit to metaphysical speculation about
the “God who died”. Had it been so, “post-secularism” would be in fact
not a breaching of the secular paradigm because it would address a com-
pletely different “religion”.

The most likely explanation of the “God death” metaphor excludes the
recognition, that it can be a part of the dictionary of metaphysical specu-
lation belonging to any religion. Both Hegel®' (who took it from Luther-
an Passion songs*?) as well as Nietzsche, who gave the ultimate mean-
ing to this metaphor, the “death of God” means the moment in which the
proper (i.e. declared) reasons for the truths and worship of a given reli-
gion are widely disputed. This religion may then still remain in a nihilist

31 G.WF. Hegel, Glauben und Wissen, in: Hegel Gesammelte Werke Bd. 4, ed. H. Buchner O. Poeg-
geler, Hamburg 1968, s. 413.

32 As to the second of the seven stanzas of the hymn O Traurigkeit, o Herzeleid added by Pastor
Johann von Rist to the first version taken from a Catholic song-book published in Wurzburg
in 1628. The minister replaced seven Catholic stanzas with his own and published them in his
own song-book in 1641.
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form, as a pure morality, which it is undoubtedly a state of false conscious-
ness. The question of the function of such a post-nihilistic religion, or
post-Christianity is very interesting, but there is no doubt that it should
be regarded as a religion devoid of its essential purpose. It becomes — as
Nietzsche saw himself — religion adapted and adapting to the secular out-
side. Certainly Nietzsche saw a sociological fact that the facade of religion
can continue even if its foundations are removed (i.e. the beliefin a “living
God”). Nevertheless, it was clear that the discovery of this truth means the
end of religion, and not the new beginning.

It is difficult to identify a religion possessing indeed the death of God
theology, after which there is only a “trace” of absence. After a Good Fri-
day there always comes a Resurrection Sunday. The cabbalistic doctrine of
cimecum formulated by Isaac Luria, which is so readily recalled in this con-
text, 1s not itself a germ of any new religion, but it functions within Juda-
ism, along with the canonical teachings on the omnipotent and providen-
tial God of Israel.>* What is more, this doctrine of the “withdrawal” of God
is also fundamentally different from the post-metaphysical theology of the
“weak God”. Cimcum is an act in which God “retreats” to make room for
creation, however, this does not deny its mastery over the latter or the pos-
sibility of intervention and in any way not “weaken” His almighty power.

In other words, the death of God, religion cannot be the “abolition” of
secularism, but rather, it is an appropriate form of duration of the “rem-
nants” of religion in secular reality. If “post-secularism” would be a discov-
ery of such a religion, it would, in fact, not constitute any transcendence of
the secular paradigm.

The summary of the analysis conducted here can be presented in the fol-
lowing conclusions concerning the recent development and prospects of
the post-secular philosophy.

1. The post-secular paradigm in the proper sense is characterized by
two convictions. The first consists in denying the thesis of a necessary con-
nection between progress and modernization and complete absence of re-
ligion or negative secularism. The second belief is to maintain the thesis
of the success of the positive secularization understood as emancipation
from the “fundamentalist” forms of religious life. Religion understood as

33 Cf. G. Scholem, Mistycyzm zydowski i jego gldwne kierunki, transl. 1. Kania, Warszawa 2007,
p. 288-293.
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a post-secular paradigm is part of the modernization process emancipat-
ing the society from “the religion of violence”. Therefore, such forms of
criticism and abolition of the goods of modernization should not be con-
sidered as “post-secular”, if they tend to the restoration of “pre-modern”
forms of religious thought and practice. For this reason, the school of radi-
cal orthodoxy cannot be considered part of the post-secular current.

2. When assessing the range of theoretical post-secular philosophers,
we should keep in mind that they relate to very different ranges of the so-
cial existence of religion (e.g. in theology, political representation, herme-
neutics of religious texts), and that these areas do not overlap with each
other often. This promotes mutual inconsistencies of the views presented
here. There is no coherent and comprehensive project of a “post-secular
paradigm” inside post-secular philosophy.

3. The thinkers associated with this current formulate proposals, which
suffer from the following defects: they are internally inconsistent and they
use undefined ad hoc concepts to explain religious phenomena. Moreover,
in their lectures on their concept, the post-secular philosophers make some
rudimentary factual errors, which reduce the credibility of their proposals
as perspectives on actual religious phenomena.

4. These defects lead to a lack of control over the analysis of religious
phenomena, which turns into multiplication of in fact deeply secular be-
liefs about it: identification of traditional religion with violence, reduction
of religion to an anti-oppressive morality, the conviction of the “irrationa-
lism” of religious beliefs and their radical “untranslatability”, negating the
criteria for institutional settlement of the orthodoxy of religious doctrine
interpretations, etc.

5. The consistency with which all the post-secular philosophers ana-
lyzed here goes back to the issue of religious language and the translation
thereof. I believe this is because, first of all, the treatment of religion pri-
marily as “text”; or perhaps a reservoir of symbols, in isolation from the
normative and regulating context of the ritual and religious practice. This
is a symptomatic phenomenon in the philosophy of religion, which is only
slowly starting to be corrected.* This adjustment is necessary, if philoso-
phy of religion has to have an adequate concept its own your subject. This
is connected with the next point.

6. The most important problem of post-secular concepts is the lack of
even a provisional settlement what religion is, and, in particular, if they
are interested in historical, actual religion, or rather the project they are
only drawing up. In the least this applies to Habermas, who, as a social re-
searcher, has a direct orientation on the understanding of the contemporary

34 Cf. K. Schilbrack, Philosophy and the Study of Religions. A Manifesto, Chichester 2014.
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situation of historical religion, however, my reasons indicated above, also
this attempt ends in failure and projection (instead of a description) of
forms of religious life.

This is the problem which decides on the fact that post-secular philoso-
phy did not arrive — despite nearly twenty years of work in this field — at any
real theory of religious issues in late modernity. Replacing the reliable con-
cept of a historical religion with a non-existing project, however, results in
the fact that attempts already made are rather ideological than actual. The
authors also project and — with limited resources that scientific work pro-
vides — push their project of radical change in thinking about religion, not
providing the tools to explain its phenomena. Their concepts do not serve
the purpose of getting clarity on the issues of religion, but rather provide
justifications for the changes in religious life. Until post-secular philoso-
phy chooses to fill a proper task for philosophy, which is to clarify existing
problems, the deadlock will not be broken. You cannot, of course, in no way
prohibit any author to write religious on religion, where they draw a vision
of a completely new religion. There is no apparent reason, however, for
the author to use the authority of a researcher and philosopher, and for his
ideas to be recognized for their contribution to the study of religion.
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ABSTRACT

In this article, the problem of “the experience of the impossible”,
which seems to embody the “religious stage of existence” most fully is
tackled, i.e., within the relation of the individual to God (Absolute).
The category of “the impossible”, undoubtedly one of the funda-
mental categories of modern post-secular thought (Caputo, Lévinas,
Marion), is outlined here in the perspective of existential philoso-
phy, and more specifically — its existential (especially Kierkegaard-
ian) sources. The aim is, therefore, to attempt to show something
that is unimaginable because it exceeds “the order of reason”, the
cognitive capacity of the human intellect on the one hand, while on
the other hand it is at least seemingly inexpressible, because it es-
capes the objective, scientific handling. Therefore it is argued that
the experience of the impossible, including his affirmation, is pri-
marily a problem of existential-religious nature, requiring a “leap”
beyond what is seen as rational, socially valid, and even ethical from
the human perspective.

KEYWORDS Human being, the impossible, reason, faith, absurd,

paradox, religious experience, existentialism,
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STRESZCZENIE
Wobec niemozliwego. Egzystencjalne rodia mysli postsekularnej

W niniejszym artykule podjety zostanie problem ,,do§wiadczenia nie-
mozliwego”, ktére najpelniej zdaje si¢ urzeczywistniaé¢ w ,religijnym
stadium egzystencji”, to jest w relacji jednostki do Boga (Absolutu).
Kategoria ,niemozliwego”, niewatpliwie jedna z fundamentalnych
kategorii wspoélczesnej mySli postsekularnej (Caputo, Lévinas, Ma-
rion), zarysowana tu zostanie w perspektywie filozofii egzystencjal-
nej, a dokladniej — jej egzystencjalnych (zwlaszcza Kierkegaardow-
skich) Zrédel. Celem naszym bedzie wigc préba ukazania tego, co
z jednej strony niewyobrazalne, bo przekraczajace ,porzadek rozu-
mu”, poznawcze zdolnosci ludzkiego intelektu, z drugiej za$ — przy-
najmniej pozornie niewyrazalne, bo wymykajace si¢ przedmiotowe-
mu, naukowemu ujeciu. Bedziemy tym samym argumentowal na
rzecz tezy, iz doS§wiadczenie niemozliwego, w tym jego afirmacja, jest
przede wszystkim problemem egzystencjalno-religijnym, wymagaja-
cym ,,skoku” poza to, co z ludzkiej perspektywy jawi si¢ jako racjonal-
ne, spolecznie obowigzujace, a nawet etyczne.

SELOWA KLUCZOWE: czlowiek, niemozliwe, rozum, wiara,
absurd, paradoks, do§wiadczenie religijne,
egzystencjalizm, postsekularyzm.

In this article, the problem of the “experience of the impossible”, which
seems to embody the “religious stage of existence” is tackled within the re-
lation of the individual to God (Absolute). The category of “the impossi-
ble”, undoubtedly one of the fundamental categories of modern post-secu-
lar thought (Caputo, Lévinas, Marion), is outlined here in the perspective
of existential philosophy, and more specifically — its existential (especially
Kierkegaardian) sources. Our aim shall, therefore, be to attempt to show
something that is unimaginable because it exceeds “the order of reason”,
the cognitive capacity of the human intellect on the one hand, while on
the other hand, it is at least seemingly inexpressible, because it escapes the
objective, scientific handling. We will therefore argue that the experience
of the impossible, including its affirmation, is primarily a problem of exi-
stential-religious nature, requiring a “leap of faith” beyond what is seen as
rational, socially valid, and even ethical from the human perspective.

In the first part I shall shortly present the specifics of post-secular
thought, pointing to its existential sources. In the second, referring to
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diagnoses of Sgren Kierkegaard, I will stress the significance of the philo-
sophical experience of human subjectivity. In the third part we will look at
the relationship between “problematic” religious existence (the religious
stage of existence), interpreting the attitude of the biblical Abraham in
the context of the “passion of the impossible”. The considerations shall be
closed with a presentation of the significance of Kierkegaard’s existential
philosophy for contemporary post-secular thought, especially the radical
hermeneutics of John D. Caputo.

One must notice that post-secular thought, ever more boldly explored by
contemporary humanists of all walks of intellectual life, is essentially het-
erogenecous, cluding all attempts at unambiguous conceptualization. It
is most commonly characterized as the return to the religious sphere, as
its horizon is marked by such terms as “the return of the sacred” (Daniel
Bell), “desecularization of the world” (Peter Berger), “the revenge of God”
(Gilles Kepel) and the “return of the gods” (Friedrich Wilhelm Graf). The
term “post-secularism”, keeping in mind its ambiguity and semantic ca-
pacity, can be regarded as “one of the wandering concepts of the humani-
ties, which, though without a common theoretical denominator, indi-
cates a tendency to re-take the subject of religion in a number of research
areas, from sociology, to theory of politics, literature, cultural studies, to
philosophy.”! Given the various spaces of post-secular reflection, the mul-
tiplicity of perspectives and contexts, it is not only difficult to clearly de-
fine it, but also to appoint its representatives. Post-secular thought is often
associated with authors whose works significantly differ in terms of both
methodological and ideological (world-view) terms. It shall suffice, for ex-
ample, to name such authors as Charles Taylor, Michel de Certeau, Slavoj

1 M. Matlak, D. Wolska, Postsekularyzm jako wedrujgce pojecie. Wprowadzenie, ,Prace Kultu-
roznawcze”, 1(21)/2017, p. 11. For more on this topic cf. M. Warchala, Co zo jest postsekula-
rysm? (Subiektywna) proba opisu, ,Krytyka Polityczna”, 13/2007, p. 178-190; Idem, Postsekular-
ne konstelacje nowoczesnosci. O historycznych zwigzkach religii i nauk spotecznych, ,Stan Rzeczy”,
2(5)/2013, p. 75-92; P. Burdziej, Socjologia postsekularna?, ,Studia Socjologiczne”, 2(197)/2010,
p. 89-107; P. Bogalecki, A. Mitek-Dziemba, Drzewo Poznania. Wprowadzenie do mysli postseku-
larney, [in:] Drzewo Poznania. Postsekularyzm w przektadach i komentarzach, ed. P. Bogalecki,
A. Mitek-Dziemba, Katowice 2012, p. 25-51; E. Drzewiecka, Mys! postsekularna w badaniach
slawistycznych. Préba spojrzenia, ,Studia Litteraria Universitatis Iagellonicae Cracoviensis”,

9/2014, p. 29-44.
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Zizek, Roberto Unger, Alain Badiou, Richard Rorty, Gianni Vattimo, Jiir-
gen Habermas or Jacques Derrida, to see how different intellectual orien-
tations (including political and religious) they represent. In fact, there are
atheists among them, along with proponents of Marxism and nihilism, but
also theists, non-confessional defenders of religion and the Judeo-Chris-
tian heritage.’

Post-secular thinkers agree, however, on one matter: they have a criti-
cal attitude towards the specific modern secularism that — through the
Weberian postulate of “disenchantment of the world”, made human rea-
son the philosophical “principle” of cognition and understanding of re-
ality and the world phenomena, shunning all that is irrational, unscien-
tific, and existential/religious.>* We can add: shunning all that appears as
aporetic, absurd and paradoxical from the point of view of “pure reason”
(Kant), in one word: impossible. Post-secularism, sharing the post-mo-
dern criticism of modernity (and contesting the intellectual vision of the
world, the superiority of knowledge over faith, the primacy of the lay over
the religious), indicates at the same time a crisis of the enlightenment rea-
son and all the “master narratives” (Lyotard) built upon it, thus the idea-
listic, speculative philosophical systems. It would therefore seem that we
are dealing with the rehabilitation of the “order of the heart” (to refer to
Pascal’s famous term), recognition of faith as “equal” a source of cogni-
tion in relation to the human intellect.* But tellingly, post-secular thought
does not involve any “naive” return to religion (pre-modern religiosity
that refers to the figure of God-Creator, merciful God-Father, and a sense-
providing Providence), rather, it signifies complexity, searching for new
alternative forms of spirituality, more private, non-confessional, and non-
-institutional — adopted to the challenges of the modern world. Addition-
ally, it searches for forms, to quote the words of Jiirgen Habermas that
“cooperate with the enlightenment”.” Post-secularism, which is worth em-
phasizing, not only raises the problem of the socio-cultural importance of
religion, but also tracks down the more or less hidden (implicit) themes

Cf. G. McLennan, The Postsecular Turn, “Theory, Culture, Society”, 4(27)/2010, p. 3-20.

3 Charles Taylor rightly stresses that secularization does not mean a complete disappearance of
religion, but rather, developing new conditions of its functioning. Reflecting upon the political
secularism, Taylor also speaks, which is especially interesting in the context of these considera-
tions, about secularism as the disintegration of the institutional forms of religion, and thus the
weakening of the Orthodox form of faith. Cf. Ch. Taylor, A Secular Age, Cambridge 2007.

4 Cf. M. Blaszczyk, O problemie relacji migdzy filozofig a teologig. Preliminaria, ,Idea”, XXIX/1,
2017, p. 77-96.

5 J. Habermas, Wierzyc i wiedzied, |in:] Przyszlosé natury ludzkiej, Warszawa 2003, p. 103-115;
Idem, Migdzy naturalizmem a religig, Warszawa 2012. Cf. also T. Adorno, Rozum i objawienie,
»Kronos”, 1/2007, p. 28-33.
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and the religious assumptions (“crypto theologies”), which seem to lie at
the heart of any, even the most secular (secularized) philosophy.® In this
sense, it allows one to go beyond the dichotomy between “religion” and
“secularism” permanently rooted in the tradition of European philosophy,
making individual religious experience an important subject of academic
discourse.”

The roots of post-secularism are most often believed to be found in the
romantic and modernist thought, and in the views of the so-called critical
theory (Frankfurt School): Theodor Adorno and Max Horkheimer, on top
of Walter Benjamin (Habermas cited above seems to be their heir). These
positions are widely known and commonly shared, which is reflected in
numerous publications undertaking this topic.® Not denying their equity,
let us try to set a “new” interpretative path® by “suspending” the past con-
ceptualizations of the post-secular thought and look at it “from the out-
side”, searching for its sources in existential philosophy, especially Kier-
kegaard’s. This trick seems to be interesting for at least several reasons.

First of all, existentialism, just as post-secular reflection, is not so
much a non-uniform current in philosophy (or philosophy and litera-
ture), as a multi-faceted cultural phenomenon, which is outside phi-
losophy, encompassing theology, religious studies, psychology, and art."

6  Cf. A. Bielik-Robson, Na pustyni. Kryptoteologie pdénej nowoczesnosci, Krakow 2008, p. 7-9.

7 On the potential post-secular perspective in the study of literature and culture, cf. K. Jarzyfiska,
Postsekularyzm — wyzwanie dla teorii i historii literatury (rozpoznania wstgpne), , Teksty Drugie”,
1-2/2012, p. 294-307; E. Drzewiecka, Spotkania pod Krzyzem. O mysli postsckularnej w bada-
niach nad literaturg nowoczesng, ,Kultura — Media — Teologia”, 26/2016, p. 52-74; A. Bielik-
-Robson, Literackie kryptoteologie nowoczesnosci, czyli o pierwszeristwie swiata, ,Wieloglos”,
2(24)/2015, p. 13-28; A. Kolos, Postsckularyzm a literatura. Przyktad Edwarda Stachury, ,,Ogrody
Nauk i Sztuk”, 1/2011, p. 284-292.

8  Cf. e.g. M. Warchala, Romantyzm i narodziny mysli postsekularnej, ,Logos i Ethos”, 1(36)/2014,
p. 73-85; A. Bielik-Robson, Powrd: mesjariskiej obietnicy, czyli postsckularyzm w sensie sci-
stym, [in:] Deus otiosus. Nowoczesnos¢ w perspektywie postsekularnej, ed. A. Bielik-Robson,
M.A. Sosnowski, Warszawa 2013, p. 337-350.

9 That proposal for interpretation, it seems, is not so much new as newly raised. As Ryszard Nycz
argues, citing the words of Henryk Markiewicz, “the new is usually the long-forgotten old.”
R. Nycz, Nowa humanistyka w Polsce. Kilka bardzo subiektywnych obserwacji, koniektus, refutacyi,
» Teksty Drugie”, 1/2017, p. 22. Recalling the existential source of post-secular thought, I wish
to also draw attention to the importance and unprecedented timeliness of existentialism, thus
contesting the idea that it is a long outdated current in contemporary philosophy.

10 Cf. e.g. K. Toeplitz, Egzystencjalizm jako zjawisko kulturowe, Gdanisk 1983; W. Barnes, The Phi-
losophy and Literature of Existentialism, New York 1968; T.R. Flynn, Existentialism. A Very Short
Introduction, Oxford 2006; K. Jaspers, Psychologie der Weltanschauungen, Berlin 1919; H. Spie-
gelberg, Phenomenology in Psychology and Psychiatry, Evanston 1972; A.L. van Kaam, Existen-
tial Foundations of Psychology, New York 1969; M. Zelazny, Filozofia i psychologia egzystencjalna,
Torun 2011.
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“Existentialism”, Karol Toeplitz says, “is not a philosophy in the traditio-
nal sense of the word, but an inconsistent reflection on matters of a unique
human being”."! Rollo May, in turn, notes that existentialism is an expres-
sion of the depth of today’s emotional and spiritual problems, which re-
veal themselves in almost all aspects of culture.!? Secondly, this heteroge-
neity of existentialism results in the fact that (as is the case of post-secular
thought) to this day a wide variety of its interpretations and ways of clas-
sifying philosophers associated with it has accumulated. Sometimes both
religious (theistic) thinkers and atheistic thinkers of “neutral” ideological
standing are associated with existentialism, as well as “seekers” of their
own, individual path of spiritual development.”® Thirdly, a common de-
nominator of post-secularism and existential philosophy (Kierkegaardian)
seems to be a critique of enlightenment reason (panlogism), an aversion
to construct abstract, speculative systems of thought (“master narratives”)
and — consequently — a return to religiosity. It should be noted that exis-
tentialism was originally a religious current (St. Augustine, Pascal), and
not an atheist one, as it is mostly defined for the sake of the philosophical
works of Jean-Paul Sartre, a leading representative of this current: “histori-
cally, existentialism has Christian provenance; one would even say: it is
one of the most typical attitudes for Christian feeling and understanding
of life”."* Kierkegaard, as we shall see, speaks about the private (non-con-
fessional) religiousness of the individual through denying the official, in-
stitutionalized Christianity. As he emphasizes, only in personal, intimate
contact with God can one realize the truth of human existence (as subjec-
tivity). Faith, which the philosopher recommends, however, is of a special
kind, because it does not bring a desired state of human happiness and
relief, but rather increases the sense of insecurity, fear and despair. It is
worth noting that such post-secular thinkers as Jean-Luc Marion and John
D. Caputo make referrences to the diagnoses of Kierkegaard. Fourthly,
both post-secular thought and existential philosophy show the specificity
of human existence (being-in-the-world), problematizing the individual
existential experience (including religious experience). Placing man at the

11 K. Toeplitz, op. cit., p. 6.

12 R. May, O istocie czlowieka. Szkice z psychologii egzystencjalnej, Poznan 1995, p. 56.

13 On the possible method for classification of philosophers of existence, cf. P. Wéjs, Filozofowie
egzystengyi, [in:] Oblicza egzystencjalizmu, ed. M. Blaszczyk, Krakéw 2017, p. 17-30.

14 T. Terlecki, Egzystencjalizm chrzescijariski, |in:] Krytyka personalistyczna. Egzystencjalizm chrzes-
cijasiski, Warszawa 1987, p. 47. Cf. P. Roubiczek, Existentialism. For and Against, Cambridge
1964, p. 9-10; W. Kaufmann, Existentialism from Dostoevsky to Sartre, New York 1975, p. 49-50;
W. Barrett, Irrational Man. A Study in Existential Philosophy, New York 1958, p. 17; F. Heine-
mann, Existentialism and the Modern Predicament, London 1953, p. 2-3; M.A. Fox, The Remar-
kable Existentialists, New York 2009, p. 14-15.



Marek Btaszczyk —In the face of the impossible

center of their interests, they seem to be looking for new forms of rational-
ity (phronesis), which would lay out the meaning of that experience. This
motif, only signaled here, is also characteristic of the contemporary herme-
neutic reflection.?

Signaling the similarity between post-secularism and existential-
ism, I want not so much to pay attention to the fact that the post-secular
thought appears as a creative continuation of ideas born from the bosom
of existentialism. I would rather look at the specific issues of the impos-
sible (and more specifically, the affirmation of religious experience of the
impossible); which — in my opinion — has its main source is in the existen-
tial reflection of Kierkegaard.

Seren Kierkegaard was undoubtedly one of the first thinkers who revealed
the importance of subjective existential experience. The nineteenth-cen-
tury theologian and philosopher is in fact against all intellectual systems,
trying to capture human existence as a general formula. Stubbornly and
persistently seeking the truth of individual existence, the sense of indi-
vidual existence, he directs his criticism mainly against the speculative,
idealistic philosophy of G.WF. Hegel, which he considers to be a “classic”
manifestation of the “systematization of systems”. As Emmanuel Mounier
notes: “Kierkegaard stood against the Hegel’s absolute system, a systemati-
zation of the system, which opposes the absolute Existence.”'® Kierkegaard
criticizes the systemic philosophy (and also “scientific” reflection based
on possibly the most general assumptions and concepts) especially due
to the fact that it mostly marginalizes and even “loses” the fundamental
philosophical question, which is the individual human being, individual

15 More on the topic of hermeneutic rationality (phronesis), cf. M. Januszkiewicz, W poszukiwa-
niu sensu. Phronesis i hermeneutyka, Poznan 2016, p. 9-32; Idem, Phronesis: racjonalnosé herme-
neutyczna, ,Przestrzenie Teorii”, 25/2016, p. 81-94.

16 E. Mounier, Wprowadzenie do egzystencjalizmow, Krakéw 1964, p. 221. Interestingly, some re-
searchers of Kierkegaard’s thought claim that he knew Hegel’s philosophy mainly from secon-
dary sources. The Dane’s “fight” with Heglism was therefore not an exposure of a qualitati-
ve difference which in his opinion exists between speculative philosophy and Christianity. Cf.
N. Thulstrup, Kierkegaard’s Relation to Hegel, Princeton, New Jersey 1980, p. 75-91; J. Collins,
The Mind of Kierkegaard, New Jersey 1983, p. 105; G. Malantschuk, Kierkegaard’s Thought,
Princeton 1971, p. 58-59. On Kierkegaard’s critcism of heglism cf. also J. Stewart, Kierkegaard's
Relation ro Hegel Reconsidered, Cambridge 2003, p. 448-523; T. Kup$, Koncepcja egzystencji
Sprena Kierkegaarda w kontekscie filozofii niemieckies, Torun 2004, p. 128-142; A. Szwed, Ro-
zum wobec chrzescijariskiego Objawienia, Kety 2011, p. 442-545.
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human existence. For, in fact, according to the author of The Sickness Unto
Death, it is not subjected to conceptualization and it cannot be closed
within diligently abstracted intellectual concepts, but it always eludes all
categorical frameworks.

The Danish philosopher, as one of the first anti-essentialist thinkers
showing the philosophical importance of what eludes systemization and
science, 1.e., the subjective experience of being-in-the world, seeks to “the
thing is to find a truth which is true for me, to find the idea for which I can
live and die.”"” Already a brief reflection on the above statement allows us
to note that the primary purpose of Kierkegaard’s philosophizing was the
search for meaning of individual existence and the truth about the hu-
man condition. It is not surprising, therefore, that Sgren Kierkegaard (also
called the Socrates of the North) is widely recognized as the father of exis-
tential philosophy.'®

Kierkegaard, whose thought and personality was, to a large extent,
shaped by the atmosphere of his family home (the influence of his father,
strict religious upbringing, obsession with sin and death'), was particu-
larly interested in man’s relation to the Absolute, namely: the relationship
between the mortal individual, marked by ontological insufficiency and the
infinite God, transcendental relative thereto, ungraspable by human rea-
son. The author of the Practice in Christianity, according to which man is
the synthesis of time and eternity, freedom and necessity, and more broad-
ly in the further part of this discussion, I do not want to accept any form
of mediating elements of that synthesis. Kierkegaard, wanting to place
man in an “absolute relationship with the Absolute”, therefore, looking

17 Cf S. Kierkegaard, Dziennik (wybor), Lublin 2000, p. 41. Cf. also Jaspers, Aneignung und Pole-
mik, Miinchen 1968, p. 301. Kierkegaard seems to say here that the truth of a single existence,
far beyond the framework of the totalizing system, happens only in subjective cognition. Cf.
D.J. Gouwens, Kierkegaard as Religious Thinker, Cambridge 1996, p. 105-106; M. Gabriel, Sub-
Jectivity and Religious Truth in the Philosophy of Spren Kierkegaard, Macon, Georgia 2010, d. 90-
129; J. Caputo, How to Read Kierkegaard, New York 2008, p. 56-66. Cf. also M. Domaradzki,
O subiektywnosci prawdy w ujeciu Sprena Aabye Kierkegaarda, Poznan 2006.

18 Existentialism researchers even unanimously recognize Kierkegaard as the precursor of 20th
century philosophy of existence. See. e.g. R. Harper, Existentialism. A Theory of Man, Camb-
ridge 1949, p. 44; H.J. Blackham, Six existentialist thinkers, London 1956, p. 1-2; M. Warnock,
Egzystencjalizm, Warszawa 2000, p. 15; . Wahl, Krdtka historia egzystencjalizmu, Wroctaw 2004,
p. 17. See. also P. Rohde, Sgren Kierkegaard. The Father of Existentialism, Copenhagen 1983.

19 For more on this topic, cf. J. Kossak, Egzystencjalizm w filozofii i literaturze, Warszawa 1976,
p. 68; A. Rogalski, Tryptyk mitosny, Warszawa 1977, p. 22-80; P. Rohde, Sgren Kierkegaard,
Wroctaw 2001, p. 52-82. Lev Shestov even says (in accordance with the spirit of Kierkegaard’s
writings), that biographical stories (especially the influence of his father and the unhappy love
to Regina Olsen) pervade in almost all works of Kierkegaard. Cf. L. Szestow, Azeny i Jerozolima,
Krakéw 1993, p. 273; Idem, Kierkegaard i filozofia egzystencjalna, Warszawa 2009, p. 72, 87-90.
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for individual authenticity, probably the most fully identifiable with a trag-
ic sense of the absolute paradox — the paradox of faith. As Antoni Szwed
accurately concludes: “the paradox of the absolute is not a simple logi-
cal contradiction, violating the law of non-contradiction, but is something
that reveals the secret area, beyond the reach of reason. The paradox sets
the boundaries of reason and the need to use negative terms. It is, there-
fore, an act of opening for the divine transcendence. This in turn is sensed
in the experience of amazement with the presence of something, which ra-
tional reflection is not able to comprehend. The absolute amazement leads
to that what 1s divine, what reason is not able to figure out, but rather clos-
es itself to, rejecting amazement and faith emerging with it”.?" As we shall
see below, Kierkegaard’s man, contesting “the order of reason”, will turn to
the non-definable experience of faith, affirming something which, at least
from a human perspective, is absurd and impossible.

Kierkegaard, as we know, distinguishes three stages of human existence
(aesthetic, ethical and religious), which seem to constitute man’s relation-
ship with the world (the possible) and God (the impossible) problematic.
Let us add, citing the philosopher, that the transition between these stages
is radical — it is a “leap” someone has make into a different form of exi-
stence.?' At this point, due to the limited space, I shall briefly characterize
“religious existence”, which — as Kierkegaard notes, shows through a per-
sonal relationship with God as the true vocation of man: “Transition to
the religious stage of life is the inevitable fate of every human being, if
they do not want to turn a blind eye to their actual position in the world.”*
Only here — through the internalization of what is irrational — Sense can
be found in the absolute terms. The price man has to pay, however, for the
unveiling of the “madness of reason” and thus complete abandonment of

20 A. Szwed, op. cit, p. 525. Cf. T. Pluzanski, Paradoks w nowozyinej filozofii chrzescijasiskiej,
Warszawa 1970, p. 85-102; N.H. Soe, Kierkegaard’s Doctrine of the Paradox, |in:] A Kierke-
gaard Critique. An International Selection of Essays Interpreting Kierkegaard, red. H.A. John-
son, N. Thulstrup, Chicago 1967, p. 207-227; H. Diem, Kierkegaard’s Dialectic of Existence,
Edinburgh-London 1959, p. 60; C.S. Evans, Kierkegaard. An Introduction, Cambridge 2009,
p. 139-166.

21 For more on this topic, cf. S.N. Dunning, Kierkegaard’s Dialectic of Inwardness. A Structural
Analysis of the Theory of Stages, Princeton 1985, p. 32-140; K. Toeplitz, Kierkegaard, Warszawa
1980, p. 47-89; M. Gabriel, op. cit., p. 14-59.

22 A. Mi§, Filozofia wspdlczesna. Gldwne nurty, Warszawa 2000, p. 97-98.
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“thinking according to ethics” in favor of the specific experience of faith,
which is oriented towards the inconceivable and infinite as a source of exi-
stential anxiety. In other words, ethics is of a general nature, while religion
of individual, personal and existential. Ethics, based on “clear” criteria,
seems to be “predictable”; referring to the finitude of human being-in-
-the-world, it leaves no room for the paradoxical and aporetic. Religion,
in turn, on the contrary, confronts the individual temporal existence with
the infinite, almighty God, revealing a perspective of eternity. Placing man
in the face of the Most High, for whom “nothing is impossible”, demands
taking the “leap of faith” beyond the obvious and rational. Thus he calls
for challenging and ethical order and approval of the absurd (impossible)
as the Absolute.?

Kierkegaard, which is worth noting, distinguishes two types of religio-
sity — religiousness A and religiousness B. The first of them — he says — is
the most common form of the faith, characteristic of most human beings.
It does not require breaking with the natural order of creation — the hu-
man being, wanting to “justify” their existence, is directed by divine com-
mandments and precepts (responsibilities). Religiousness “A” gives the in-
dividual a sense of certain “existential comfort”, a sense of certainty about
the existence of God, His intimacy and love, while recognizing its own
smallness, mortality and sinfulness. Religiousness “B” on the other hand,
says Kierkegaard, requires a total abandon of reason, any objective, wide-
ly respected truths and values; it is a “leap” out of the mundane (earthly)
world, beyond what the individual knows well and finds predictable; it is
a “leap” beyond all human and limited. For where the human mind en-
counters aporias, where it encounters absurd, faith sees an opportunity
there, because for God “nothing is impossible”.

However, most importantly, religiousness “B” also generates a fear of
emptiness, hidden behind any metaphysical quest. Basically, it is the fear
of “the possibility of impossibility”, which — from a human point of view —
seems to be always the ineffable mystery. That kind of religiousness is
therefore paradoxical, since it makes us realize the gap, the infinite gulf
between God and man, between what is absolute and what is individual in
relation to the Absolute, between the Sense and the infernal desire thereof.
Kierkegaard wants at the same time to say that it is impossible to know or
understand the intentions of the Supreme, Who thinks according to oth-
er categories than human ones. Finally, the object of faith here is what is

23 Cf. J.A. Prokopski, Sgren Kierkegaard. Dialektyka paradoksu wiary, Wroctaw 2002, p. 111-127;
M.]. Ferreira, Faith and the Kierkegaardian leap, |in:] The Cambridge Companion to Kierkegaard,
ed. A. Hannay, G. Marino, Cambridge 1998, p. 207-234.
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essentially distant and totally absurd.? Let us add that religiousness “B”,
according to Kierkegaard, has a specifically Christian provenance. We can
even venture to claim that the author The Sickness Unto Death contesting
all the institutionalized forms of the “Christian world”, was first of all in-
terested in how to be a “true Christian”.?

Faith which Sgren Kierkegaard speaks about is undoubtedly a major
challenge for the human being. This is because it does not bring relief, but
increases the fear and despair.”® The sense which it offers seems to be ab-
surd from the human perspective, and the possibility becomes impossibil-
ity. As “a human being is a synthesis of the infinite and the finite, of the
temporal and the eternal, of freedom and necessity,”* elements of absurd-
ity and paradox appear as inseparable elements of that faith: “This we be-
lieve by virtue of the absurd.”*

For Kierkegaard, the figure of Abraham, analyzed in Fear and Trem-
bling is a specific symbol for the religious man. Abraham, by crossing
the aesthetic and ethical stages became “but Abraham was greater than
all, great by reason of his power whose strength is impotence, great by
reason of his wisdom whose secret is foolishness, great by reason of his
hope whose form is madness, great by reason of the love which is hatred
of oneself.”” That “knight of faith” is, for the Danish philosopher, a per-
son who is not only aware of the dramatic nature of his existential situa-
tion, but also — despite anxiety consuming him — can persevere to the end,
which later will be rewarded. Indeed, Kierkegaard argues that the story of
Abraham includes a “teleological suspension of ethics” (challenging the
moral socio-cultural order) in favor of faith and, as such, places the indi-
vidual at the epiphany of impossibility, in the face of the extra-rational, ab-
solute sense. So here is the paradox: either Abraham, rising with the power
of the absurd above the general is a murderer (son slayer), which deserves

24 Cf. J.A. Prokopski, Egzystencja i tragizm. Dialektyka ludzkiej skoriczonosci, Kety 2007, p. 45-56;
R. Thomte, Kierkegaard’s Philosophy of Religion, New York 1969, p. 56.

25 Cf. p. Kierkegaard, Wprawki do chrzescijaristwa, Kety 2002, p. 38; Idem, Dziennik, p. 386-387.
More about Kierkegaard’s understanding of Christianity (and the essence of being a Christian),
cf. A. Stowikowski, Wiara w egzystencyi. Teoretyczny wymiar chrzescijatiskiego ideatu w pismach
pseudonimowych Sprena Kierkegaarda, Warszawa-Torun 2015.

26 More information on the Kierkegaard’s category of despair, cf. A. Hannay, Kierkegaard and the
variety of despair, [in:] The Cambridge Companion to Kierkegaard, op. cit., p. 329-348; W. Kaftafi-
ski, Rozpacz jako zycie w smierci w mysli Sprena Kierkegaarda, |in:] Wobec smierci, ed. A. Grze-
gorczyk, A. Kaczmarek, Poznan 2012, p. 81-94; P. Lubanska, Pascal i Kierkegaard — filozofowie
rozpaczy 1 wiary, Krakéw 2001, p. 51-79.

27 S. Kierkegaard, Bojaéri i drzenie. Choroba na smierc, Warszawa 1982, p. 146.

28 Ibidem, p. 36.

29 Ibidem, p. 15.
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condemnation; or, by answering the call of God, he is a believer (“knight
of faith”), and then ethics shall be suspended and the rights of reason tran-
scended. As Tadeusz Pluzanski comments: “the life of Abraham is in the
highest degree paradoxical, so that it is not quite thinkable at all. It is about
the value of the absolute, which is measured at the same time the value of
the absurd. For the absurd just a need to be able to realize the superiority
of the individual over generality. Abraham gets Isaac back by virtue of the
absurd. This paradox defies mediation.”*

Kierkegaard’s faith, as we can see, is associated with uncertainty and
risk: “there is no faith without risk. Faith is precisely the contradiction be-
tween the infinite passion of the interior and the objective uncertainty. If
I can objectively recognize God, then I don’t need to believe, but because
I just can’t do this, I have to believe; Desiring to keep the faith, I have to
constantly look to keep an objective uncertainty, to reach the very bottom
of this uncertainty, and despite all this — to believe”.?! The uncertainty of
success — in the words of Pascal — is no lesser than the certainty of what
the individual risks. That existential dilemma is particularly reinforced by
the fact that the subject of faith, as we have said, seems to be radically dis-
tant, incomprehensible, and absurd in relation to man. The God an in-
dividual is looking for and to Whom it aspires, turns out to be a hidden
God (Deus absconditus), silent and inaccessible, which enhances the in-
dividual’s existential uprooting, its ontological loneliness.*? Kierkegaard,
like Pascal once, does not want to settle for affirmation of human finitude,
rather, he wants to show the human being in the face of what from the
perspective of human reason appears to be absurd. The author of Disease
unto death repeatedly emphasizes that faith — being the paradox of human
existence — is the biggest passion of man (“man is the supreme passion of
faith”*), which directly relates to what is absolute and eternal. As Andrzej

30 T. Pluzanski, Czlowiek migdzy ziemig a niebem, Warszawa 1977, p. 118. It is worth noting that
the “absurd” (like “paradox”) is not a synonym for Kierkegaard’s “nonsense”, but is a mystery
that falls outside human reason and therefore something which — as the inexpressible — rema-
ins outside its boundaries. More on Kierkegaard’s understanding of “absurd” and “paradox”,
cf. C. Fabro, Faith and Reason in Kierkegaard’s Dialectic, [in:] A Kierkegaard Critique, op. cit.,
p. 185-186.

31 Ascited in E. Kasperski, Kierkegaard. Antropologia i dyskurs o cztowieku, Pultusk 2003, p. 444.

32 Karl Jaspers, interpreting Kierkegaardian man’s existential human turn to the religious, marks
bluntly that “being the exception entails ... terrible loneliness.” K. Jaspers, Rozum i egzystencja,
[in:] Rozum i egzystencja. Nietzsche a chrzescijaristwo, Warszawa 1991, p. 31-32. About loneliness
of the Kierkegaardian man, cf. T. Kup$, O samotnosci chrzescijanina (Egzystencya religijna w uje-
ciu p. Kierkegaarda), [in:] Zrozumiec samotnosé. Studium interdyscyplinarne, ed. P. Domeracki,
W. Tyburski, Torun 2006, p. 147-162; R. Harper, The Seventh Solitude. Metaphysical Homeless-
ness in Kierkegaard, Dostoevsky, and Nietzsche, Baltimore 1967, p. 19-35.

33 S. Kierkegaard, Bojazii i drzenie. Choroba na smierc, p. 135.
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Stowikowski establishes: “This belief has one reference — God, in relation
to Whom man acquires the right view of his life, finds the truth and self-
fulfillment. This reference, however, requires great sacrifices and austeri-
ties, as it requires from the human being to deny temporality, which is all
the existing content of human life, in favor of eternity. It tells him to ne-
gate himself in order to be able to gain himself, in his real existential turn
towards God”.*

Kierkegaard, therefore, wishes at all costs to situate man, as he writes,
“in absolute relation to the Absolute”, which — from the point of view of ra-
tional truths that constitute ethical standards is undoubtedly absurd. Abra-
ham found himself in this situation. In order to follow the order of God,
he was forced at the same time to violate applicable ethical principles, and
therefore go beyond the temporal and as such, the general. The thinker
of Copenhagen clearly accentuates the fact that only one who implicitly
trusts in God and is not afraid to entrust themselves to Him — even if His
commands seem to be “immoral” — can be regarded as a paragon of Chris-
tianity: “The paradox of faith is therefore the hope that nothingness shall
not triumph. ... faith is absurd, but in the face of it you should not run
away, but come back to it”.%> Only perseverance in the absurd (in faith) can
make the impossible come true. In the case of Abraham it is the recovery
of Isaac.

Faith, according to Kierkegaard, is thus the biggest paradox. It requires
a “leap” beyond reason and that which is specifically human. Therefore,
it requires not just abandoning what is rational, known and widespread,
but also that which — from a human perspective — is seen as ethical and
objective. “What a tremendous paradox faith is”, says the author of Fear
and Trembling, “a paradox which is capable of transforming a murder
into a holy act well-pleasing to God”, since faith is where it begins, where
thinking is over.*

Kierkegaard, by analyzing the biblical parable of Abraham, shows that
between God’s order and human morality, there is a peculiar, insoluble
conflict, that can find justification only in the paradoxical nature of faith

34 A. Stowikowski, Dialektyka samotnosci wedtug Kierkegaarda, [in:] Zrogumiec samotnos¢, op. cit.,
p. 68-69.

35 J.L. Krakowiak, Absurd. Pytanie o sens ludzkiej egzystencji, Warszawa 2010, p. 213. Cf. L. Sze-
stow, Kierkegaard 1 filozofia egzystencjalna, p. 126-137.

36 S. Kierkegaard, Bojazii i drzenie. Choroba na smierc, p. 55.
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(credo quia absurdum). This faith, as we had the opportunity to see, de-
mands the suspension of teleological ethics, which involves giving up, and
even abandoning, the socio-cultural norms of “the order of reason”. This
means that there is a radical divide between the ethical and the religious
stage of human existence that, simply put — there is no way to measure di-
vine orders with “human measures”:

divine orders cannot be processed and evaluated from the perspective of
human morality, just as they cannot be recognized by the human mind.
These orders can therefore seem wicked, and the Author can pass for being
bad, but this is only due to the scarcity of human perspective.*”

Faith, argues the philosopher, is, therefore, to reason, as an individual (sub-
jectivity) is to the general (universality).*® This generality must, however,
be transcended in order to, by becoming oneself; i.e., by reaffirming one’s
independent existence, be found in “the absolute relation to the Absolute”.
The postmodern (radical) hermeneutics, focusing on the issue of God and
religious experience (the experience of the impossible), which is particu-
larly worth emphasizing, refers to Kierkegaard’s diagnoses as well.* On
the one hand, it is represented by the authors who affirmed this expe-
rience (Emmanuel Lévinas, Jean-Luc Marion, John D. Caputo), on the
other, by ones focusing on the hermeneutics of what is possible (Gianni
Vattimo, Richard Kearney). We are primarily interested in the first group
of researchers. Lévinas, for example, criticizes the existing philosophical
tradition of the West due to its “monologousness” and advocates its par-
adigm of “totality”, which requires philosophers to navigate around the
area of what is possible (rational, predictable and calculable). That “totali-
ty” is contrasted with Lévinas’ “infinity”, which directly seems to under-
stand what is impossible (religious). The adoption of the perspective of

37 K. Pomian, Niewczesnos¢ i wspdlczesnosé Kierkegaarda, [in:] Czlowiek posrod rzeczy, Warszawa
1973, p. 113.

38 Cf S. Kierkegaard, Jednostka i ttum, |in:| Filozofia egzystencjalna, ed. L. Kotakowski, K. Po-
mian, Warszawa 1965, p. 51-58.

39 Cf. M. Januszkiewicz, Kim jestem ja, kim jestes ty? Etyka, tozsamosé, rozumienie, Poznan 2012,
p. 188-201. Januszkiewicz, analyzing the religious turn in postmodern hermeneutics, emphasi-
zes that “the post-secular era can reasonably be called the era of the death of the death of God”
(p. 194), which does not mean a “naive” return to the era of the sacred. Marcin Jaranowski pays
attention to relationships between postmodernism and religious thinking. Cf. M. Jaranowski,
Transcendencja jako ocalenie. Spren Kierkegaard a problem teologii postmodernistycznej, Krakow
2007. The philosophical turn to the post-secular era, as noted by John D. Caputo, (the position
is also shared by Januszkiewicz cited above), was made by the nineteenth-century forerunners
of existentialism — Sgren Kierkegaard and Friedrich Nietzsche. Cf. ].D. Caputo, On Religion,
London and New York 2001, p. 49-56.
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the “impossible”, we must add, means questioning “the order of reason”,
which is, for the man of the West, an undisputed source of cognition.*
Marion, like Kierkegaard, argues, however, that God eludes scientific, ob-
jectified discussion, and any human categorizations and conceptualiza-
tions. God, writes the French philosopher, is God precisely because He
extends beyond the intellectual human cognitive abilities, beyond what
the human perspective sees as possible (predictable, probable). God be-
gins where the possible ends for us* and thus, where human reason can-
not reach, where it encounters aporias, contradictions and paradoxes. God
experienced in the religious experience opens the impossibility horizon,
which, for the individual, involves the affirmation of the “loss of land un-
der their feet”. Caputo, in turn, explicitly notes (following Kierkegaard)
that the experience of the impossible is in fact a religious experience, de-
manding the suspension of the rational, ethical and socially valid.*

Let us pause for a moment at the thought Caputo, whose proposal for
radical hermeneutics adopts the goal of restoring “the primary difficulties
of life”.® The author of Radical Hermeneutics, referring to the philosophy
of Kierkegaard, deprives the human existence of the rational, metaphysi-
cal grounding, showing it in the face of the ineffable mystery (the impossi-
ble). He formulates at the same time the question of ethics anew, which —
because of its difference from the traditional Judeo-Christian morality — is
called post-metaphysical. The American philosopher is primarily inter-
ested in religious experience, which — as we have said — makes one able to
overcome the ethical norms constituting “the order of reason”, placing the
human being in the face of the impossible. On the sidelines, let us add that
the religious perspective also opens for the individual due to deconstruc-
tion, which — according to Caputo — refers to the primordial experience of
the impossible.* It allows at the same time — in the post-secular spirit —

40 E. Lévinas, Calos¢ i nieskoniczonosé, Warszawa 1998.

41 ].L. Marion, The Impossible for Man — God, [in] Transcendence and Beyond. A Postmodern Inqui-
7y, ed. J.D. Caputo, M.]. Scanlon, Bloomington and Indianapolis 2007, p. 25.

42 Cf.].D. Caputo, Against Ethics. Contributions to a Poetics of Obligation with Constant Reference
to Deconstruction, Bloomington and Indianapolis 1993, p. 3-5; Idem, On Religion, p. 109-117.

43 ].D. Caputo, Radical Hermeneutics. Repetition, Deconstruction, and the Hermeneutic Project,
Bloomington and Indianapolis 1987, p. 1. For more about the radical hermeneutics of Caputo
cf. £. Czajka, Swigta anarchia. Wprowadzenie do radykalnej hermeneutyki Johna D. Caputo, Po-
znah 2014; N. Lesniewski, Projekt hermeneutyki radykalnej Johna D. Caputo, ,Ruch Filozoficz-
ny”, 2-3/1996, p. 379-388; Idem, O hermeneutyce radykalnej, Poznan 1998, p. 117-163; M. Ja-
nuszkiewicz, W poszukiwaniu sensu. Phronesis i hermeneutyka, p. 231-259. More on the criticism
of the project of radical hermeneutics by Caputo cf. e.g. A. Bielik-Robson, Inna nowoczesnosé.
Pytania o wspdlczesng formute duchowosci, Krakow 2000, p. 340.

44 Cf.].D. Caputo, M.J. Scanlon, Apology for the Impossible. Religion and Postmodernism, |in] God,
the Gift, and Postmodernism, ed. ].D. Caputo, M.J. Scanlon, Bloomington and Indianapolis
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overcoming the rationalist (secular, scientific, atheistic) worldview. Capu-
to, like Kierkegaard, opposes reducing religion to ethics, because religios-
ity — he emphasizes — is not limited to “official religion”, but often also
takes various non-confessional, non-institutional forms. The author of On
Religion speaks about “religion without religion”, concluding that religion
can be “found” both in a historically set religious system (theology), and
outside of it”.* The concept of “religion without religion”, explains the
philosopher, does not mean a lack of ontological experience (absence, in-
sufficiency, scarcity), but an ecstatic “excess” of religious it, which — be-
cause of its diversity — escapes confessional religions. As Lukasz Czajka
rightly comments: “without the deconstructive religion without religion,
there is therefore not a lack of it, but rather an excess which cannot in itself
accommodate denominational religions.”

To demand the impossible, as noted already by Aristotle, is to discover
the weakness, the insufficiency of human reason; it is a desire to go beyond
the obvious and predictable.” Undoubtedly, the biblical Abraham harbored
just such a desire. Endowed with an “impotent force”, “foolish wisdom”
and “insane hope”, he waited for the arrival of the impossible.” So we can
say not without reason that the affirmation of the impossible, as well as
experience thereof; is primarily an existential-religious problem, demand-
ing the abandon of the specific intellectual tradition of the West (Western
philosophical culture) of the rationalist worldview and “scientific” vision
of the world. Speaking the language of Kierkegaard: the “leap” beyond the
earthly logical order, and also beyond what appears from a human per-
spective as ethical and social requires overcoming the aporia encountered
by reason. The Bible itself teaches us about it, as it contains numerous
examples confirming this thesis. Let us not forget the most representa-
tive ones: “For no word from God will ever fail” (Luke 1:37), “With man
this is impossible, but not with God; all things are possible with God”
(Mark 10:27), “The Lord does whatever pleases him, in the heavens and
on the earth, in the seas and all their depths” (PS 135:6), ““What no eye
has seen, what no ear has heard, and what no human mind has conceived’

1999, p. 3-4; J.D. Caputo, The Prayers and Tears of Jacques Derrida. Religion without Religion,
Bloomington and Indianapolis 1997, p. 1-3.

45 Cf. ].D. Caputo, On Religion, p. 3: “some people can be deeply and abidingly religious with or
without theology, with or without the religions. Religion may be found with or without religion.
That is my thesis.”

46 L. Czajka, op. cit., p. 84.

47 Cf. Arystoteles, Etyka nikomachejska, Warszawa 1956, p. 81: “for choice cannot relate to impo-
ssibles, and if anyone said he chose them he would be thought silly”.

48 Cf. ].D. Caputo, On Religion, p. 7-10. Cf. also Idem, Against Ethics, p. 1-19; Idem, The Prayers
and Tears of Jacques Derrida, p. 188-212.
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the things God has prepared for those who love him” (1 Corinthians 2: 9),
“I will destroy the wisdom of the wise; the intelligence of the intelligent
I will frustrate” (1 Corinthians 1:19).

It turns out that the affirmation of the impossible means the affirma-
tion of the “absolute relationship with the Absolute” that those may be
capable of if they be ready for the “teleological suspension of ethics”, and
so — in general — for challenging their existing, temporal existence. In oth-
er words, a religious person, rejecting common standard logic, “ready” for
the coming of “the unexpected”, because the prospect of faith opens up the
completely different horizon of understanding of reality and of themselves
and their place in the world. It allows one to believe that the impossi-
ble (from the point of view of a human being) can, in fact, be possible (to
God). Kierkegaard writes:

for the understanding continued to be in the right in affirming that in the
world of the finite where it holds sway this was and remained an impossi-
bility. This is quite as clear to the knight of faith, so the only thing that can
save him is the absurd, and this he grasps by faith. So he recognizes the
impossibility, and that very instant he believes the absurd; for, if without
recognizing the impossibility with all the passion of his soul and with all
his heart, he should wish to imagine that he has faith, he deceives himself,
and his testimony has no bearing, since he has not even reached the infi-
nite resignation.*

While the human reason, coming to the end of its cognitive ability,
stumbles on the aporias and limitations that situate the human being in
front of the wall of the impossible, religiousness allows us to see a possibil-
ity in this impossibility orienting it towards what is non-conditioned, mys-
terious and unexpected. Coldly calculating — operating inside the area of
the possible — the instrumental reason is here contrasted with the religious
attitude, exceeding any limits and faults: faith is the losing of one’s senses
to find God.” “The impossible”, Kierkegaard would say, is possible only
in the religious experience (experience of faith). The human being, turn-
ing towards God, exceeds its temporality (finite) nature in the direction of
what is transcendent, indefinable, beyond the scientific, objective in hu-
man terms. To put it another way, “the impossible”, to which the being
turns in the act of faith, is inconceivable by the human mind and inex-
pressible in human conceptual categories precisely because it essentially is
“beyond human measure”. The impossible” is therefore impossible from

49  S. Kierkegaard, Bojaéri i drzenie. Choroba na smierc, p. 47.
50 Ibidem, p. 176.
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the human point of view, the being existing within the limits of its fini-
tude; for God “the impossible” is possible sub specie aeternitatis.

In the light of the observations made above, we can state that the im-
portance of Kierkegaard for post-secular thought, including radical her-
meneutics of Caputo, seems to be unquestionable. The author of Fear
and Trembling was one of the first philosophers to venture for an in-depth
reflection on the issue of religious experience (the experience of faith),
which — transcending what is possible (ethical and aesthetic) — orients the
individual toward that which is impossible.
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ABSTRACT

The aim of this article is to analyze the phenomenon of feminist litur-
gies to ask whether they are szrictly religious or, rather, they constitute
an element of post-secular culture understood here as ascribing some
forms of religion/spirituality a positive meaning for the desired politi-
cal and social change. It is based, first of all, on the material gathered
by Catholic/Catholic-raised women activists. The analysis of the or-
ganizing principles of the feminist liturgies has led me to see conver-
gence between their ideological grounds and the functionalist-struc-
tural understanding of the relationships between society, culture and
ritual. Against this background, the instrumental approach to litur-
gical forms becomes clear, as they have become tools to embody and
propagate feminist consciousness. This allowed me to conclude that
the nature of this phenomenon is post-secular.

KEYWORDS: feminism, feminist liturgies, post-secularism,
post-conciliar Catholicism
STRESZCZENIE
Liturgie feministyczne — ruch religijny czy postsekularny?

Celem artykulu jest analiza zjawiska liturgii feministycznych pod ka-
tem pytania, czy majg one charakter ruchu stricze religijnego, czy tez

*  Publication co-financed from the funds for statutory research of the Faculty of Philosophy,

Jesuit University Ignatianum in Krakow.
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stanowig element kultury postsekularnej, rozumianej tu jako przy-
znanie jakim§ formom religii/duchowosci pozytywnego znaczenia dla
pozadanych przemian politycznych i spolecznych. Bazuj¢ tu przede
wszystkim na materiale autorstwa dzialaczek katolickich/wywodza-
cych si¢ z katolicyzmu. Analiza zasad organizujacych liturgie femini-
styczne doprowadzila do zauwazenia zbieznosci ich ideowego podloza
z funkcjonalistyczno-strukturalnym rozumieniem relacji spoleczen-
stwa 1 kultury do rytualu. Na tym tle widoczne staje si¢ instrumentalne
podejscie do form liturgicznych, ktére staja si¢ narzedziami uciele$nia-
nia i propagacji feministycznej $wiadomosci. Pozwala to na sformuto-
wanie wniosku o postsekularnym charakterze omawianego fenomenu.

SLOWA KLUCZOWE: feminizm, liturgie feministyczne,
postsekularyzm, katolicyzm posoborowy

Discussing Rosi Braidotti’s article, Worew czasom. Zwrot postsekularny
w feminizmie' contained in the anthology entitled Drzewo Poznania. Post-
sekularyzm w przektadach i komentarzach, the book’s reviewer Katarzyna
Szkaradnik used the following bottom-line: “For me, however, this mind-
set contains too little of the sacred and too much of a ‘let’s change the
world’ attitude; faith here is identified with a hope for new social norms
and values.”? This, actually, is a connotation of Braidotti’s considerations.
She starts with acknowledging the Enlightenment and rationalist roots
of feminism, trying to show that the negative oppositional consciousness
dominant in this tradition is, at least in part, overcome by a more affirma-
tive “neovitalist” approach present in contemporary feminism, implying
some kind of spirituality. The key, however, is not the latter, but “a politi-
cal subjectivity”, for which “the residual forms of spirituality”, contrary to
the wide-spread secular schemes, turn out to be useful.’

In this essay, I would like to reflect on the phenomenon which at first
glance seems to belong to an entirely different category than both secu-
lar feminism and the post-secular one (as understood by Braidotti). I in-
tend to focus on the “feminist liturgy” movement, a specific aspect of the

1 R.Braidotti, Worew czasom. Zwrot postsekularny w feminizmie, in: Drzewo Poznania. Postsekula-
rysm w przektadach i komentarzach, red. P. Bogalicki, A. Mitek-Dziemba, Wydawnictwo FA-art.,
Katowice 2012, ss. 284-314.

2 K. Szkaradnik, Drzewo Poznania. Postsekularyzm w przektadach i komentarzach, red. Piotr Bo-
galicki i Alina Mitek-Dziemba, Wydawnictwo FA-art., Katowice 2012, s. 384. Po owocach ich
poznacie? Obiecujgce widma postsekularyzmu, ,Ex Nihilo” 2/8 (2012), s. 144.

3 Cf R. Braidotti, op. cit., s. 306 nn.
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women’s movement created in the 1960’s within the religious feminist cir-
cles. I will focus primarily on its Catholic form, and more specifically on
the theoretical dimension, as it appears in the texts of Catholic activists, or
ones with a Catholic background.* I will be interested in the first place in
answering the question whether, in fact, the phenomenon is qualitatively
different from post-secular feminism or whether it fits into the overall logic
of the latter, i.e. the pursuit of political, cultural and social change through
activities taking place within the secondary (instrumental) forms of spir-
ituality. Catholic provenance and reference to liturgy, and thus act(s) of re-
ligious worship, would lead us to an expectation — to put a shortcut — of
a primacy of religion over politics. Is this the case’?

The history of the feminist liturgy in the area of Catholic culture is as-
sociated, on the one hand, with the growth of the women’s movement,
especially after World War II, and on the other with the (obviously re-
lated) radical transformations of society in relation to the civil rights and
social justice movements, on top of counter-culture phenomena, and fi-
nally, with the processes of change within the Church and her relation-
ship with the broader “modernity”, which were taking place after Vati-
can I1.° In the third case there were, as we know, also far-reaching changes

4 As Sr. Mary Collins, O.S.B., writes, the very phenomenon has a much wider range and includes
both Christian and Jewish feminists, as well as African-American, Native American, or neo-Pa-
gan ones, and even those that do not admit to any relationships with a spiritual tradition. In this
context, she suggests a certain problematic nature of the use of the term “liturgy” to refer to the
entire phenomenon. In her opinion, it would be more relevant to speak of “ritualization”. Cf.
eadem, Principles of Feminist Liturgy, in: Women at Worship. Interpretations of North American
Diversity, ed. M. Procter-Smith, and J.R. Walton, John Knox Press, Westminster 1993, p. 19-20.
Ultimately, Catholic authors most often use the term “liturgy”, in the sense of “the process and/

i

or the result of ‘ritualization’, deliberately distancing themselves from its classical meaning —
in the anthropological terms consistent with the traditional Catholic approach to liturgy — i.c.
as a ritual, a canonical structure “not entirely encoded by the performers” (cf. R.A. Rappaport,
Ritual and Religion in the Making of Humanity, Cambridge University Press, Cambridge 1999,
p- 24). This partly reflects postmodern critique of the ritual theory (cf. for example, C. Bell, Ri-
tual Theory, Ritual Practice, Oxford University Press, New York 2009, passim), although the
author seeks grounds for it primarily in the feminist criticism of the official liturgy. Collins (op.
cit.,, p. 19) writes that feminist liturgies are intended to achieve a “ritual subversion and trans-
formation of precisely those spiritual and social relational schemes of traditional liturgies that
are believed to constitute a good order.”

5 For historical background, cf. J.R. Walton, Feminist Liturgy. A Matter of Justice, The Liturgical
Press, Collegeville 2000, p. 14-30. Walton sees the origins of the feminist liturgy movement in
the United States in the transformation of the socio-professional position of women associated
with the needs of war, on top of the revolution in the social awareness which occurred within
the protest movements of the sixties and the impact of second wave feminism in its American
form, i.e., initially associated with the current liberalism (Betty Friedan and her The Feminine
Mystigue), then contrasted by the critique pointing to its limitations (in terms of lack of interest

or reservation to the issue of class, economic, racial and sexual inequalities).
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in the Catholic system of rituals, which in the years 1964-1970 underwent
deep transformations at the level of the official discourse motivated large-
ly by pastoral criteria (the imperative to adapt to “the needs of our times”
or the mentality of “the modern man”) and ecumenical ones. An imma-
nent dimension of the post-conciliar period in Western Europe and the US
were trends (emerging in particular at the level of social strata with higher
economic and cultural capital®) to treat the Council and the subsequent
changes in the liturgy associated with it as a prerequisite to expect the im-
pending radical opening of the Church to the values, ethics and culture of
the liberal democratic world. It was expected that the Church rite, too, will
be redesigned according to them, so as to reflect the democratic relations
and strive for the achievement of social justice and/or for the elimination
of exclusion.”

In many places, the faithful actively tried to anticipate the expected
changes, organizing group worship in private homes or other locations,
with experimental liturgies modeled and conceived according to the belief
of the given congregation concerning the proper worship.®* However, be-
cause these hopes have not been realized as part of an official reform, and
the Vatican and the Church hierarchy responded negatively to this grass-
roots revolution, there was an escalation of separatist tendencies from the
institution of the Church and far-reaching attempts to create alternative

6  As Kathleen Kautzer notes (cf. The Underground Church. Nonviolent Resistance to the Vati-
can Empire, Haymarket Books, Chicago 2012, p. 1) the “reform movement” mainly included
“highly educated, middle-class Catholics”.

7 Cf. M. Marczewski, Wspdinota kultu a akomodacja liturgii, ,Collectanea Theologica” vol. 44,
no. 1 (1974), p. 96 (the text contains postulates of those dissatisfied with the official shape of the
reforms): “So according to some contemporary authors, the liturgy should become desacralized
and lost its solemnity, as it must speak the language of today, it needs to give up its unilateral
referral to the worship of God and must teach fraternity instead. It should be characterized by
pluralism and flexibility, which means it should be diverse, according to the participants’ pre-
ferences. This calls for regulating the liturgy by the situation rather than regulating it centrally.
The implication of this is generally the avoidance of rigid texts and rites in favor of creativity
and spontaneity”. As regards association of the liturgy with social justice, it is worth noting that
it was already vividly present in the early Liturgical Movement, and especially in its American
variant. Cf. K.F. Pecklers, The Unread Vision. The Liturgical Movement in the United States of
America: 1926-1955, Liturgical Press, Collegeville 1998, p. 81-149. This allows us to take a look
at the emphasis placed on it in the context of unorthodox communities of “the underground
Church” as a specific radicalized interpretation of this motif.

8 K. Kautzer (op. cit., p. 202) describing the basic assumptions of the ideological founders of
communities sprung up on the basis of this movement highlights their emphasis on “infor-
mal structures and ... experimental and individualistic approaches to religion by introducing
a smorgasbord of liberal theologies and forms of spiritual practice that sometimes include sour-
ces from non-Catholic denominations and non-Christian religious traditions.”
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forms of Catholicism,’ using more or less isolated, self-designed liturgies
tailored to the congregations’ own ideas and opinions. '

It seems that this very moment/process of depriving expectations about
the implementation of a specific vision of the Catholic religion’s relation-
ship to “modernity” in the sense of liberal democratic Western culture,
its crisis and the breakdown of its great narratives followed by the emer-
gence of new limits of social sensitivity was one of the key impulses for the
movement of feminist liturgies (or, as some authors call it, the “Feminist/
Women'’s Liturgical Movement”),'" at least in its Catholic version.'? Even
if Catholic feminism did not constitute an integral part of the “under-
ground Church”®| it stemmed from the same source, i.e., the far-reaching

9 Cf K. Kautzer, ibid, p. 1: “Since the 1970s, liberal American Catholics have sustained and
the Reform Movement to counteract the conservative drift of the Vatican and to preserve and
expand on the vision and reforms of Vatican II. The Reform Movement ... is intent on creating
an alternative model of church that exemplifies Vatican II's open, receptive attitude toward the
modern world”.

10 Cf. J. Hitchcock (Recovery of the Sacred. Reforming the Reformed Liturgy, Ignatius Press, San
Francisco 1995, p. 35-36): “The ‘experimental liturgies’ which first began to attract attention at
the Liturgical Week of 1966 now become bolder and far more common; soon no city of any size
and scarcely any Catholic college were without experimental groups. An ironically well-pub-
licized ‘underground church’ began to surface, and numerous Church members, dissatisfied
with the irrelevance of regular Sunday worship, left the parishes to join these new groups.”

11 Cf. the manifest on the WATER (Women Alliance for Theology, Ethics, and Ritual) website:
http://www.waterwomensalliance.org/liturgy-ritual-and-ceremony-planning/ (access: 15-03-
2018); C. Damm, T. Gur-Klein, K. Karkalla-Zorba, et al., A Dialogue on Women, Ritual, and
Liturgy, “Journal of the European Society of Women in Theological Research” vol. 9 (2001),
p. 16.

12 The term “Feminist Liturgical Movement” is a clear reference to the Liturgical Movement(s),
dating back to the nineteenth century, combining the efforts of different people and communi-
ties in the Catholic Church and Protestant denominations for the revitalization and renewal of
liturgical life of these communities. In the case of the feminist movement it is not easy to clearly
identify its variety with Catholicism outside the biographies and/or declared affiliation of those
involved. This is due to an intentional understatement of one’s own confessional identity, an
immanent “ecumenical nature” of the movement, etc. (Cf. J.R. Walton, op.cit., s. 29). It seems
that the primary reason is the belief in the universal (meaning: non-confessional) nature of the
oppression of women.

13 Certainly the “underground Church” was a space for an unprecedented admission of women
for the preparation and celebration of the liturgy in the Catholic Church. As noted by Mary
Henold, practically the only thing that women did not do was the Eucharistic consecration —
cf. eadem, Breaking the Boundaries of Renewal: The American Catholic Underground, 1966-1970,
“U.S. Catholic Historian” vol. 19, no. 3 (2001), p. 111. However, the feminist liturgy theorists
(or at least some of them) are not willing to recognize the liturgical aspirations of the “under-
ground Church” as truly compatible with the objectives of their own movement. According to
Marjorie Procter-Smith, the essential difference was that the former sought renewal in referen-
ce of the liturgical practices to the past (the liturgy of the early Church), while those with a high
feminist awareness approached any past practices suspiciously as related to the patriarchy. Cf.
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expectations for deep changes in the operation of the Church, the status of
the laity (including women) and their influence on the Church as such on
different levels: administrative, liturgical, and even the doctrinal one. In
Catholic “proto-feminist” circles such as The Grail'* or the groups of the
“new religious”,"® they went hand in hand with the changes of awareness
inspired by the wider feminist hermeneutics of suspicion in the direction
of the overall criticism of the current Catholic culture, including liturgy.
Among the practical expectations, a prominent place was occupied by the
question of the ordination of women, which has not lived to see the out-
come desired by the feminists, and in 1976, by the Inzer insigniores decla-
ration of the Sacred Congregation for the Doctrine of the Faith, it was re-
solved in a manner contrary to their hopes.”” The disenchantment at this
level was certainly one of the most important impulses'® actuating a pro-
found weakening (or complete abandonment) of Catholic feminists’ re-
lationship with the Church and the “official” liturgy, followed by finding
forms which would be adequate, in their opinion, for the new “feminist

eadem, In Her Own Rite: Constructing Feminist Liturgical Tradition, Abingdon, Nashville 1990,
p- 19. Anyway, on the historical level, Henold is probably right, claiming that it was the “under-
ground Church” that paved the way for the feminist liturgical movement through the crea-
tion of “small community liturgies for worship, renewal, movement development, and protest”
and paying attention to the knowledge and close relationships between the important figures
of this movement. Cf. M.J. Henold, Catholic and Feminist. The Surprising History of the Ame-
rican Catholic Feminist Movement, The University of North Carolina Press, Chapel Hill 2008,
p. 142. In fact, the groups organizing feminist liturgies, such as “WomenEucharist Commu-
nities” (cf. Kautzer K., op. cit., pp. 216-219) can be treated as “underground” even today, in-
dicating their close, if not genetic, then ideological and practical relationship with the “under-
ground Church” from the 1960s-70s.

14 The Grail is a women’s organization founded in 1921 by the Dutch Jesuit, Jacques van Ginne-
ken. The members were assumed to be lay celibates, fully devoting themselves to the building
of the Kingdom of God, unlimited by the rules of religious life and having a high degree of au-
tonomy in relation to spiritual authority. The organization reached the US in 1940. Beginning
in the late sixties, it became one of the nurseries of the Catholic feminism, organizing courses,
“awareness-raising” meetings, etc. See. J. Kalven. Women Breaking Boundaries: The Grail and
Feminist, “Journal of Feminist Studies in Religion” vol. 5, no. 1 (1989), p. 119-142.

15 Cf. M.]. Henold, Catholic and Feminist..., p. 142.

16 Cf. ibid., p. 143. An autobiographical description of awakening of the “feminist consciousness”
under the influence of the “experience in consciousness-raising groups together with immer-
sing ... in the burgeoning feminist literature” and the transition to the position of the “feminist
critique of society and church” is cited by Kalven J., op. cit., pp. 128-130.

17 The issue contained in Inter insigniores was confirmed and strengthened by John Paul I in the
Ordinatio sacerdotalis Apostolic Letter of 1994.

18 Cf. J.R. Walton, op.cit., p. 28.
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awareness.” " As one theorist says: “Classical liturgical forms and contem-
porary feminist consciousness are discordant realities.”?

What is the relevance? It seems that on the basic meta-level this in-
volves a relationship of reflection. An appropriate feminist form of the li-
turgical ritual consists in giving an expression of the feminist conscious-
ness, or some aspect of it. As Janet Walton presents is, the “awareness”
grounds for the feminist liturgy were provided by a growing feeling that
the celebration of traditional/official liturgies in their entirety is “false”,
because they are products of patriarchal culture, “where males, particular-
ly privileged white males, are accorded power and authority while every-
one else, including all females, are without status or identity.”?' Thus, the
purpose of organizing alternative liturgies is permanently an experimental
search for such forms of collective ritualizing that would constitute “con-
texts that promote truth-telling”,? where the term “truth” is understood at
a general level as the whole area of “femininity”, which had been exclud-
ed from the official liturgy,” and at the specific level as the awareness and
life experience of each participant of a congregation. The idea was to al-
low the participant consider that the ritualized content flows from her own
life and strengthens it back.?* Key concepts are “relationships” and “sto-
ries”. The “untruthfulness” of the traditional liturgy would have to come
from the fact that it imposes a scheme of the relationship between the hu-
man individual and God, between people, and between humans and oth-
er creatures, which is mediated in the field of male values and reflects the
relationships of male domination.” Recovery of the “authentic” worship,

—

9 Relatively often, this has involved the rejection of the Catholic tradition, according to which
only men may be ordained as priests and attempts to circumvent it by “underground” practice.

20 M. Collins, op. cit., p. 19.

21 J.R. Walton, op. cit., p. 12.

22 Ibid.

23 “Femininity” is the principal point of reference, although it is also stressed that the consequ-
ence of the struggle for inclusive liturgy is to focus on other levels of exclusion, i.e. due to class,
race, disability, sexual orientation and age — cf. ibid., p. 32.

24 Walton (ibid., p. 12, fn. 3) uses the concept of “organic character” in this context, borrowed from
the feminist theologian Delores Williams. Feminist liturgies must be “organic” as they “grow-
-out of persons’ lives”. In practice, this also means that part of the feminist liturgies is organized
ad hoc for the purposes connected with real people and has e.g. therapeutic goals. One example
cited 77 extenso by Walton is “A Ritual of Healing from Childhood Sexual Abuse”, ibid., p. 61
and on. WATER’s website allows one to purchase scenarios of liturgy “for Women with Can-
cer” liturgy and others, see http://www.waterwomensalliance.org/liturgy-ritual-and-ceremony-
-planning/ (access: 24.05.2018). From this perspective, the feminist liturgies seem to act as the-
rapeutic psychodramas.

25 'This coincides closely with the question of the impact the feminist liturgy movement has had
on cultural feminism described by M. Henold. See. eadem, Catholic and Feminist ..., p. 143 n. As
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therefore, requires ritualization of the “relationships that emancipate and
empower women”,* exploration and celebration of stories, e.g. about fe-
male biblical characters, about women in one way or another important
for the feminist movement, or simply for the female participants,” which
is intended to lead the latter to “think deeply and afresh about [their] own
stories of faith”.%

The theoreticians of feminist liturgy provide some general principles
the latter are governed by. According to Collins, the first is the aforemen-
tioned ritualization of the “relationships that emancipate and empow-
er women”, the second applies to anti-hierachicality of the liturgy as the
“production of the community of worshipers, not of special experts or au-
thorities”, in accordance with the third one, feminist liturgies “critique pa-
triarchal liturgies”, while the fourth one says that they produce “a distinc-
tive repertoire of ritual symbols and strategies”, and finally, the fifth one
refers to the provisional program and practice of the experimental nature
of the feminist ritualization, which generates events rather than texts.?”
Analogous rules or ones forming a logical development of the above are

it is characterized by R.P. Tong (Mys! feministyczna. Wprowadzenie, transl. J. Mikos, B. Umin-
ska, PWN, Warszawa 2002, p. 67): “Very far from the belief that a liberated woman must ma-
nifest both female and male the characteristics and behaviors ... radical-cultural feminists ex-
pressed the view that it is better to be a person of the female sex — and feminine — than a male
person — and masculine. Therefore, women should not try to be like men. On the contrary,
they should be more like women, highlighting these virtues and values that culture associa-
tes with women (dependency, socialization, relationships, sharing, emotions, body, confidence,
lack of hierarchy, nature, immanence, process, joy, peace and life) and would rather not empha-
size the virtues and values culturally associated with men (independence, autonomy, intellect,
will, forethought, hierarchy, domination, culture, transcendence, asceticism, war and death).”
In translation to the feminist liturgy logic, it will mean an effort in the direction of ritualized
“feminine” features as neglected, discriminated against, victimized etc. in the traditional, pa-
triarchal liturgies.
26 M. Collins, op. cit., p. 9.

27 See. e.g. the description of the Advent liturgy by J.R. Walton, op. cit., p. 51. The same element
emerges e.g. in the feminist version of Santeria, where “our grandmothers, mothers, loved ones,
friends, and others who are no longer present but are with us providing protection and energy”
are mentioned http://www.waterwomensalliance.org/july-2017-waterritual-feminist-santeria/
(accessed: 24.03.2018) and described as playing a large part in mujerista liturgies (a term coined
by Ada Maria Isasi-Diaz to describe a framework of the liberation movement of Hispanic/La-
tino women), cf. AM. Isasi-Diaz, On the Birthing Stool: Mujerista Liturgy, in: Women at Wor-
ship..., p. 195-196.

28 J.R. Walton, op. cit., p. 45.

29 M. Collins, op. cit., p. 11. The last point it is considered relative, i.e. one that may be not so
much a rule as a characteristic of the contemporary stage of development of the feminist liturgy.
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formulated by Walton and Dierks.*’ All of them can be considered as de-
termining dimensions, specific objectives and strategies of the ritual that
embody the feminist consciousness.

Of particular interest in this context are the second and fourth rules,
concerning, respectively, social or community dimension of the feminist
liturgy in terms of power/authority (which has the obvious, wider political
effect) and the whole sphere of semiotic and performative feminist litur-
gy, and so — in short — the problem of the relationship between form and
content.

Assuming certain fundamental inequalities contained and petrified in
the official liturgy, as ruled by a “masculine” tendency to establish a rigid
hierarchy, feminist ritualists very strongly emphasize the rejection of hi-
erarchy in all areas. Therefore, it is not concerned only with the “disso-
lution” of the difference between lay people and ordained ones, and the
distribution of liturgical power of the entire congregation.’' The process
of adopting the concept of the subject described by Janet Kalven, asso-
ciated with the rejection of gender essentialism and its social implications,
on top of the immanentization of authority and recognition of one’s own
consciousness as a manifestation of the Spirit, seems more basic here.
The stress on the necessity to celebrate the diversity of individual expe-
rience as providing knowledge of God within the feminist liturgy without
which some aspects of God remain invisible (as it is seen to be a feature of
the official liturgy), seems to be build upon this concept.** Undoubtedly,
it also lies at the base of erasing all references to the divine transcendence

30 Cf. J.R. Walton, op. cit., p. 31: “We come together to name what is ‘true’ for us; we invite one
another to listen, speak, and act; we know God as constant surprise, more than we’ve been tau-
ght, more than we can imagine; we use a variety of forms and resources, traditional and emer-
ging; we anticipate new awareness and change; we resist whatever demeans or hurts; we acco-
unt to cach other for what we do; we struggle with differences; we play as we play; we expect
to embody justice of ourselves, our world, and God”; S.D. Dierks, Women Eucharist, Woven
Word Press, Boulder 1997, p. 16 (summary in: K. Kautzer, op. cit., p. 217): the given liturgy
should reflect the following rules: “Community without hierarchy (sitting in a circle). Commu-
nity without sexism (imaging God as female). Community without rigidity (reflecting mem-
bers’ journeys and insights). Community without slavery to fixed space (dances and gestures in
ritual). Community without judgment (offering gifts without fear of rejection)”.

31 Cf.J.R. Walton, op. cit., p. 46.

32 Cf.]. Kalven, op. cit., p. 128 (after quoting the fragment of Y. Pellé-Douél’s work, Ezre femme
as inspiration): “No more talk of woman’s nature, destiny or God-given vocation. No more se-
arching outside of oneself for a task in life or attempting to conform to some external standard,
predetermined destiny or idealized role. The source of authority shifted from external to inter-
nal. I began to examine my own perceptions, feelings, and experiences, and to believe that Spirit
could speak from within my own consciousness.”

33 Cf. J.R. Walton, op. cit,, p. 33.
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of gestures or space arrangement: “Horizontal gestures prevail in femi-
nist liturgies; they suggest equality and interdependence; they affirm God
known among us.”** God is present in the community, since the commu-
nity is comprised of theophoric subjects.

The separateness of the “repertoire of symbols and strategy” is a corre-
late of the rejection of the existing structures of the traditional liturgy be-
cause of its “patriarchal” nature. In other words, it is the conscious crea-
tivity in the design and preparation of the ritualization (it emphasizes the
need for a planning process with subsequent evaluation).®® There is not
a fully-fledged system of forms in the sense of external rules. Everything,
from the structure to the detail of interior design depends on choice, im-
agination and short-term goals of the organizer(s). In this sense, the whole
spectrum of signs, gestures, symbols, spatial relationships, etc., which may
become a material of a particular liturgy, is purely instrumental. These
tools have been selected in the planning of the event from the repertoire
of the “marketplace of signs” (analogous to the “marketplace of ideas”) as
appropriate and convenient to use due to their “spiritual strength”. Chara-
cteristically, the confessional affiliation does not require one to settle for
a choice of signs and reinterpretations of signs from the professed religious
tradition.*® Of course there is a difference in trends depending on the de-
gree of involvement in this affiliation. Sometimes the effort of subversion
and reinterpretation is more focused on the content of the participants’
own tradition, reaching back even to create some level of theodicy® (which
can be seen as signum of the feeling of being in a relationship with it).
As Collins notes, the eclecticism of semiotic tools grows when mem-
bers of a given group do not come from the same religion/denomination.

34 Ibid, p. 37. It also means the rejection of cultural gestures expressing honor and respect because
they can reflect the relationship of subordination associated with male dominance, or — e.g. in
the case of the adoption of communion kneeling — recall situations of sexual violence. Cf. ibid,
p. 38.

35 Cf.ibid., p. 83-87.

36 For example, Kalven (op. cit., p. 134) evokes the memory of the first meeting of a few dozens
of members of The Grail, preceding the General Assembly in 1984, where within the feminist
summary of the organization’s development it was noted that they had begun to include ele-
ments from other, non-Christian traditions, to the worship, for example, in the celebrations of
the Holy Week native American and Wiccan motives were present. Four years earlier, a group
of Catholic feminists organized a liturgical memoir, “Our Foremothers — The Witches”. Cf.
M.J. Henold, Catholic and Feminist..., p. 145.

37 M. Collins, op. cit., p. 16: “So both Jewish and Christian feminist ritualizers regularly explore
strategic ways to redeem identity of the living God whom they continue to trust as the source
of their empowerment and the world’s salvation.” In other words, the construction of such an
image of God that would not conflict with sensibilities sharpened by the awakening of feminist

consciousness.
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However, she concludes that due to the fact that “cultural and religious
pluralism is a widespread phenomenon, especially in urban areas, femi-
nist ritual explorations of saving relations often affirm and use whatever
forms are congruent with feminist consciousness, wherever these might
have originated.”

There is a puzzling convergence of between the logic disclosed by the
discussed rules of the feminist liturgy and a certain dimension of the gene-
ral principles adopted in the official Catholic liturgical reform, noticed
by authors such as Victor Turner and Kieran Flanagan. It concerns the
evident, in the authors’ view, impact of the conciliar documents regard-
ing ways of understanding the liturgy (with the consequences at the level
of the major practices) which the dominant paradigm of structural func-
tionalism has had on the social sciences in the nineteen sixties. The latter
“holds that ritual structure reflects social structure — hence should change
in reponse to social structural changes and that ‘social function’ of ritual is
to reanimate the ‘sentiments’ on which a given formation depends for its
successful running.”* There is no doubt that many actions of the radi-
cal liturgical reformers (such as those operating in the context of the “un-
derground Church”) seeking liturgical forms “relevant” from the point of
view of the way of life and values of the American middle class had just
that paradigm for their theoretical background. It seems that on a some-
what different level and in conjunction with other characteristics thereof,
it is also the “subsoil” of feminist liturgy. The difference is that feminists
criticize not so much the incompatibility of the traditional liturgy and the
contemporary culture followed by the changed social structure, as the “pa-
triarchy” of the structure of the Church and the official forms of worship
that are, using Collins’ wording, non-congruent with the feminist con-
sciousness, along with its political dimensions. The functionalist concept
acts in this case both as an instrument to describe the traditional patriar-
chal relations reflected by worship, and as the basis for constructing litur-
gical events which are intended to reflect their abolition or the process/
action towards their elimination (e.g. by constituting a kind of political
protest).

Feminist liturgies seem to generate a kind of ritualized faiz accompli,
a performative setting of the desired social reality. They use various tools
from the realm of “spirituality” chosen to reflect the experiences, beliefs,

38 M. Collins, op. cit., p. 17.

39 VW, Turner, Passages, Margins, and Poverty: Religious Symbols of Communitas, “Worship” vol. 46,
no. 7 (1972), p. 392; cf. idem, Ritual, Tribal and Catholic, “Worship” vol. 50, no. 6 (1976), p. 504-
526; K. Flanagan, Sociology and Liturgy. Re-Presentations of the Holy, Springer, New York 1991,
p. 10-12, 36-39.
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tastes, desires, etc. of the participants, their “equality” relations with each
other and with God, and also to exert a beneficial, strengthening effect on
their feminist identity. The main sphere of the sacred is identified with
the “new” knowledge and “new” socio-political relationships. If we rec-
ognize “the compatibility of political subjectivity and actions that do not
easily enter into the area of the secular feminist tradition”* as the core
of the feminist post-secularism and, therefore, some forms of spirituality,
the feminist liturgy movement should be regarded as a model example of
a post-secular phenomenon.
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STRESZCZENIE

Cala tradycyjna teoria zarzadzania opiera si¢ na zalozeniu monokul-
turowosci, czyli jednolitosci kulturowej organizacji podlegajacej za-
rzadzaniu. Dopiero wspdlczesnie zwrécono uwage na réznorodnosé
kultur wyst¢pujacych w ramach funkcjonujacych przedsicbiorstw. Ta,
wielokulturowo$¢ organizacji wynika bezposrednio z wielkosci rél
spotecznych pelnionych przez ich czlonkéw. Czlowiek pracy nalezy
nie tylko do spolecznosci narodowych i lokalnych, ale takze do grup:
rodzinnych, kolezefskich, zawodowych, branzowych, do organizacji
politycznych itp. Kazda, z tych grup charakteryzuje si¢ jakas wlasng
kultura 1 z mniejszym lub wigkszym powodzeniem podejmuje préby
socjalizacji swoich czlonkéw, czyli wpojenia cztowiekowi pracy pew-
nych: wzorcéw, zasad, norm i1 wartosci danej kultury za pomoca sank-
¢ji, czyli Srodowiskowych nagréd i kar. Mapa réznorodnosci kultury
jakiejkolwiek organizacji moze by¢ bardzo skomplikowana, obejmu-
jac wszystkie wymienione typy grup, charakteryzujacych si¢ pewna
specyfika kulturowa. Stwarza to, bardzo powazne problemy w sferze
komunikacji 1 wspéldzialania mi¢dzy uczestnikami organizacji oraz
w sferze spéjnosci 1 jednolitosci dzialania. Do, rozwigzywania tych
probleméw sluza kultury organizacyjne, bedace swego rodzaju plasz-
czyzng mediacji 1 uzgodnien miedzy poszczegblnymi kulturami ist-
niejacymi i aktywnymi w przedsi¢biorstwie.

Wspélczesnie, kazde zarzadzanie jest zarzadzaniem mig¢dzykul-
turowym, poniewaz dokonuje si¢ w wielokulturowym Srodowisku
i wymaga mediacji mi¢dzy réznymi kulturami. Powodzenie media-
¢ji migdzy kulturami zalezy od sity kultury organizacyjnej i jej funk-
cjonalnosci ze wzgledu na dwa cele, adaptacje do otoczenia i integra-
cj¢ wewnetrzng. Kultura organizacyjna jest przede wszystkim tworem
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naturalnym a nie sztucznym i w zwigzku z tym mozna ja traktowaé
jedynie jako spoleczng przestrzen mediacji mi¢dzykulturowe;j, reali-
zowanej w trybie: przetargu, negocjacji, wplywu, zmiany, przekony-
wania, uwzgledniania, nieckiedy wymiany.

Strategie zarzadzania r6znorodnoscig kulturowa w przedsiebior-
stwie opierajg si¢ w réznej mierze na dwoch sprzecznych ze sobg za-
tozeniach filozoficznych dotyczacych stosunku do wielokulturowosci.
Poszczekaniu jej jako szansy, albo jako zagrozenia. gdyz wielokulturo-
wos¢ jest zrodlem zaréwno szans jak i zagrozen dla przedsigbiorstwa.

Organizacje musza posiada¢ dominujaca kulture nie moga skladac
si¢ tylko z licznych subkultur gdyz zmalalaby warto$¢ kultury orga-
nizacji jako niezaleznej zmiennej. Zabrakloby jednolitej interpretacji
tego, co stanowi zachowania wlaSciwe a co niewlasciwe przedsiebior-
stwa. Te, aspekty kultury organizacji powoduja, ze staje si¢ ona tak po-
teznym instrumentem kierowania zachowania mi i ksztaltowania ich
w czlowieku pracy.

SEOWA KLUCZOWE: Kultura, Organizacja, Zarzadzanie,
Wielokulturowos§é, Uwarunkowania,
Praca

ABSTRACT

Influence of the organizational culture on the work management
of the man

All the traditional management theory based on the idea monocul-
ture, which is the unity of the cultural organization, managed. Until
today, drew attention to the variety of cultures that occur within the
framework of the existing enterprises. This, the multicultural organ-
ization stems directly from the size of the social roles carried out by
their members. Man must be not only to national and local communi-
ty, but also to groups: family, conferences, professional, industry, to po-
litical organizations, etc. Each of these groups is characterized by some
kind of its own culture and with more or less successful attempts to so-
cialization of its members, that is, instill a man some work: patterns,
principles, norms and values of the culture of using sanctions, that is,
environmental awards and penalties. Map of cultural diversity any or-
ganization can be very complex, covering all of these types of groups
with a certain cultural characteristics. This creates very serious prob-
lems in the sphere of communication and interaction between the par-
ticipants and organizations in the field of cohesion and the unity of ac-
tion. To troubleshoot these problems are organizational culture, which
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is a kind of plane and the arrangements between the different cultures
existing and active in the enterprise. Today, each management is inter-
cultural management, because it is made in a multicultural environ-
ment and requires mediation between different cultures. The success
of mediation between cultures depends on the strength of the organi-
zational culture and its functionality because of the two goals, adapt
to the environment and internal integration. Organizational culture is
primarily a creation of natural and not artificial, and therefore it can be
treated only as a social space of intercultural mediation, carried out in
mode: tender, negotiations, influence change, persuasion, take, some-
times exchange. Cultural diversity management strategies in the enter-
prise is based in varying degrees on two conflicting philosophical as-
sumptions about the relation to multiculturalism. For observing her as
an opportunity or as a threat. Since multiculturalism is a source of both
opportunities and risks for the company.

Organizations must have a dominant culture may not consist only
of the many subcultures as she would decrease the value of the culture
of the Organization as an independent variable. There would be no
common understanding of what constitutes appropriate behavior and
inappropriate undertaking. Those aspects of the culture of the Organi-
zation are such that it becomes so powerful an instrument drive beha-

vior and shaping them into a man.

KEYWORDS:  Culture, Organization, Management,
Multiculturalism, Conditioning, Work

Kultura nie jest bytem odizolowanym od wplywéw zewnetrznych, takich
jak uwarunkowania geograficzne i klimatyczne, polityka czy kaprysy hi-
storii. Na krétkg mete zabiegi instytucjonalne czesto inspirowane ré6znymi
wzgledami, sg w stanie oddzialywaé na kulture. Warto$ci kulturowe ule-
gaja ciaglym, choé na ogdl powolnym, zmianom a zmiana kulturowa jest
elementem strategii rozwoju politycznego 1 gospodarczego.

Kultura uj¢ta przedmiotowo jest, zespolem dziet wytworzonych przez
czlowieka, wyrazajgcych jego mysl i uczucia, jego wiedzg¢ i usprawnienia,
cale jego zycie duchowe. Kultura ujeta podmiotowo staje si¢ zarazem my-
§la i wiedzg czlowieka, zespolem uprawniefi jego intelektu i woli, nabywa-
niem madrosci 1 postawg kontemplacji, uzyskiwaniem prawosci oraz tadu
uczué i emogji, jest szlachetnoscig duchowego zycia czlowieka.
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Bez tych relacji kultura jako dzieto i jako wewng¢trzne usprawnienia
czlowicka bylaby samym w sobie zespolem wytworéw, izolujacy si¢ sztu-
ka i umieje¢tnoscig, ktére nie doskonalg ani autora, ani jej odbiorcy. Bylyby
czymsS dla siebie samej, osobna, pomijajaca czlowieka. Kultura jest jednak
zespolem wytwordw czlowieka od poczatku darem dla czlowieka.

Czlowiek jest tworcg kultury 1 bedac jej twbrceg jest zarazem tej kultu-
ry wytworem. Dzieje si¢ tak, dlatego, ze nigdy czlowiek nie egzystuje i nie
pracuje w duchowej i fizycznej prézni. Wlasciwy czlowickowi sposéb by-
cia jest $wiadomie czy nie§wiadomie ksztaltowany przez tradycje kulturo-
wa, w ktorej partycypuje. Ona tez poprzez narzedzia i wlasciwe jej techni-
ki wytwarzania, poprzez jezyk i funkcjonujgce w jej obrebie wyobrazenia
1 idealy, tworzy czlowieka, 1 jego sposdb bycia 1 myslenia.

Tym, na co przede wszystkim nalezy zwrécié uwage we wspolczesnej
kulturze, jest tendencja do urzeczywistniania §wiata specyficznie ludzkie-
go. Czynnikiem wyraznie dominujacym w niej jest przeciez nauka i tech-
nika. Nieodlgcznym za$ elementem poznania naukowego 1 aktywnosci
technicznej jest daznosé do obiektywizacji i do traktowania wlasnych wy-
tworéw pracy w oderwaniu od cztowieka jako ich tworcy.

Kultura organizacyjna z czasem zaczyna si¢ stawaé monolitem; chociaz odcho-
dzg z niej jedni ludzie, a przychodzg inni, wszyscy oni wnosza swoje warto$ci
i stale j3 modyfikuja, modeluja'.

Aby lepiej zrozumiel pojecie kultury organizacyjnej nalezy poznal
tezg, czym ta kultura nie jest. A mianowicie nie jest ona,

...osobliwg architektura przemyslowa, estetycznym wygladem wyrobéw;,
plastycznym wystrojem budynkéw lub picknymi obrazami w biurach, ani
tez urzadzeniem pretensjonalnych bibliotek fabrycznych lub organizowa-
niem wieczorkéw poetyckich w fabrycznym centrum szkoleniowym,. Nie
jest to takze przedsiewziecie w zarzadzaniu kadrami jak kola jakosci lub
model udziatu w zysku?.

Kulturg organizacji takze nie jest tym, na co przedsi¢biorstwo moze
sobie pozwolié, gdy dochody sg wysokie, gdyz kultura organizacyjna jest
niezalezna od dochodéw przedsi¢biorstwa.

1 L. Zbiegien-Maciag, Kultura w organizacyi. Identyfikacja kultury znanych firm, Warszawa 2002,
s.32.

2 H. Steinmann, G. Schreyogg, Zarzgdzanie. Podstawy kierznia przedsi¢biorstwem, Wroclaw 1998,
s. 417.
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Istnieje réznorodnosé definicji i dowolnosci interpretacyjna kultury or-
ganizacyjnej. Cho¢ jednoznacznie zdefiniowanie tego pojecia nie jest za-
daniem prostym, mozna przyjac jedna z definicji, ktéra w czytelny i kom-
pleksowy sposéb oddaje istote 1 znaczenie omawianego pojgcia:

...kultura organizacyjna jest to zbiér dominujacych wartosci i norm po-
stepowania charakterystycznych dla danej organizacji podbudowany za-
fozeniami co do natury rzeczywistosci i przejawiajacy si¢ poprzez artefak-
ty zewngtrzne, sztuczne twory danej kultur?.

Kultura organizacyjna jest ukryta w umysle czlowieka pracy, gdyz to
on: pracuje, organizuje i wytwarza. Geert Hofstede w swoim podejsciu do
kultury organizacji przedstawia trzy poziomy: pierwszy, to wplyw natury,
drugi, to kultura charakterystyczna dla ludzi zyjacych w danym Srodowi-
sku spolecznym, a trzecim poziomem jest osobowosé czlowieka. To, po-
dejscie uSwiadamia czlowiekowi, ze kultura organizacyjna to efekt wply-
wu réznych pozioméw i1 warstw zdeterminowania kulturowego.

W konsekwencji nosimy w sobie wiele ré6znych warstw zaprogramowania
umystu, ktére sag odpowiednikami réznych pozioméw kultury. Na przy-
klad: poziom kultury narodowej (...), poziom kultury zwigzanej z przy-
naleznoscig do danej plci (...), poziom kultury pokoleniowej (...), po-
ziom kultury klasy spolecznej (...), poziom kultury organizacyjnej lub
korporacyjnej zwiazanej z rola i stanowiskiem w danym miejscu pracy*.

Czlowiek pracy sprawia, ze kazda organizacja jest pod pewnym wzgle-
dami odmienna od jakiegokolwiek innego, dziatajagcego nawet w tym sa-
mym sektorze biznesu i majgca podobng strukture organizacyjng. Zja-
wisko to opisuje Edgar Schein® wyodrebniajgc trzy poziomy kultury
organizacyjnej. Pierwszym poziomem sg artefakty, ktére sg najbardziej
widocznym przejawem kultury organizacyjnej w organizacji i uSwia-
damiane przez czlowieka, zaliczamy do nich: jezyk, rytualy, mowa cia-
ta, wizerunek pracownika, miejsce pracy i jego wystrdj, atmosfera pracy,
§rodowisko pracy itp. Drugim poziomem sg normy i wartosci, ktore sg
znacznie trwalsze od artefaktéw, ale za to trudniejsze do zaobserwowa-
nia i tylko cz¢Sciowo widoczne, ale uSwiadamiane przez czlowieka. Za-
liczamy do nich: normy wyst¢pujace w organizacji, warto$ci ktorymi kie-
rujg si¢ pracownicy réznych szczebli przedsicbiorstwa, kodeks etyczny

AK. Kozminski, W. Piotrowski, Zarzgdzanie — teoria i praktyka, Warszawa 1996, s. 439.

G. Hofstede, Kultury i organizacje, Warszawa 2000, s. 46.

R.H. Kilmann, Corporate Culture: Managing the Intangible Style of Corporate Life May Be the
Key to Avoiding Stagnation, ,,Psychology Today” 1985, vol. 19 (4), s. 63.
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przedsicbiorstwa, wyksztalcenie pracownika. Trzecim poziomem kultury
w przedsig¢biorstwie a jednocze$nie najglebszym, najtrwalszym 1 najtrud-
niejszym do poznania a zarazem calkiem niewidocznym i nieu$wiado-
mionym przez czlowieka sg podstawowe zalozenia kulturowe. Pozio-
my te sg fundamentem, na ktérym opiera si¢ cata kultura organizacyjna
w przedsi¢biorstwie. Odnoszone sa one do natury czlowieka zakladajac,
ze jest on z natury dobry, co prowadzi jednoczesnie do postrzegania czto-
wieka jako osoby godnej zaufania, postrzegania czlowieka jako warto$ci
dla organizacji.

Kultura w organizacji spelnia kilka funkcji. Wyznacza granice migdzy
organizacjami, zapewnia pracownikowi przedsi¢biorstwa poczucie tozsa-
mosci. Ulatwia ponadto czlowiekowi zaangazowanie si¢ w co§ wigcej niz
tylko w interesie wlasnym. Kultura jest spolecznym spoiwem, ktére ula-
twia utrzymanie zawartoSci organizacji dzicki normom okreslajacym, co
pracownik powinien méwié i co robié. Kultura stuzy jako mechanizm wy-
jasniajacy 1 kontrolny, ksztaltujgcy postawy oraz zachowania pracownika
a takze mechanizm kierujacy nim.

Kultura organizacji uwarunkowana jest od szeregéw czynnikéw. Jed-
nym z czynnikéw sg cechy uczestnikéw organizacji. Kazdy pracownik po-
siada wlasne do§wiadczenia i poglady, wiasne normy 1 wartosci, wyksztat-
cenie i posiadane doSwiadczenie. W ksztaltowaniu kultury organizacyjne;j
duzg rol¢ odgrywa wiek pracownika przedsicbiorstwa. Jezeli w organiza-
¢ji przewazajg pracownicy z duzym doswiadczeniem wiekowymi zawo-
dowym, woéwczas kultura bedzie raczej oscylowata wokét takich wartosci
jak: tradycja, opanowanie, wiedza, bezpieczenistwo. Jezeli miodsi pracow-
nicy beda stanowié wigkszosé, to organizacja bedzie bardziej otwarta na:
zmiany, sklonna podejmowania ryzyka, dynamizm i kreatywno$¢. Duze
znaczenie dla organizacji ma zatrudnienie ze wzgledu na pleé. Ma, to
duze znaczenie, jesli chodzi o charakter wzorcéw kulturowych przewaza-
jacych w organizacji. W przedsi¢biorstwach o przewadze m¢zczyzn z re-
guly dominuje tendencja do tworzenia zwartych zespoléw, wytwarzania
silniejszych wi¢z6w niz kobiety. M¢zczyZni, sg jednak mniej tolerancyjni
wobec 0s6b nieprzystosowanych 1 nieprzystajacych do grupy. Duzg rolg
odgrywaja takze wiczy emocjonalne i postawy pracownikow.

Innym czynnikiem sa cechy samej organizacji, ktére takze warunku-
ja kulture organizacyjng. W jej formowaniu duze znaczenie odgrywa hi-
storia 1 wiek przedsi¢biorstwa. W przedsi¢biorstwach o dtugich tradycjach
moze, wystgpowal silniejsza tendencja do konserwatyzmu, rytualizmu.
W przedsi¢biorstwach mlodszych i niewielkich, warto$ci te moga nato-
miast nie mie znaczenia.

Wplyw na kultur¢ organizacyjna ma takze sama kadra zarzadzaja-
ca, kierownicza. Postawy kierownikéw ich zachowania, styl kierowania
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1 wyrazne preferencje sg na ogét przedmiotem bacznej obserwacji pozosta-
tych czlonkéw organizacji i sprzyjaja ksztaltowaniu okreslonych wzorcow
kulturowych. Takim przykladem moze byé autokratyczny styl zarzadzania,
ktéry sprawia, ze kultura organizacyjna jest skoncentrowana wokét takich
wartoSci jak: postuszefistwo, dyscyplina, lojalno$¢, natomiast demokratycz-
ny styl kierowania jest zwiazany z kultura bardziej otwarta, a pracownikéw
cechuje wicksza samodzielnos$¢ i sklonno$¢ do brania na siebie odpowie-
dzialno$ci. Kim Cameron 1 Robert Quinn za kluczowe uwazaja zmiany
osobowosciowe wsréd menedzeréw. Kultura nie zmienia si¢ jako co§ co
jest zewnetrzne, ale jako proces, ktérego nicodzownym elementem sktado-
wym, zawsze wplywajacym sa: opinie, kompetencji, orientacje jednostek.

Mozna okresli¢ pozadana kulture , opracowaé strategi¢ zmian 1 szczegb-
towy plan dzialan, ale jesli ludzie nie bedg gotowi zmienié swoich zacho-
wan, a umiej¢tnosci kierownictwa pozostang na dotychczasowym pozio-
mie, kultura organizacji nie ulegnie zmianie®.

Istotnym obszarem wplywajgcym na kulture organizacyjng jest typ
otoczenia. A mianowicie przenoszenie na grunt organizacyjny warto-
Sci 1 wzory kulturowe uksztaltowane w systemie spotecznym. Naste-
puje interakcja miedzy instytucjami, ktéra regulowana jest za pomoca
funkcjonujacych: narze¢dzi ekonomicznych, przepiséw prawa, preferen-
¢ji politycznych. Wplyw ma takze postrzeganie przez pracownikéw role
przedsicbiorstwa w otoczeniu, jakie cele uwazane sg za wazne a jakie za
nieistotne, zalezy w duzym stopniu jakimi wartoSciami bedg si¢ kierowaé
pracownicy oraz w czym bedg upatrywal szansy ich realizacji. Wplyw
majg takze, kultura narodowa, system wartosci spoleczefistwa, system
warto$ci spolecznosci regionalnych, i lokalny system wartosci.

Nastgpnym czynnikiem wplywajacym na kultur¢ organizacyjng jest
typ organizacji. Kulture warunkuje branza i technologia, ktérg przedsic-
biorstwo wykorzystuje. Potocznie rozumienie kultury organizacyjnej od-
nosi si¢ do: filozofii, charakteru i ducha przedsi¢cbiorstwa. Kultura zawiera
zalozenia 1 poglady dotyczace tych cech przedsi¢biorstwa, ktére odréznia-
ja go od innych. Podstawowymi jej cechg jest to, ze ukryta jest ona w umy-
§le pracownika. Nie jest to, czyms§, co istnieje samodzielnie, na zewnatrz
przedsicbiorstwa. Skladniki kultury posiadane przez pracownika stanowi
podstawowe widzenia przez niego $wiat organizacji. Przez, to istota kul-
tury organizacyjnej jest ukryta gleboko, co wyjasnia trudno$ci w jej pre-
cyzyjnym opisie. Kultura stanowi takze podstawe spolecznej egzystencji
oraz nadajac znaczenie spoleczefistwu i organizacji.

6 K.S. Cameron, R.E. Quinn, Kultura organizacyjna — diagnoza i zmiana, Krakéw 2003, s. 109.
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Wazng cechg kultury organizacyjnej jest jej przekazywanie za pomocg
procesu socjalizacji. Od pracownikéw wymaga si¢ uznania i podporzad-
kowania si¢ wzorcom myslenia i dzialania, ktére moga miel swe Zrodlo
w dalekiej przysztosci. Dlatego wlasnie kultura organizacyjna jest elemen-
tem fgczacym teraZniejszoS¢ z przyszloScig przedsi¢biorstwa, zachowujac
w ten sposéb jego cigglosé.

Kultura organizacyjna ma za zadanie spelnienie dwoéch funkeji
w przedsicbiorstwie a mianowicie dotyczy dostosowania zewng¢trznym
przedsicbiorstwa oraz funkcjonowaniem wewngtrznym przedsicbior-
stwa. W temacie dostosowania zewnetrznego kultura umozliwia zrozu-
mienie misji i strategii organizacji, identyfikujac podstawowe cele organi-
zacji przez ich pracownikéw, zwicksza zaangazowanie czlowieka pracy,
proponuje jednolite sposoby pomiaru i kryteria oceny efektéw, dzie-
ki czemu jednostki i grupy sg w stanie zgodzic si¢, co do tego, czy cele
zostaly zrealizowane i w jakim stopniu, umozliwia ulepszenie srodkéw
1 przeformowanie celéw, jest niezb¢dna do zmian. Natomiast w obsza-
rze integracji wewnetrznej kultura organizacyjna oferuje wspélny jezyk,
schemat pojeciowy, ktéry jest niezbedny do porozumienia si¢ pracow-
nikéw organizacji czgsto ten jezyk jest inny dla pracownikéw nizszych
szczebliidla dyrekeji, co ttumaczy podzialy w przedsicbiorstwie, definiu-
je granice wyznaczajac kryteria przyjecia i odrzucenia z grupy pracow-
niczej. Wyznacza zasady wladzy i kryteria statusu okresla, w jaki spos6b
mozna osiggnaé i utrzymac autorytet, jak go wykorzystal i jak okazy-
wad, informuje o tym, co wolno, a co jest zabronione, sprzyja zaspoko-
jeniu potrzeb bezpieczefistwa, gdyz ogranicza niepewno$¢ w organiza-
¢ji. Zawiera kryteria nagradzania i karania, oferuje ideologie, co takze
ogranicza niepewno$¢ wynikajgcg z funkcjonowania w zmieniajgcym si¢
otoczeniu, daje to wszystkim pracownikom wspdlng wizje, a takze etycz-
ny punkt oparcia, zwicksza si¢ dzicki temu przewidywalno$¢ organiza-
¢ji bez koniecznosci szczegblowego regulacji wszystkich kwestii poprzez
ustalenie nowych przepiséw organizacyjnych, dzicki kulturze organiza-
cyjnej kontrola zewnetrzna moze w znacznej mierze zostal zastgpiona
przez samokontrole.

Kultura organizacji nie pojawia si¢ znikad. Kiedy juz powstanie rzad-
ko kiedy zanika. Pierwotnym Zrédlem kultury organizacji s jej tworca
organizacji. Twdrca organizacji tradycyjnie wywiera duzy wplyw na stwo-
rzenie jej poczatkowej kultury. Ma, on wizje tego, czym organizacja po-
winna by¢. Nie, ograniczaja jej ani wczesniejsze zwyczaje 1 sposoby poste-
powania ani ideologie. Tworca organizacji narzuca swojg wizje wszystkim
pracownikom organizacji. Kultura organizacji powstaje w wyniku wza-
jemnych oddzialywan zalozen 1 pogladéw jej zalozycieli oraz tego, z cze-
go jej pierwsi czlonkowie uczg si¢ z wlasnych doswiadczen.
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Kiedy kultura juz funkcjonuje sposoby postgpowania w organizacji
podtrzymuja, poddaja wszystkich pracownikéw podobnym doswiadcze-
niom. Wiele sposobéw postepowania z ludZmi w organizacji umacnia jej
kulture. Proces doboru pracownikéw, kryteria oceny efektywnosci, sposo-
by nagradzania i systemy awansowania powoduja, ze ci, ktérych si¢ za-
trudnia, sg dopasowani do kultury organizacji, nagradza si¢ tych, ktorzy
ja podtrzymuja i karze si¢ a nawet zwalnia tych, ktdrzy jg kwestionuja.

Filozofia zalozyciela ksztaltuje pierwotng kulturg. Z kolei ta wywiera
silny wplyw na kryteria, ktére si¢ stosuje przy doborze nowych pracowni-
kéw. Kulture przekazuje si¢ pracownikowi w réznych formach. Najsilniej
dzialajg opowiesci, rytualy, symbole materialne i jezyk. Nalezy traktowaé
kulture organizacji jako czynnik oddziatujgcy w istotny sposéb na zacho-
wania pracownikéw, zwlaszcza w krétkich 1 Srednich okresach, a przy tym
taki, na ktéry wplyw kierownictwa jest niewielki.

Kultura organizacyjna jest wynikiem wielu czynnikéw zewnetrznych
takich jak: polityka spoleczna, kultura profesjonalna, kultura regionalna/
lokalna, kultura narodowa, kultura klasowa/kastowa, kultura jednostek
organizacyjnych i malych grup, historia organizacji.

Kulture organizacyjng wzmacniajg: reakcje przywodcéw na problemy
i porazki, kryteria podziatu nagréd i awanséw, kryteria procesu rekrutacji
i doboru kadr, zwolniefi, awansowania i emerytur, zwracanie uwagi przez
kadre zarzadzajgcg na system okreslajacy efektywnos$c i kontroli, Swiadome
modelowanie rél, instruktaz, trening, projektowanie struktury organizacyj-
nej, systemy i procedury organizacyjne, zwyczaje i organizacyjne, okreslone
siedziby firmy i pola jej dzialania, formalne definicje filozofii organizacyjne;.

Najczeéciej popelnianymi na kulturze organizacyjnej bledami
w przedsigbiorstwie jest manipulowanie w sferze wartosci i tradycji. Gdyz,
zapomina si¢, ze utrata tradycji to pozbawienie korzeni i fundamentéw
przedsicbiorstwa, co jest, jednoznaczne z utratg calej bazy kulturowe;.
Tradycji, nie da si¢ kupié za pieniagdze. Wnoszenie na sil¢ obcych wzor-
cow kulturowych do organizacji, podczas gdy kultura przedsi¢biorstwa
zyskuje dzicki swej wyjatkowosci, swej specyfice. Obce wzorce kultury
organizacyjnej niszcza powstajaca w swych realiach osobowos¢ przedsig-
biorstwach. Dostarczenie uniwersalnych schematéw zmian organizacji,
moze oznaczal unicestwienie istoty specyficznej danego przedsicbiorstwa
1jego niepowtarzalnosé. Z taka sytuacja cz¢sto mamy do czynienia w mo-
mencie przejmowania jednej organizacji przez druga. Jest mozliwe wno-
szenie nowego spojrzenia do starych tradycji, ale nalezy wykazac si¢ duza
ostroznoS$cig 1 wrazliwoscig.

Najczesciej powodem niespéjnosci w kulturze organizacji jest zmiana
warunkéw rynkowych. Odnosi si¢ to wla$nie do przedsi¢biorstwa o silnej
kulturze, w ktérym z biegiem czasu powstaly trwale podstawy wspoétpracy
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z rynkiem, nastgpilo ustabilizowane si¢ przedsi¢biorstwa i rynku. Do, tej
pory osiagniccia pojawialy sic w wyniku systematycznego wzrostu, nie
byto zadnych rozczarowan. Nagle dochodzi do zatamania technologicz-
nego, pojawia si¢ nowa, czesto nieuczciwa konkurencja lub rynek zaczy-
na preferowa¢ firmy, ktérych kultura organizacyjna oparta jest na innowa-
¢ji a nie na przyklad na stosunkach migdzy ludzkich. Wtedy, najcz¢sciej
przedsicbiorstwo decyduje si¢ na pierwsza zamiang, na zmiang strategii
nierzadko przygotowang przez obcych konsultantéw. Zdarza si¢, ze nowa
strategia nie moze zostaé wdrozona, gdyz stara kultura organizacyjna jest
zbyt silna, aby latwo zasymilowaé nowy sposéb dzialania. W tej sytuacji
kluczowa kwestig jest wprowadzenie programu majacego na celu inten-
cjonalng zmiang kultury. Wezesnie jednak nalezy ustalié pozycje przed-
siebiorstwa i rodzaj kultury, trudnosci, z jakimi si¢ boryka, kierunek, w ja-
kim powinno zmierzaé, jak pokonac opér potencjatu ludzkiego.

To, ze kultura organizacyjna sklada si¢ ze stosunkowo trwatych i stabil-
nych cech powoduje, ze staje si¢ ona odporna na zmiany. Proces jej ksztal-
towania zajmuje duzo czasu, programowo dokonuje si¢ licznych zabie-
gbw, aby kultura okrzepla. Przedsicbiorstwo szczyci sig, ze zbudowala silng
kulture organizacyjng nagle okazuje si¢, ze wymaga ona modyfikacji lub
gruntownej wymiany. Dochodzi do paradoksalnej sytuacji, wpierw anga-
zuje sie ekspertéw, lider6w zmian, calg zaloge tworzeniu kultury, péZniej
stabilizuje si¢ ona i jako dojrzala organizacja zaczyna wytwarzaé wlasne
niezalezne mechanizmy reprodukujgce kulture, np. przyjmuje si¢ do pracy
ludzi o takich cechach osobowosci, ktérzy juz od poczatku sg dopasowani
do osobowosci firmy. Kiedy pojawia si¢ zamiar wprowadzenia zmian, kul-
tura organizacyjna silg rzeczy stawia opér. W ktérym momencie material
kultury jest jeszcze podatna na modyfikacje, a kiedy jest juz za p6Zno? Na
to pytanie nie ma prostej odpowiedzieé, gdyz granice zachodzacych proce-
sow zacierajg si¢. Jedng z propozycji ukazania rozwoju kultury w organi-
zacji zawierajgca pewne fazy, przedstawia Lidia Zbiegien-Maciag’. Pierw-
szg fazg jest kultura pracy przedsicbiorstwa, ktdre jest poczgtkiem fazy
rozwoju kultury. Zrédlem tworzenia ogélnie uznawanych norm postepo-
wania jest lider, wlasciciele firmy, menedzerowie. Jego credo jest z koniecz-
nosci funkcjonalne i polega na tworzeniu korzysci dla klientéw zewnetrz-
nych. Ten, pozom kultury jest zazwyczaj niestabilny, zalezy gléwnie od
lidera o silnej osobowosci. Narzuca on kulture pracy, ktéra formalizuje si¢
w postaci regulamindw, kodekséw itp. Druga faza to kultura racjonalna nie
wystepuje tu nadmierna zalezno$¢ od silnego kierownictwa. Kultura do-
stosowuje si¢ do wymagan otoczenia. Buduje si¢ tozsamos¢ firmy. Zar6w-
no w pierwszej jak 1 w drugiej fazie mozliwe sa zmiany. Trzecig faza jest

7 L. Zbiegien-Maciag, Kultura w organizacji, s. 92-93.
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kultura szowinistyczna, ktéra staje si¢ coraz bardziej ukierunkowana na
wewnatrz 1 oznacza si¢ pewng adoracyjnoscig pracownikéw wzgledem sie-
bie, czesto silng lojalnos$cig wobec kierownictwa. Objawami kultury moze
by¢ §lepa wiara we wlasne racje 1 tworzenie stereotypéw. Nowosci wprowa-
dzane do przedsicbiorstwa moga zostaé odrzucone. Czwartg faza jest kul-
tura ekskluzywna. Jak w ekskluzywnym klubie elitarne ukierunkowanie
jest niezalezne od silnego lidera, natomiast jest silnie zakotwiczona w tra-
dyqji. Ekskluzywnosé jest czasami korzystna, np. w edukacji. Firmy z regu-
ty intencjonalne pracujg nad wytworzeniem obrazu swojej wyjatkowosci,
wyzszosci. Przyjmuja do pracy na przyklad tylko absolwentéw renomowa-
nych uczelni, zapewniajgc im wysokie wynagrodzenie. Zmiany kultury na
tym etapie sg raczej skazane na niepowodzenie.

Poziom kultury organizacyjnej mozemy przeanalizowaé czytajac opi-
sang sytuacj¢. Pracownik przyszed! z propozycja do swego bezposrednie-
go przelozonego w sprawie wykonania pewnej ustugi inaczej niz dotych-
czas. Przelozony nie zgadza sig, ale orzeka, ze pracownik moze robié, co
uwaza za stosowne. Poirytowany pracownik nie otrzymujac konkretnej
odpowiedzi od swego bezposredniego przetozonego udaje si¢ z tym prob-
lemem dyrektora wyzszego szczebla i po przedstawieniu problemu sty-
szy od niego to samo, co wczeSniej. Dowiedzial si¢, ze w ten sposdb, ze
czeScig kultury tej organizacji jest robienie tego, co jest wlasciwe. Wnio-
ski wyplywajace z tego przyktadu dotyczg kilku sfer. Kierownicy muszg
przejawiaé inicjatywe. Nigdy nie powinni przyjmowaé do wiadomosci od-
powiedzi nie. Jesli pracownicy uwazaja, ze co$ jest wlasciwe to podejmuja
takie dzialania. Autonomia organizacji jest wazna wartoscig w zarzadza-
niu. Ludzie pracownicy sg zdolni do tego, by zarzadzaé sobg sami.

W latach dziewig¢édziesigtych w sposéb dosé zdecydowany weszla do
Polski najnowsza wiedza z zakresu zarzgdzania, kierowania, komunika-
cji. Swoista otwarto$¢ Polakow, fatwos¢ nawigzywania kontaktéw, szybkie
zzywanie si¢, szybkie przyswajanie informacji nowych idei byty niewatpli-
wie pomocne w rozwijaniu si¢ proceséw kulturowych. Ale w tej delikatnej
materii nie mozna bylo przyspieszaé. Gdyz latwiej jest tworzyé od pod-
staw nowg kulture, niz zmieniaé juz istniejaca. Zdecydowanie latwiej jest
wprowadzi¢ nowg kulture do placoéwki sprawnie dzialajacej w otoczeniu
niz w grupach odizolowanych.

Kultura gospodarowania ujmuje gospodarowanie jako szczegdlnie wazng
i podstawowg w sensie petnionej funkcji dziedzing praktyki spolecznej,
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zycia spotecznego i w takim caloSciowym kontekscie jg postrzega. Przyj-
muje ze wszystkie czynnosci podejmowane przez czlowieka sa regulowa-
ne za pomocg respektowanych przez niego spotecznych systeméw prze-
konan, norm 1 regul kulturowych. Kultur¢ gospodarowania interesuje opis
norm i regul porzadkujacych sfere gospodarowania oraz sposobu uczest-
nictwa w niej czlowieka. Sfera gospodarcza zawiera przede wszystkim ob-
jasnienie, jakiego typu dzialania prowadza do uzyskania pozgdanych ce-
16w, praktycznie dost¢pnych wartosci ekonomicznych rozumianych jako
skutecznosé, rentownosé, oplacalno$c i efektywno$é. Do tego dolgczony
jest uklad przekonah warto$ciujacych normatywnych, wskazujacych spo-
tecznie wyréznione, pozadane nadrz¢dne warto$ci Swiatopogladowe, an-
tropologiczne, religijne 1 etyczne. Przykladami takich wartosci, traktowa-
nych jako nadrzedne cele spoleczne kultury gospodarowania, sa: dobro
wspblne, sprawiedliwo$¢ spoleczna, wolnos¢ jednostki, réwnosé, rozwoj
spoleczny, solidarno$¢. Zestaw wartosci tego typu tworzy pewnego rodza-
ju fundament aksjologiczny, na ktdérym wspiera si¢ porzadek spoteczny.
Kultura gospodarowania jest ta forma kultury, ktéra odnoszona jest do

praktyki gospodarczej.

Coraz powszechniej podzielane jest przekonanie, iz gospodarowanie jest
procesem spolecznym, a gospodarka to najwazniejszy obszar zycia spo-
tecznego i nie powinno si¢ niejako sztucznie tj. wbrew tzw. naturze zja-
wisk oddzielaé tego, co identyfikowane jest jako problem ekonomiczny, od
jego szerszego, spolecznego kontekstu®.

Coraz wicksza wage przywiazuje si¢ do wewnetrznego Srodowiska pracy
czlowieka, wskazuje si¢, ze w przedsigbiorstwie najwazniejsze sa nie zmia-
ny techniczne, lecz nowe spojrzenie na pracownika. Spojrzenie z auten-
tyczng zyczliwoscig 1 dostrzeganie w pracowniku przede wszystkim czto-
wicka — sprawia, ze wszelkim dzialaniom jest nadawany catkiem inny
wymiar, ktéry sprawia, ze przedsi¢biorstwo stuzy pracownikowi, a pracow-
nicy przedsi¢biorstwu. Sposéb, w jaki oddziatuje si¢ na pracownikéw, jest
rezultatem przyjecia $wiadomego lub nie $wiadomego, jednego z dwéch
paradygmatéw. W pierwszym paradygmacie zaklada si¢, ze dorosly czlo-
wiek jest gotows istota, ukonczonym dzielem i w zasadzie nie mozna li-
czyé, ze dorosta osoba zmieni si¢ w istotny sposéb. Dlatego tez, jesli orga-
nizacja chce osiagna¢ sukces, to powinna zadbacl o to, aby pracownikami
zostaly osoby: najlepsze, uzdolnione, kompetentne, che¢tne do pracy. W tym
celu nalezy dokonaé wielu zabiegéw doboru pracownika, pozwalajacych

8 H. Zboron, Kapital spoleczny w refleksji etycznej, w: Kapital spoleczny — Aspekty teoretyczne
1 praktyczne, red. H. Januszek, Poznan 2004, s. 98.
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na wyselekcjonowanie najlepszych kandydatéw do pracy. Drugi paradyg-
mat zaklada, ze czlowick rozwija si¢ cale zycie 1 jest to najwazniejsza wlas-
ciwo$¢ ludzkiej natury. Jesli, tylko bedg stworzone odpowiednie warunki,
to pracownik sam bedzie dazyt do rozwoju swojej: osobowosci, kompeten-
¢ji 1 umiejetnosci. Nie ma zadnych, dajacych si¢ z gory przewidzieé gra-
nic tego rozwoju. Pracownik jest, zatem unikalnym zasobem, a inwestycje
w niego sa nieograniczenie oplacalne. Ostatecznie, bowiem o postepie de-
cyduje nie kapital finansowy, ale kapitat ludzki przedsi¢biorstwa.

W rzeczywistosci pracy czlowieka pojawia si¢ podzial kultury na sil-
ng 1 staba. Kultura silna wywiera wickszy wplyw na zachowanie si¢ pra-
cownika i w praktyce w spos6b mniejszy wplywa na zmniejszenie fluktua-
¢ji zatrudnienia. Cechuje sig¢ silniejszym odczuwaniem fundamentalnych
warto$ci organizacji i ich szerokg akceptacja przez czlowieka pracy. A to
znaczy, ze im wigcej pracownikéw oddaje si¢ danej kulturze, tym jest ona
silniejsza. Przez, to wywiera ona wigkszy wplyw na zachowanie si¢ jej
uczestnikdéw. Przyktadami organizacji o bardzo silnej kulturze sg orga-
nizacje religijne, sekty. Silna kultura oznacza wysoki stopienn zgodnosci
pracownikéw, do tego, co organizacja sobg reprezentuje. Taka, jednomysl-
noS$¢ sprzyja powstawaniu w organizacji lojalnosci i zaangazowaniu si¢
czlowieka w wykonywana prace. To z kolei zmniejsza sklonno$¢ pracow-
nikéw do odejscia z przedsi¢biorstwa.

Coraz powszechniej uznaje si¢, ze gospodarowanie jest ukladem za-
leznym, ktéry podlega pozaekonomicznym oddzialywaniom w postaci
spolecznie usankcjonowanych norm i regut okreslajacych kulturowo waz-
ne cele i dozwolone sposoby ich realizacji.

Kultura funkcjonuje jako pewien filtr, za ktérego poSrednictwem zacho-
wania i dzialania pracownika organizacji sg ksztaltowane przez tradycyj-
ne narze¢dzia zarzgdzania, takie jak: polecenia zwierzchnikéw, struktura
formalna, formalne procedury, czy wzorce utrwalone w procesie ksztalce-
nia i profesjonalizacji. Kultur¢ mozna zar6wno wzmacniac jak i blokowac
albo przeksztalcaé i deformowaéd. Oznacza to, ze to samo polecenie, pro-
cedura czy regula sztuki uprawiania zawodu, wykonywania pracy przez
czlowieka moga by¢ zupelnie odmienne rozumiane i prowadzi¢ mogg do
roznorodnych postepowan czlowieka pracy nalezacego do réznych kre-
gbéw kulturowych.

Dazenie do dominacji organizacjijest strategia skrajng, poniewaz wyni-
ka jedynie z Icku przed wielokulturowoscig. Zarzadzanie réznorodnoscia
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kulturowg powinno opieraé si¢ na zasadzie refleksyjnosci nakazujacej za-
stanowienie si¢ nad: formami, przejawami i Zrédtami wielokulturowosci,
dokonaniu rozpoznania i sporzgdzenie obszaru organizacyjnego, w kt6-
rym czlowiek si¢ porusza.

Cala tradycyjna teoria zarzadzania opiera si¢ na zatozeniu monokul-
turowosci, czyli jednolito$ci kulturowej. Dopiero w ostatnich latach zwré-
cono uwage na roznorodno$é kultur narodowych wystepujaca w ramach
przedsi¢biorstwa podlegajacego zarzadzaniu. Ta, wielokulturowos$¢ or-
ganizacji wynika bezposrednio z wielkosci rél spolecznych pelnionych
przez pracownikéw przedsi¢biorstwa. Czlowiek nalezy nie tylko do spo-
tecznosci narodowych 1 lokalnych, ale takze do grup: rodzinnych, kole-
zenskich, zawodowych, branzowych, do organizacji politycznych. Kaz-
da z tych grup charakteryzuje si¢ jaka$ wilasng kulturg i z mniejszym lub
wickszym powodzeniem podejmuje proby socjalizacji swoich czlonkéw,
czyli wpojenia im pewnych: wzorcéw, zasad, norm i warto$ci, za pomoca
sankgji, czyli Srodowiskowych nagréd 1 kar. Mapa réznorodnosci kultury
jakiejkolwiek organizacji moze wiec byé bardzo skomplikowana, obejmu-
jac wszystkie wymienione poprzednio typy grup, charakteryzujgcych sig
jaka$ specyfika swojej kultury.

Wspblczesne przedsigbiorstwo jest mieszankg silnych kultur: narodo-
wych, zawodowych, profesjonalnych, grupowych i innych. Ludzie wy-
ksztalceni i niezalezni naleza, bowiem do takich wilasnie kultur. Stwa-
rza, to bardzo powazne problemy w sferze komunikacji i wspoéldziatania
mi¢dzy uczestnikami organizacji oraz w sferze sp6jnosci 1 jednolitosci
dzialania. Rozwigzywaniu tych probleméw stuza kulturze organizacyj-
nej, bedgcej swego rodzaju plaszczyzna mediacji i uzgodnien mi¢dzy po-
szczegblnymi kulturami obecnymi 1 aktywnymi w przedsi¢biorstwie. Mo-
nika Kostera stworzyla pewne okreSlenie kultury organizacyjnej, ktdre
wyczerpuje najwazniejszg jej charakterystyke:

Kultura organizacyjna jest, zatem medium zycia spolecznego umozliwia-
jacym uczestnikom organizacji komunikacje 1 nadajacym sens ich dzia-
faniom, do$wiadczeniom, wyborom. Kultura jest spoleczng przestrzenia,
swego rodzaju stale negocjowang zbiorows tozsamoscia, w ktdrej i przez
ktéra dzialamy i widzimy $wiat, w tym takze nasze zycie wewnetrzne jest
spolecznie skonstruowane, ale nickoniecznie intencjonalnie. Kultura or-
ganizacyjna jest procesem dzieje si¢ bardziej niz jest mozna powiedzie,
ze jest zbiorowym dzialaniem a raczej zbiorowymi ramami odniesienia
dla dziatania. W tym sensie kultura organizacyjna organizuje do§wiad-
czenie 1 dziatania®.

9 M. Kostera, Postmodernizm w zarzgdzaniu, Warszawa 1996, s. 75-76.
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Kazde zarzgdzanie w przedsicbiorstwie jest zarzadzaniem mig¢dzykultu-
rowym, poniewaz dokonuje si¢ w wiclokulturowym Srodowisku 1 wymaga
mediacji mi¢dzy r6znymi kulturami. Podstawowa plaszczyzng zarzadza-
nia mi¢dzykulturowego jest kultura organizacyjna. Powodzenie mediacji
mi¢dzy kulturami zalezy od sily kultury organizacyjnej i jej funkcjonal-
nosci ze wzgledu na dwa wspomniane juz przeze mnie cele, adaptacje
do otoczenia i integracj¢ wewngetrzng. Kultura organizacyjna jest przede
wszystkim tworem naturalnym a nie sztucznym i w zwigzku z tym moz-
na ja traktowacé jedynie jako spoleczng przestrzeni mediacji migdzykultu-
rowej, realizowanej w trybie: przetargu, negocjacji, wplywu, przekonywa-
nia, uwzgledniania, niekiedy wymiany.

Monokulturowo$é mozna spotkaé w spoleczefistwach tradycyjnych,
funkcjonujacych w stabilnym Swiecie o niski poziomie ruchliwosci spo-
tecznej. Sg to organizacje monopolistyczne nie tylko w wymiarze kul-
turowym, ale takze pod wzgledem funkeji i domeny dzialania, niewiel-
kiej i malo zréznicowanej wewngtrznie. Sg one we wspoélczesnym Swiecie
swego rodzaju skansenem, nieuchronnie skazanym na zmiang charakteru
lub zagtade. Wielokulturowosé, ktéra wyraza si¢ w funkcjonowaniu wie-
lu subkultur w ramach kultury organizacyjnej, jest naturalng konsekwen-
cjg: rozwoju, ekspansji, zréznicowania, ksztaltowania si¢ hierarchii zadan
1 hierarchii organizacyjne;.

Zarzadzanie r6znorodnoscig kulturowa odbywa si¢ na dwéch pozio-
mach. Pierwszy poziom to doraZzne interwencje i mediacje miedzykul-
turowe, przez podejmowanie ad hoc: negocjacji, przetargdw, inicjatywy
wyjasniania stanowisk poszukiwania kompromisy w celu zapobiegania
pojawianiu si¢ konfliktéw mi¢dzykulturowych. Drugi poziom to ksztalto-
wanie trwalej kultury organizacyjnej, umozliwiajacej latwiejsze zapobie-
ganie wspomnianym wyzej konfliktom, jezeli pojawiajg si¢ w przyszlosci,
oraz dostarczajacej nadrz¢dnych wartosci. Nowymi wzorcami pozwalaja-
cymi pogodzenie si¢ sprzecznych kultur i sprawne funkcjonowanie orga-
nizacji sg trzy podstawowe modele zarzadzania mi¢dzykulturowego:

1) Dominacja kulturowa, ktéra polega na narzuceniu (najcz¢sSciej przez
firme matke) wlasnego wzorca kulturowego przy uzyciu wszelkich do-
stepnych form przymusu ( najczesciej przez dobér kadr, przymus eko-
nomiczny, administracyjny i spoleczny). Efektem, do ktérego zmierza-
ja takie dzialania, jest unifikacja kulturowa w zalozeniu ulatwiajaca
zaradzanie.

2) Wspdlistnienie kulturowe, ktére polega na tworzeniu w organizacji
monokulturowych jednostek powigzanych i skomunikowanych ze sobg
za pomocy wyspecjalizowanych lacznikéw. Lawniczkami sg najczes-
ciej osoby z pogranicza kultur np. Amerykanie polskiego pochodze-
nia w filiach Amerykanskich przedsicbiorstw w Polsce, inzynierowie
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zatrudnieni w dziale marketingu lub menedzerowie informatyki
korporacyjnej).

3) Wspblpraca kulturowa, ktéra polega na tworzeniu warunkéw wzajem-
nego przenikania si¢ kultur. Efektem moze by¢, podobnie jak w przy-
padku strategii dominacji, ujednolicenie kultury lub przynajmniej po-
wstanie wspdlnej metakultury organizacyjnej ulatwiajgcej szybkie
i skuteczne mediacje migdzykulturowe .

Strategie zarzadzania r6znorodnoScig kulturowg w organizacji opiera-
ja si¢ w r6znej mierze na kazdym z dwdch sprzecznych ze sobg zalozen
filozoficznych dotyczacych stosunku do wielokulturowosci. Postrzeganiu
jej jako szansy, albo jako zagrozenia. Nietrudno si¢, bowiem zorientowaé,
ze wielokulturowo§é moze by¢ Zrédlem zaré6wno szansy jak i zagrozenia
dla przedsi¢biorstwa.

Zachodni wzorzec kulturowy zostal wniesiony do polskich przedsie-
biorstw. Polscy pracownicy albo w miar¢ bezkonfliktowo si¢ dofi przysto-
sowali, albo Scieranie si¢ dwdch kultur zaowocowalo wewnatrz organiza-
cyjnymi antagonizmami. Polskie przedsi¢biorstwa za przyczyng kultury
zachodnich organizacji zwrécilo uwage na pewne dziatania wynikajgce
z kultury organizacyjne;j.

Zarzadzanie oparte na kulturze jest jedna z najnowszych i byé moze
najbardziej kontrowersyjnych teorii dotyczacych organizacjil Zamiast
ukazywac organizacje przede wszystkim jako strukture zorganizowana
na: cele, system informatyczny, decyzyjny lub zbiér ludzi wytwarzajacy
produkty lub ustugi, zaczeto wskazywaé kulture jako zaistnialg sytuacje
przez ktérg mozna dos§wiadczy¢ organizacji.

Kiedy spogladamy przez owe zaistniale sytuacje dostrzegamy mini
spoleczenistwo pracownicze, nieustannie si¢ zmieniajace w zaleznosci od
wplywu czynnikéw otoczenia wewnetrznego i zewnetrznego. Cale to spo-
teczefistwo jest spdjne, polaczone, ktére nosi nazwe kultura. Ten orga-
nizm spoleczny tworzy si¢ sukcesywnie, buduje si¢ niejako bezwzglednie
i pod$wiadomie. Ksztaltujg ja czlowiek wspélpracujgcy 1 wykonujacy za-
dania, egzystujac i pokonujac codziennie trudnosci oraz klopoty. Starzy
czlonkowie organizacji przekazujg co§ mlodym w trakcie pracy, nie za-
wsze zdaja sobie sprawe, ze w ten sposdb uczestniczg w procesie przeka-
zywania kultury nastepnym pokoleniom.

10 A.K. Kozminski, Zarzgdzanie migdzynarodowe. Konkurencja w klasie swiatowej, Warszawa 1999,
s. 216-220.
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Problem kultury obejmuje swym zasicgiem podstawy takich nauk, jak:
psychologia, socjologia, antropologia, etnoantropologia, nauki o sztucz-
nej inteligencji, o zarzadzaniu, administracji publicznej itp. Kultura lezy
na pograniczu réznych nauk i jest rozpatrywana interdyscyplinarnie. Nie
zmienia to pogladu, ze kultura jest trwalym wyréznikiem organizacji,
wiele przedsi¢biorstw ma ambicj¢ posiadania rozwinictej kultury, ktéra
staje si¢c podstawg jej tozsamoSci w Srodowisku, cz¢Scig wizerunku, deter-
minantg sukcesu. Mozna powiedzied, ze przedsi¢biorstwo ma taka toz-
samo$¢, jaka sobie uksztaltuje. Mozna, dalej takze powiedzieé, ze orga-
nizacja posiada taka kulture, na jaka zasluguje. Juz, od pierwszego dnia
funkcjonowania przedsigbiorstwa zaczyna si¢ ksztaltowanie jej tozsamo-
Sci organizacyjnej. Przyswajany jest badZ budowany od podstaw wzorzec
kulturowy, tradycja, wartosci duchowe, kodeks postepowania itp. Stowem
rozpoczyna si¢ formowanie kultury, a wraz z formowaniem jej modyfiko-
wanie, a nawet sukcesywna destrukcja.

Swiat wspolczesny to miejsce, gdzie kulture nie tylko sic wybiera i two-
rzy, ale rowniez gdzie si¢ ja zamienia w towar i konsumuje. Towar to rze-
czy, ktorg si¢ kupuje i sprzedaje, do ktérej doczepia si¢ metke z ceng. Kul-
tura, moglaby si¢ zdawaé, jest raczej czyms, czym jesteSmy, a nie czyms,
co kupujemy i konsumujemy. Konsumowanie kultury nie tylko stanowi
coraz powszechniejszy widok, lecz takze pierwszorzedng okazje do zoba-
czenia, jak si¢ kultur¢ wytwarza.

W §wiecie, w ktérym coraz cz¢sciej, to biznes i rynek definiujg interak-
cje miedzy ludZmi, nie powinno nikogo dziwié, ze takze kultura staje si¢
biznesem. Jesli, chodzi o Scislosé, istnieje caly przemyst kultury, ktérego
celem jest wytwarzanie, dystrybuowanie i sprzedawanie kultury.

W ponowoczesnym $wiecie kulture postrzega si¢ mniej lub bardziej
wyraznie raczej jako produkt niz rzecz. Ludzie we wszystkich rodzajach
spoleczefistw wyksztalcili w sobie niemal etnograficzne czy antropolo-
giczne podejicie do wlasnej kultury. Jednoczes$nie procesy wytwarzania
1 konsumowania kultury ulegly ekspansji 1 przyspieszaniu. Dokad zapro-
wadzi nas kultura przysztosci, nie sposéb powiedziec.

Zmianie stosunku wobec pracownikéw towarzyszy takze nowe spojrze-
nie na przedsicbiorstwo 1 jego zaloge. Przedsi¢biorstwa nie traktuje si¢
juz jedynie jako miejsce, w ktérym czlowiek pracuje. Pracownicy przed-
sicbiorstwa sg czyms$ wigcej niz tylko zbiorem os6b o okre§lonych kwa-
lifikacjach. Sg mianowicie swoistg wspolnota pracowniczg, ktéra zdaza

85



86

ﬁpré/)ywy kultu ry (nr 21 ) Zarzadzanie miedzykulturowe / Cross Cultural Management

do zaspokojenia swych podstawowych potrzeb i stanowi szczegblng gru-
p¢ spoleczng stuzacg calemu spoleczenstwu. Zysk nie jest, wi¢e jedynym
regulatorem zycia przedsicbiorstwa, oprécz niego nalezy brac pod uwa-
ge czynniki ludzkie 1 moralne, ktore w dluzszej perspektywie okazuja si¢
przynajmniej réwnie istotne dla zycia przedsicbiorstwa. Istotng kwestig
jest réwniez poziom kapitalu spolecznego, czyli zakres 1 stopief respekto-
wania w danej zbiorowosci przekonai, ktdre wszelkim formom wspoipra-
cy nadaj¢ rangg waznosci. Kapital spoleczny jest rodzajem spoiwa, ktdre
utrzymuje spoleczenstwo jako calo$¢ i bez ktérego niemozliwy jest ekono-
miczny wzrost badz osiagniccie dobrobytu.
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Jarostaw Legie¢é — dr nauk humanistycznych w zakresie filozofii, poli-
tolog, certyfikowany trener biznesu. Prowadzi badania naukowe z za-
kresu: historii polskiej filozofii spolecznej, filozofii pracy, etyki bizne-
su, doradztwa filozoficznego z zakresu biznesu. Uczestnik licznych
konferencji krajowych 1 zagranicznych. Autor licznych publikacji
z zakresu etycznego zarzadzania biznesem 1 uczestnictwa czlowieka
w filozofii spotecznej, wydal ksiazke Czlowiek w filozofii pracy Jozefa
Tischnera. Y.aczy wiedze teoretyczng z do$wiadczeniem praktycznym
zdobytym prowadzac wyklady w uczelniach i pracujac operacyjnie
w przedsi¢biorstwach i mig¢dzynarodowych korporacjach bizneso-
wych. Posiada do§wiadczenie w pracy jako trener, prowadzi szkolenia
z: negocjacji, technik sprzedazy, asertywnosci, komunikacji. Przygo-
towal w ramach projektu wspétfinansowanego przez Europejski Fun-
dusz Spoleczny w ramach Programu Operacyjnego Kapitalu Ludzki
wPrzedsi¢cbiorcza Uczelnia”, zestawy materialéw dydaktycznych, kt6-
re sg podstawe opracowania wykladéw elektronicznych (konwentéw)
udostepnionych studentom za pomoca systemu e-learningowego.
Uczestniczyl w projekcie Parlamentu Europejskiego prowadzonym
przez Uniwersytet Gdanski Wydzial Nauk Spotecznych Katedra Ba-
dan Rynkowych przygotowujac seri¢ monografii naukowych o wspél-
nym tytule ,\Wyzwanie wspdlczesnej Europy”.
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ABSTRACT

The Jesuit Wojciech Mecifiski (1598-1643) was probably the first Pole
to arrive in Japan. He died in Nagasaki in circumstances that are well
remembered by the recent movie by Martin Scorsese, entitled Silence.
The history of the missionary is inscribed in the history of Christian-
ity in Japan, where Evangelization began in 1549, on the initiative of
St. Francis Xavier, and which stopped with the brutal persecution in
the early 17th century. The Polish Jesuit, and the story of his fellow
co-religionists in Japan are known and already have their own litera-
ture, to which the present article is a mere contribution. Its aim is to
publish Mecifiski’s correspondence preserved in the Roman Archives
of the Society of Jesus. His original letters archived there, although
known and quoted by various authors, have never been published in
full, which is the purpose of the article.
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STRESZCZENIE

Dtuga droga do Japonii prostg drogg do mgczenstwa: Wojciech
Mecisiski S] i jego listy w Rzymskim Archiwum Towarzystwa
Jezusowego

Polski jezuita Wojciech Mecinski (1598-1643) to zapewne pierwszy Po-
lak, ktory dotarl do Japonii. Zginal w Nagasaki w okolicznosciach, ktére
dobrze przypomnial niedawny film Martina Scorsese Silence. Historia
misjonarza wpisuje sic w dzieje chrzescijafistwa w Kraju Wschodza-
cego Stonca, ktérego ewangelizacje rozpoczal w 1549 r. §w. Franciszek
Ksawerego, a ktdra zatrzymaly brutalne przesladowania w poczatkach
XVII w. Postaé polskiego jezuity, jak réwniez historia jego wspoétbraci
oraz wspolwyznawcoéw w Japonii sg znane 1 maja juz wlasna literature,
do ktdrej obecny artykul jest jedynie przyczynkiem. Jego celem jest pub-
likacja korespondencji Mecifiskiego zachowanej w Rzymskim Archi-
wum Towarzystwa Jezusowego. Przechowywane tam oryginalne jego
listy, choé znane 1 cytowane przez réznych autoréw, nie zostaly nigdy
opublikowane w calosci, co jest wlasnie celem artykutu.

SEOWA KLUCZOWE: Wojciech Mecinski, Japonia, jezuici,
misje, XVII wick

The Polish Jesuit Wojciech Mecinski is already known to the readers of
this periodical.! His life and his cruel death in Nagasaki in 1643 have also
become the topic of several publications starting from the seventeenth
century.” Among them, one could hardly find anything in English, while
works in Polish did appear, as biographical articles by Bronistaw Natofiski®

1 Pawel F. Nowakowski, “Love Transposed in Silence. Wojciech (Albert) Mgcinski’s Vocation to
Japan”, Perspektywy Kultury 19 (2017), p. 81-106.

2 See the bibliography on him in: Carlos Sommervogel, Bibliothéque de la Compagnie de Jé-
sus, t. 9, Bruxelles, Schepens/Paris, Picard, 1900, col. 663-664; t. 11 (ed. Pierre Bliard), Paris,
A. Picard, 1932, col. 1817. Robert Streit, Bibliotheca Missionum t. 5, Aachen, Franziskus Xave-
rius Missionsverein, 1929, p. 546-547, 564, 566, 569-570, 574. Laszl6 Polgér, Bibliographie sur
Uhistoire de la Compagnie de Jésus, 1901-1980, t. IIT**, Roma, Institutum Historicum Societatis
Tesu, 1990, p. 522-523 [for the period since 1981, see also the supplements to this bibliography
published by the periodical Archivum Historicum Societatis Iesu]. Ludwik Grzebief, Podstawo-
wa bibliografia do dziejow Towarzystwa Jezusowego w Polsce, t. 2, Krakow, Wydawnictwo WAM/
Wyzsza Szkola Filozoficzno-Pedagogiczna ,Ignatianum”, 2009, p. 159-160.

3 Hagiografia polska. Stownik bio-bibliograficzny, Poznan, Ksi¢garnia Sw. Wojciecha, 1972,
p- 124-137 and Polski Stownik Biograficzny t. 20, Wroctaw/Warszawa/Krakdw, Polska Akademia
Unmiejetno$ci/PAN/Ossolineum, 1975, p. 498-500.
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or, older but still irreplaceable, the book by Marcin Czermifiski.* Recently,
also the motion picture Stlence by Martin Scorsese® and the beatification of
the Christian samurai Takayama Ukon® reminded the wide public about
the history of the Christian missions in seventeenth century Japan — a sto-
ry in which Mecifiski has his own chapter.” Yet, although not unknown, he
is certainly less famous and not that much remembered as other missiona-
ries from the Society of Jesus, both in Poland and abroad.

The hitherto historiography of this missionary is based on the litera-
ture and archival sources a considerable part of which has been preserved
in the Jesuit Roman Archives. Among them, there are some autograph
letters of Mecifiski. Similarly to their author, they are known to some
extent and sometimes even quoted. However, there was never any inde-
pendent publication of these letters. For that reason, the aim of the present
article is to fill this gap by providing an edition of them. Its first pages recall
the context and the circumstances in which this Jesuit wrote them, while
a transcription of the letters follows.

The very first Jesuit to arrive in Japan was St. Francis Xavier — one of the
original companions of St. Ignatius of Loyola, whom he assisted in prepar-
ing the foundation of the new religious order — the Society of Jesus. When
Francis landed on Kyushu in August 1549, from the beginning he was
delighted with the inhabitants of this unknown country and had them in
very high esteem. He was writing already a few months after his arrival:®

4 Zycz'e ks. Wojciecha Megciriskiego T.J., umeczonego za wiarg w Japonii, Krakow, Misje Katolickie,
1895 (French version: Vie du Pere Albert Mencinski S.J. mis a mort au Japon en haine de la foi,
1598-1643, Troyes, Imprimerie Paul Bage, 1900).

5 Itis the second filming of the novel published under the same title by the Japanese writer Shu-
saku Endo (Chinmoku, Tokio, Shinchosha, 1966; the English translation: Silence, Tokio, So-
phia University, 1970; the Polish translation: Milczenie, Warszawa, Pax, 1971; 2nd ed.: Krakéw,
Znak, 2017). The first filming was done in 1971 by the Japanese film director Masahiro Shino-
da, who made the Chinmoku Motion picture.

6  Takayama Ukon (1552-1615) belonged to an old noble Japanese family. During the persecutions,
he decided not to apostatize and so lost all his properties and was exiled ending his life in Philip-
pines. He was beatified in Osaka on 7 February 2017 (Anton Witwer, “Justus Takayama Ukon,
missionario giapponese del Cinquecento”, La Civilta Cattolica 3998 [14-28 12017], p. 175-184).

7 See also: Robert Danieluk, “«Milczenie» po polsku: Wojciech Meciniski SJ (1598-1643) i jego
diuga droga do Japonii” published by the author in Studia Bobolanum 2 (2017), p. 5-31.

8  The letter addressed to the Jesuits in Goa, written in Kagoshima on 5 November 1549. Its En-
glish version is quoted here after Georg Schurhammer, Francis Xavier, His Life, His Times,
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... the people with whom we have thus far conversed are the best that
we have yet discovered; and it seems to me that, among pagan nations,
there will not be another to surpass the Japanese. They are a race of
very fine manners and generally good and not malicious, a people of an

astonishingly great sense of honor ... . They are a people of great courtesy
in dealing with each other ..., do not tolerate any injuries or words that
are uttered in contempt. ... They swear little, and when they swear, it is
by the sun. A large portion of the people can read and write ... Itis a land
where there are few thieves .... They are a people of great good will, very
sociable, and eager to know. They have a great delight in hearing about
the things of God...

Francis did not remain in Japan very long, but his fellow Jesuit brothers
successfully continued the mission that he had founded. After just a few
decades of their work, the young Japanese Church was established well
enough and with promising perspectives of further development. In fact,
at the end of sixteenth century, there were ca. 300,000 Christians in Japan
and their number was growing,’ although from that time the situation in
the country started to change to their disadvantage.

At that time Toyotomi Hideyoshi, ' who managed to unify the country
under his authority, decreed the expulsion of all missionaries in 1587. Ten
years later, he ordered the execution of six Franciscans, three Jesuits and
seventeen other Christians by crucifixion. Later, they became known as the
“Twenty six Martyrs of Nagasaki” and were canonized in 1862 by Pius IX.
The events from 1597 were just the ouverture for further persecutions.

vol. IV: Japan and China 1549-1552, Rome, The Jesuit Historical Institute, 1982 (transl. M. Jo-
seph Costelloe), p. 82-83.

9 In 1614, there were ca. 400,000; at the same time, there were 140 Jesuits, 26 Franciscans,
9 Dominicans and 4 Augustinians in Japan (Encyklopedia Katolicka, t. 7, Lublin, Towarzy-
stwo Naukowe Katolickiego Uniwersytetu Lubelskiego, 1997, col. 1012-1013). Concerning
the number of Christians in Japan and the differences in estimating it, sec Kantaro Miya-
zaki, “Roman-Catholic Mission in Pre-Modern Japan” in Handbook of Christianity in Japan,
Leiden/Boston, Brill, 2003, p. 7, 17. There are also differences as for number of Jesuits there, for
example Josephus Franciscus Schiitte, Introductio ad historiam Societatis Jesu in Japonia, 1549-
1650, ac proemium ad catalogos Japoniae edendos, ad edenda Societatis Jesu Monumenta Histori-
ca Japoniae propylacum, Romae, Apud Institutum Historicum Soc. Jesu, 1968, p. 367, estimates
their number before the expulsion from 1614 as 115.

10 Toyotomi Hideyoshi (1536-1598), outstanding Japanese military and political leader. He was
the second — after Oda Nobunaga (1534-1582) — author of the political unification of the
country earlier divided into several dozens of dominions controlled by local feudal lords (the
authority of the emperor was nominal). Hideyoshi introduced several important reforms that
changed the social situation of Japan. He attempted to conquer Korea twice (1592-1593 and
1597-1598) and planned to attack China (Jolanta Tubielewicz, Historia Japonii, Wroctaw, Za-
ktad Narodowy im. Ossolifiskich, 1984, p. 232-245).
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When at the beginning of the seventeenth century Hidetada'' became
Shogun, in 1614 he issued an edict forbidding Christianity in Japan at
all. For many, it meant exile or persecution. The latter intensified at the
end of the 1620s. Eventually, after the Shimabara uprising (1637-1638),
the borders of the country closed for all foreigners. The only exception
were limited commercial contacts with the Dutch, who were allowed to
stay in the small island of Deshima close to Nagasaki. Thus, Christianity
apparently disappeared from Japan up to the second half of the nineteenth
century, when it was rediscovered to the great surprise of the world.

In such the difficult situation as the one then in Japan, several attempts
were made to help the mission in that country. After 1614, more than twenty
Jesuits remained in the country clandestinely. During the following thirty
years, many others came hoping if not that the situation might change,
at least that they might help the persecuted Christians. Altogether, before
1644 (date of the death of the last Jesuit in Japan), around one hundred
members of the Society of Jesus died,'? usually after ferocious tortures,
because the authorities wanted them to apostatize and thus become an
example to those Japanese Christians who were secretly practicing their
religion. The police surveillance of the territory was so efficient that it was
normally a matter of time that for any missionary to be discovered and
arrested.

Of course, in such circumstances there was no question for the Jesuits
of having any appearance of normal pastoral work. Despite the fact that
since 1582 Japan was a vice-province, and since 1611 a rightful province
of the Society of Jesus, in fact all its structures moved to Macau, while its
members were working in several other regions of South-East Asia.

As for Japan, all attempts of keeping up with the mission there ended in
1643. One of the last Jesuits who dared to enter the country was precisely

11 Tokugawa Hidetada (1579-1632) took over his father Ieyasu (1543-1616), founder of the Toku-
gawa shogunate, who carlier took the power away from the Toyotomi family. In 1615, Hidetada
definitely destroyed his rival Hideyori (1593-1615), son of Hideyoshi, but in 1623 he abdicated
in favor of his own son Iemitsu (1604-1651), keeping his influence on the government though.
All three Tokugawas persecuted Christians (Tubielewicz, Historia Japonii, p. 257-261, 282-286).

12 The historian of the Society of Jesus, Bangert estemates their number as 87 (William V. Ban-
gert, A History of the Society of Jesus, 2nd ed., St. Louis, Institute of Jesuit Sources, 1986, p. 241).
From those who were killed, forty were beatified or canonized between 1627 and 2008 (three
are saints, thirty-seven are blessed).
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Wojciech Mecifiski — probably the first Pole who ever arrived to the Land
of the Cherry Blossoms."

Eventually, after 1644, only four former Jesuits remained in Japan
(they were ex-Jesuits, because having apostatized excluded them
automatically from the Order, as the historian of the Japanese mission
Juan Ruiz-de-Medina reminds us!®). Besides Christévao Ferreira and
Giuseppe Chiara — both appearing in Endo’s novel and Scorsese’s film
(the fictitious Fr. Rodrigues seen there was in fact Chiara®) — there were
also Pedro Marques'® and the Japanese brother Andrés Vieira.'” The most
famous among them is certainly Fereira — the figure equally symbolical
and tragic as one of the main protagonists of this part of the missionary
history.*®

Born in Portugal ca. 1580 and a Jesuit since 1596, he arrived in Japan in
1609 having left Europe in 1600 and after several years of studies in Macau.
Given the vicissitudes, in 1614, he started an almost twenty-years-long

13 K. Nowak, “Pierwszy Polak w Japonii — Wojciech Mecifiski” Japonia nr 12 (2000).

14 Diccionario Histdrico de la Compania de Jesiis. Biogrdfico-temdtico [henceforth: DHCJ], vol. 111,
Roma, Institutum Historicum S.I./ Madrid, Universidad Pontificia Comillas, 2001, p. 2136. Al-
together ca. eight Jesuits apostatized under torture, but it is not easy to prove (or to deny) how
many of them later revoked.

15 Giuseppe Chiara (1603-?), Italian, Jesuitin 1623, in 1635 he left for Asia (Archivum Romanum
Societatis Iesu [henceforth: ARSI, Schedario biografico del P Lamalle); he was a member of
the last group of missionaries sent to Japan, where they arrived in June 1643; all of them were
caught shortly after, brought to Tokyo and tortured; Chiara broke and apostatized.

16 Pedro Marques (ca. 1576-1657), Portuguese, Jesuit in 1593, he was missionary in Japan in 1609-
1614; expelled, he came back there in 1643 in the same group with Chiara; similarly as him, he
apostatized under the torture; since 1642 he was provincial of the Province of Japan (DHCJ 111,
p. 2512).

17 This is how Ruiz-de-Medina writes his name (DHCJ II1I, p. 2136). In the catalogues of the
Japanese Province (published, but not complete), he appears as Andreas Vieira (?-1678),
a Japanese from the region of Nagasaki, who entered the Society in Europe and sailed to Japan
as a novice in 1629. In 1635 he was in Macau, and in 1643 he was a member of the Marques
group of which he shared the misfortune. The existing sources do not help to answer whether
he also apostatized (as suggested by the above quotein DHC]J), or died in prison (as mentioned
in Monumenta Historica Japoniae I, Romae, Apud Monumenta Historica Soc. Iesu, 1975,
p- 1322). Of course, it is also possible that both are true: he could have apostatized and then
recanted.

18 A few years after the publication of Endo’s novel and the film, Hubert Cieslik, a German Je-
suit working in Japan, published a well-documented study about Ferreira (“The Case of
Christévao Ferreira” Monumenta Nipponica 29/1 (1974), p. 1-54; also available online: http://
pweb.cc.sophia.ac.jp/britto/xavier/cieslik/cie_ferreira.pdf; 20 IT 2018), which remains probably
the best reference for those interested in deepening their knowledge of what they found in the
literary narration of the novelist or in its two cinematographic representations.


http://pweb.cc.sophia.ac.jp/britto/xavier/cieslik/cie_ferreira.pdf
http://pweb.cc.sophia.ac.jp/britto/xavier/cieslik/cie_ferreira.pdf
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period of hiding and secret pastoral and administrative work between the
areas of Kyoto, Nagasaki and Osaka.

At the beginning of that time, he took his final vows in Nagasaki on
Ist October 1617 and thus became a professed member of the Society of
Jesus. The Jesuit Roman Archives have preserved a handwritten formula
of these vows — the document of particular significance considers the fur-
ther vicissitudes of its author.' The same archives also keep other writings
of Fereira — the fruit of his work as secretary of the vice-provincial of the
Province of Japan. Besides the regular correspondence to which all Jesuits
were obliged (for example, he authored the so-called “annual letter” from
1618), he collected information about the martyrdom of many persecuted
Jesuits and other Christians.?

In 1633, he was arrested and tortured by means of the notorious
“torture pit”. Broken by that, he apostatized and spent the rest of his life
in Nagasaki (he died in 1650) as an employee of the Japanese authorities
who used him as a translator (there are no evidences that he helped them
in their inquiries against Christians as in Scorsese’s film)!

The news about Ferreira’s apostasy were a real shock for the Jesuits.
At the beginning, they did not believe it. When it was confirmed, he was
formally expelled from the Society on 2 November 1636 in Macau, as
testified by a document signed by the professed fathers gathered there to
address the issue.”

Given the difficulties in communication between Japan and other
countries at that time, it is understandable that there was only a very
limited communication. Thus, it remains impossible to prove or to deny
that Ferreira, at the end of his life, revoked his apostasy and died as a martyr
in the same pit that he had not been able to resist earlier.?

Poor and contradictory the news coming from Japan were, they were
not a problem for many Jesuits who volunteered for that difficult and
dangerous mission. Mc¢cifiski was one of them.

19 ARSI, Lus. 4, f. 6r; 106r (two copies were sent to Rome and both remain in the archives).

20 ARSI, Jap. Sin. 17, £ 115r-117v and Jap. Sin. 59, f. 96r-135r. One part of these relations has been
later published: Cieslik, “The Case of Christévdo Ferreira”, p. 9 quotes: Lettere Annue del Giap-
pone de gl'anni MDCXXV, MDCXXVI, MDCXXVII (Roma, Francesco Corbelletti, 1632), 249-
328 and Relatione delle persecutioni mosse contro la fede di Christo in varii regni del Giappone ne
gl'anni MDCXXVIII, MDCXXIX, MDCXXX (Roma, Francesco Corbelletti, 1635).

21 ARSI, Jap. Sin, 18-11, f. 256rv.

22 Cieslik stresses the impossibility of any convincing answer to that question; at the same
time he quotes Schiitte, who thought it highly probable that Ferreira died as a martyr. Also
Ruiz-de-Medina deems it as “morally sure” (moralmente cierto) that both Ferreira and Chiara
revoked their apostasy and died, one under torture, while the other in jail (Cieslik, “The Case
of Christévao Ferreira”, p. 46-48; DHCJ 111, p. 2136).
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As has been said, Mecinski is not an unknown figure and has his own
historiography and literature, which makes it unnecessary to repeat the
basic information about his life here. It is easily available both in general
biographical dictionaries and encyclopaedias,? as well as in the Jesuit
reference works?* in some larger monographs dedicated to missionary
history,” and in works of literary fiction.?® Such biographical information
could be summed up in a very simplified form, as follows:

ca. 1598: Osmolice (Poland) — born in a rich noble family

ca. 1612: Lublin — study in the Jesuit college

ca. 1613: Cracow — study at the university

ca. 1618: journey through Germany, Belgium and eastern France

1619-1621: journey to Italy

April 1621: Rome — entering the Society of Jesus

1621-1623: Rome/Cracow — novitiate

1623-1625: Kalisz — study of philosophy

1626: Rome — study (of theology?)

1627-1628: Evora — study of theology

2 11 1628: Evora — priestly ordination

spring 1628: Lisbon — first (unsuccessful) attempt to leave for Asia
and journey to Poland

1628-1629: Poland

1629-1630: Rome

1631: Lisbon — unsuccessful journey for Asia and return to Portugal

1632: Coimbra — convalescence

6 IIT 1633: Lisbon — leaving for Asia

1633-1634: Goa and Salcette region — pastoral work

1634-1635: Cochin — pastoral work

1635-1636: Malacca — work in hospital

1636-1637: Taiwan — prisoner of the Dutch

23 Encyklopedia Katolicka, t. 12, Lublin, Towarzystwo Naukowe Katolickiego Uniwersytetu Lu-
belskiego, 2008, col. 679.

24 DHCJ 11, p. 2598-2599. Encyklopedia wiedzy o jezuitach na ziemiach Polski i Litwy 1564-
1995, 2nd ed., Krakow, Wyzsza Szkota Filozoficzno-Pedagogiczna Ignatianum/Wydawnictwo
WAM, 2004 [henceforth: Encyklopedial, p. 417.

25 Bronistaw Natoniski, “Wojciech Mecinski” in Feliks Plattner, Gdy Europa szukata Azji, Krakow,
WAM, 1975, p. 303-316. Duc Ha Nguyen, Polscy misjonarze na Dalekim Wschodzie w XVII-
-XVIII wieku, Warszawa, Wydaw. Neriton, 2006, p. 44-73.

26 Jan Dobraczynski, Spotkania Jasnogorskie, 4th ed., Warszawa, Pax, 1984, p. 74-94.
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spring 1637: arrival to Macau

1638-1641: Cambodia — pastoral work

spring 1642: Manila — preparing the trip to Japan

July 1642: leaving for Japan

11 VIII 1642: arrival to Shimo Koski island (near Nagasaki) and arrest
shortly after

August 1642-March 1643: Nagasaki — jail and tortures

23 III 1643: Nagasaki — death after six days in the pit

Of course, there are points in this schema that require more light re-
garding the details of what the existing sources say about Mecifski.

Concerning the letters that are the subject of the present publication,
they belong to the period of his life extending from 15 March 1625 and
1 March 1638 (these are the dates of the first and the last of them). They are
fourteen and are all originals written personally by their author. Seven of
them are in Latin, five in Italian and two in Portuguese. Their addressees
were three different Jesuits: the Italians Muzio Vitelleschi (11 letters)
and Oliviero Pensa (2 letters), and the Portuguese Nuno Mascarenhas
(1 letter).

The first addressee, Vitelleschi, was at that time the Society’s superior
general. Born in 1563 in Rome, he entered the novitiate in the same city in
1583. Before becoming general in 1615, he had several important charges as
professor and superior in Rome and Naples, including being provincial of
both of these two provinces in 1602-1605 (Naples) and 1606-1608 (Rome).
As superior general, he governed the Society for thirty years before dying
in 1645, the second longest generalate in the Order’s history right after his
predecessor, Acquaviva, who had governed thirty four years.?”

The second addressee, Pensa, was born ca. 1584/1585. Since 1604, he
was a member of the Roman Province of the Society of Jesus, of which
he was also superior provincial in 1639-1642. Earlier, he was rector of the
Roman novitiate house at Sant’Andrea in Quirinale (1625-1628) and rector
of the Roman College (1629-1632 and 1635-1637). He died in 1653. When
Mgcinski entered the Roman novitiate in 1621, Pensa was there as socius
(assistant) of the novice master. They met again, when the missionary was
in Rome at the end of 1629, while coming back from Poland to Portugal.?®

The third addressee, Mascarenhas, was born ca. 1562 and became
a Jesuit in 1578. In 1615-1637, he was the assistant of the general for the

27 DHCJII, p. 1621-1627.
28 ARSI, Schedario biografico del P. Lamalle.
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Assistancy of Portugal (which included missionary provinces in Asia and
Brasil). He died in 1637.%

With the exception of the last three letters sent from Goa, Cochin and
Macau (Letters 12, 13, 14), the first eleven were written in several Euro-
pean countries, Poland, Italy, France, Spain and Portugal. Lisbon is the
only city from where more than one letter was sent (Letters 9, 10, 11). All
the other cities mentioned in this correspondence were places where only
one letter was written: Kalisz and Cracow (Letters 1, 7), Rome, Milan and
Genova (Letters 2, 3, 6), Avignon (Letter 4), Madrid (Letter 8), and Evora
(Letter 5).

All the letters are short and usually fit on one page of Mecifiski’s hand-
writing. They are preserved in several fondses of the archives, mainly in
the volume 38 of the series called “Japonica-Sinica” (usually abbreviated
in the literature as Jap. Sin.) that contains documents belonging to the
Jesuit activities in South East Asia, mostly China and Japan.

Let the reader be the best judge of the value of these letters. They seem
not to add a lot to what is already known about Mecinski, however, they
will possibly complete it.

They belong neither to the category of the Jesuit correspondence called
litterae ex officio in Latin (i.e. written by the reason of office) nor to a more
general typology called litzzerae annuae, named after the frequency of their
preparation. It would be too long and out of purpose to discuss here the
characteristics of both and their place in the whole system of the Jesuit
written communication,® however, it must be said that one part of what
Mgcifiski wrote is closer to the former than to the latter. Obedient as the
Jesuits had to be in following the rules of their official correspondence in
both of the above mentioned genres, they were also free to write to their
superiors and their fellow brothers out of this formal structure. The Polish
Jesuit also took the liberty of using this possibility, which is the origin of
the present letters, although by the force of the circumstances some of
them bear some similarity to both genres without clearly belonging to any.

The main questions, as his religious vocation or his volunteering for
the mission, are not discussed in these letters. Thus, one would fail to

29 ARSI, Lus. 44-1, £. 11v, 25Gr; Lus. 44-11, £. 302v; Synopsis historiae Societatis Jesu, Lovanii, Typis
Sancti Alphonsi, 1950, col. 632.

30 A monograph by Markus Friedrich, Der lange Arm Roms?: Globale Verwaltung und Kommuni-
kation im Jesuitenorden: 1540-1773 (Frankfurt/New York, Campus Verlag, 2011) is dedicated to
that issue, on top of the paper by the author of this article, “From Manuscript to Print: At the
Origins of Early Jesuit Missionary Strategies of Communication” presented during the sympo-
sium Legacies of the Book. Early Missionary Printing in Asia and the Americas (University of San
Francisco, 24-26 September 2010; forthcoming).
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find an explicite answer to such questions. Instead, some useful elements
appear there, sometimes between the lines.

Of course, Mecifiski must have known quite a lot about Japan.
Information about the progress of that mission was arriving to Europe
regularly enough (especially before 1614) thanks to reports sent by the
Jesuits. First, it caused joy and enthusiasm, when it seemed that there was
a real chance that Japan could become a Christian country, then concern
and preoccupation when the news about cruel peresecutions followed.
The main tool in this information campaign were the already mentioned
annuae, 1.c., special letters that the Jesuits were obliged to prepare according
to detailed instructions that were in use in the Order since the time of its
founder. These writings were addressed not only to the Jesuits, but also
to the wider public. For that reason, the missionaries were told to write
them such a way that they could be shown to everybody. In fact, this often
happened and such letters were not limited to the Jesuit communities
to be read in the refectories, but were also communicated to the Order’s
relatives, friends and benefactors. Furthermore, their history shows that
they became an excellent tool of propaganda promoting the missionary
(and other) activities of the Society, which provided many candidates, if
not for foreign missions, at least for religious life. The students of Jesuit
colleges must have known them as well.

No evidence proves either that the young Meciniski was moved by
similar readings while studying in Lublin, but it is legitimate to admit that
it could have happened. He certainly had to know the famous “Lifes of
Saints” by Piotr Skarga — the book first published in 1579, which at that
time was already entering the list of the most favored writings in Poland,
in which Japan is mentioned.’' It is difficult to say to what extent this
literature influenced Megciniski’s decision to join the Society or to volunteer
for the mission in Japan. What is certain is that one part of this literary
genre —also published, and which must have reached him at some point
of his career — was dedicated to Japan.® It is also known that in 1626 he
confessed to his sister Zofia that his desire to be a missionary appeared
more or less coincided with his decision of becoming a Jesuit.*

31 See, for example, the description of Japan in: Piotr Skarga, Zywuty swigtych, t. 4, Krakow, Wy-
dawnictwo Ksigzy Jezuitdw, 1936, p. 576-577. About other literature in Polish about Japan at
that time, see also Encyklopedia wiedzy o jezuitach, p. 240-241.

32 For example, Literac Annuae laponenses Anni 1591. et 1592. quibus res memoratu dignae, quae no-
vis christianis ibidem toto biennio accidunt, recensentur. A P Ludovico Frois ad Reverendum Patrem
Generalem Societatis Iesu conscriptae (Coloniae Agrippinae, 1596) or Litterae Annuae laponicae
a Reverendo P. Francisco Pasio V. Provinciali ad Admodum PN. Claudium Aquavivam Societatis
lesu Praepositum Generalem Anno Domini MDCI. datae (Moguntiae, 1604).

33 The letter quoted in Czermifiski, Zycie ks. Wojciecha Mgciriskiego, p. 53.
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What is equally certain is that such publications somehow accom-
plished the desire of St. Francis Xavier, who already in 1544 wrote from
India to his fellow brothers in Rome:

Multitudes out here fail to become Christians only because there is nobody
prepared for the holy task of instructing them. I have often felt strongly
moved to descend on the universities of Europe, especially Paris and
its Sorbonne, and to cry aloud like a madman to those who have more
learning than good will to employ it advantageously, telling them how
many souls miss Heaven and fall into Hell through their negligence!**

As for Meciniski’s ARSI letters published here, one of the themes
that appear in the first part of them (Letters 1, 2, 3, 5, 7) is his fortune.
At the beginning of his religious life, in 1623, he became the owner of
considerable possessions, namely, the landed family property, of which he
was the only heir after the death of his brother Stanistaw (both parents
were already dead and his sister was married, so obviously she must have
received a sufficient dowry). Mccinski decided then to offer all this fortune
to the Society and so he became the second founder of the Jesuit college in
Cracow (the first founder was King Sigismund III Vasa himselfl).

At that time, the future missionary could not guess how many problems
this decision would cause him and certainly did not imagine how actually
his departure for Asia would be delayed. In fact, a few years later, his
relatives in Poland expressed doubts about the validity of his previous
donation, accusing the Jesuits of fraud and summoning them to the court.
At that moment, in 1628, Wojciech, who was already in Portugal and was
about to enter the ship in Lisbon to sail east, had to postpone his departure
and instead of travelling towards Asia, he had to go back to Poland in order
to testify in the court. This explains why Letter 6 is written from Genova
where he was during that unexpected journey to Poland that he did not
plan at all. For the same reason, Letter 7 is written from Cracow where he
arrived at the end of the same year, while Letter 8 is from Madrid where he
was in January 1631 during his long trip back from Poland through Rome
to Portugal.

What is clearly visible in all this correspondence is the zeal of Mecinski
for the desired mission in Japan and his impatience to leave for it. Thus,
Letters 5, 9, 10 and 14 testify his joy and readiness to sail east as soon as
possible. For the same reason, in Letter 6 he complains about the delays in
the journey to Poland in 1628, while in Letter 12 he expresses his hope that

34 Letter from Cochin written on 15 January 1544 ; English version quoted after James Brodrick,
Saint Francis Xavier (1506-1552), London, Burns Oates, 1952, p. 157-158.
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in spite of all difficulties, he would find a way to sail further from India
where he already was in 1634. Furthermore, on different occasions (Letters
4,7,9) he was suggesting to the general the names of possible candidates
for foreign missions that he met among the Jesuits during his journeys in
Europe.

Obviously, given his numerous journeys, there is also the question
of some adventures that he had while sailing through so many seas and
oceans. In Letter 4 he mentions dififculuties of crossing the Mediterranean
in 1626, while in Letter 12 he recalls the dangerous storm at the coast of
Mozambique in 1633 that almost sank their ship. This last episode would
certainly enter the literary genre of the annuae to which it corresponds
better than some other letters of that dossier.

As has already been said: let the readers be the best judges of the letters’
value.

The present transcription has been prepared according to following rules:

1. Introducing paragraphs, changing punctuation and use of capital
letters were made in order to facilitate reading, with the attempt of being
as respectful as possible of the style and spelling of Mecinski.

2. The abbreviations have been expanded.

3. A distinction between “u” and “v” was introduced. I followed
what the contemporary phonetics suggests (e.g. where Mecinski writes
“consueui” and “uero”, I transcribe it as “consuevi” and “vero”, etc.).

4. A question mark in the square brackets [?] indicates passages where
I was not able to read the text, or where I am not sure of having deciphered
it correctly, e.g., [Massi?] in Letter 12.

1. Meciniski to Muzio Vitelleschi Kalisz, 15 March 1625
ARSI, Pol. 77-1, £. 92rv.

Meciniski informs the general that, according to his will, he has sent an
authorization to the rector of Lublin to sell the goods he offers. He recommends
the fate of this donation to Vitelleschi’s concern, suggesting a proper deposit of the
money, and asks permission to make use of what will remain after handing over to
the Cracow college the sum that he estimates at about 100,000 (he does not specify
the currency). He also asks that he be able to go to Rome after the end of his case,
to be able to continue his religious formation there, away from the distractions
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he feared in his homeland from his family and friends wanting to persuade him
to change his life decisions. He also asks that two scholastics could study in the
Eternal City with him, using the scholarship he wanted to fund from the sale of
his goods.

Admodum Reverende in Christo Pater. Pax Christi.

Magnum profecto ex literis ad me a Paternitate Vestra datis praesidium
sensi contra mundi insultus, qui me de tam alto statu inter mundi
squisquilias [sic!] deturbare conabatur. Quas certe sacpe lectitare
cum magna animi mei iucunditate consuevi. Caeterum nondum finis
tricarum, quas puto innotuisse Paternitatem Vestram ex literis meis, ad
quas cum responsum non acceperim, dubito ad manus Paternitatis Vestrae
pervenisse.

Sed quidquid sit perspecta voluntate Paternitatis Vestrae ex literis
ad Patrem Albertum Fabritium?® datis, tum etiam ad Reverendum
Patrem Provincialem nostrum?®, ut nimirum bona vendantur, confestim,
revestitus superioris nutum, iuridice pro more Regni, potestatem a me
delegatam Patri Rectori Collegii Lublinensis” ad vendendum bona
Calissio misi. Atque ita, ut antea Paternitati Vestrae scripsi, centum millia
Collegio Cracoviensi applicabuntur circiter. Residuum vero, ut secundum
intentionem meam collocem, quaeso facultatem mihi a Paternitate Vestra
dari.

Id vero a Paternitate Vestra suppliciter peto, ut serio auctoritate sua
firmet et superiorem collegii moneat, ne videlicet haec summa pecuniae
quam dono, pro aliquibus minoris momenti rebus necessariis dividatur,
sed potius ut aliqua bona stabilia emantur, vel certe ita collocetur, ut ex ea
annuus proventus pro victu fratrum et fabrica tantum collegii cedat.

Unam vero gratiam peto, ut obtineam a Paternitate Vestra: nimirum, ut
statim venditione facta, liceat commigrare Romam fuere propter assiduos
clamores et vexationes ab amicis, quas licet acerbas pro Christi amore non
detrecto, tum quod caput est, ut meipsum mente et corpore a patria avellari,
quae certe cum semper in oculis sit, non modicas tam in profecto spirituali
quam in studiis literarum mihi perturbationes et inquietudines paret.

35 There were two Jesuits of that name: Wojciech Fabricius (Fabrycy; 1581-1642, Jesuit from
1603) and (1577-1637, Jesuit from 1597; Encyklopedia, p. 151, 820). This is probably about the
latter, who was then staying at the Lublin college.

36 Jerzy Tyszkiewicz (ca. 1574-1625), Jesuit from 1593, provincial of the Polish province in 1622-
1625 (Encyklopedia, p. 707). Since he died on 14 August 1625 , the letter Mecifiski mentions
must have been addressed to him.

37 Henryk Pichert ( 1579-1636), Jesuit from 1598, was the rector in Lublin in 1623-1625, when he
replaced the deceased Tyszkiewicz in the position of provincial. (Encyklopedia, p. 375, 504).
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Demum, ut ea quae in animo meo constitui tam Beato Stanislao
offerre quam etiam Collegio Romano, scilicet pro allendis duobus saltem
perpetuis temporibus scholasticis, hac occasione expleam, et ut liceat mihi
duos scholasticos, Reverendo Patri Provinciali propositos et ab ipso, si illi
ita videbitur, ideoneos approbatos, mecum accipere, a Paternitate Vestra
humillime peto, ut Romae possint sua studia perficere.

Haec omnia mihi (polliceor de Paternitate Vestra) non gravatim
Paternitatem Vestram concessurum, ut illi qui mundo contra se lacessito,
in solo Deo et Societate matre sua constituit omnem fiduciam, et ea
quae ut in resignatione bonorum, ita et in his postulatis nonnisi pure ad
majorem Dei gloriam vergunt.

Commendo me interim Sanctissimis Sacrificiis Paternitatis Vestrae.

Datum Calissii, 15. Martii Anno Domini 1625.

Paternitatis Vestrae in Christo humilis servus,

Albertus Mecinski

[Address:] Admodum Reverendo in Christo Patri, Patri nostro, Patri Mutio
Vitellesco, Praeposito Generali Societatis Jesu. Romae.

2. M¢cinski to Muzio Vitelleschi Rome, [between 29 June and
2 November]* 1626

ARSI, Rom. 117, f. 79rv.

Mecinski thanks for allowing him to go on missions. He instructs the general to
take care of his property, which he donated to the Cracow college and asks for
2,000 scuds from the 10,000 florens which should come to Rome from his estate.
He asks for the payment of his Roman debts from this money and for transferring
the rest to the local professed and novitiate house, or for another purpose at the
discretion of the general. He also asks Vitelleschi to remind the rector of Lublin
about the obligation to build a grave in the local Jesuit church for Mecifiski’s late
brother Stanistaw and asks for permission for Father Vega to deal with matters re-
lated to his donation in Poland.

Admodum Reverende in Christo Pater. Pax Christi.

Gratias quam maximas possum ago Paternitati Vestrae, imprimis pro
gratia mihi exhibita eundi ad convertendos infideles in Indias, quam
maximam inter omnes mihi in haec vita praestitis et praestandis censeo.
Tum demum pro aliis multis beneficiis et animo vere paterno mihi semper

38 Mecifski learned about the permission to go on a mission on June 29 (cfr. Czermifski, Zy-
cie ks. Wojciecha Mgciriskiego, p. 47-48), so the letter had to be written between this date and
November 2, the day the trip started.
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declarato. Dabo operam, ut nunquam mihi tanta pietas Paternitatis
Vestrae excidat e memoria, sed semper praecipue in meis indignissimis
orationibus vigeat.

Hoc vero quod supplex peto a Paternitate Vestra, rogo quam maxime
possum, ut cordi sit Paternitati Vestrae tanquam id quod ad gloriam Dei
et ad Societatis nostrac bonum dirigitur. Id autem est quod rogo: ut iubeat
Paternitas Vestra semper dari idoneos procuratores ad gubernanda bona
a me Collegio Cracoviensi data, ne negligentia illorum diminuantur, et ut
Paternita Vestra semper se exhibeat defensorem illius collegii. Scio enim
aliquos etiam ex nostris aliquo modo illi loco contrarios esse.

Deinde peto supplex a Paternitate Vestra, ut iubeat adhuc semel per
literas, ne mora fiat in his pecuniis transmittendis, nempe decem millibus
florenorum. Nam ego bona mobilia reliqui parata et hic debitum est
quod prae reliquis omnibus maxime urget, et scio quod postquam iusserit
Paternitas Vestra, fient omnia.

Postquam vero venerint, quaeso ut Paternitas Vestra de illis disponat.
Mihi sufficient duo millia scutorum quae a Paternitate Vestra in Lusitania
secundum promissum expecto. Quod residuum est, pro debitis a me hic
contractis rogo, ut Paternitas Vestra iubeat impendi. Debita vero sunt ista
quingenta scuta, quae ex gratia Paternitatis Vestrae habui, et alia ducenta
Reverendi Patris Rectoris Sancti Andreae in novitiatu®, quae ante aliquot
menses mutuo acceperam. Istud vero quod residuum fuerit, committo
dispositioni Paternitatis Vestrae, ut applicet ad Domum Professam
Romanam, et aliquam bonam partem etiam pro domo Sancti Andreae
novitiatus, vel quomodo melius visum fuerit Paternitati Vestrae.

Demum rogo, ut iubeat Paternitas Vestra Patrem Rectorem Lublinen-
sem* sepulchrum accomodare Fratris mei in templo nostro Lublinenest,
siquidem cum hoc pacto donavi illi collegio quandam aulam cum horto
suburbano in illa civitate.

Ultimo peto a Paternitate Vestra, si ita visum fuerit, ut habeat
auctoritatem a Paternitate Vestra Pater Emmanuel Vega*' scribendi in
meis negotiis in Poloniam si opus fuerit, quia rogavi illum ut hoc faceret
tanquam procurator rerum mearum, vel si aliquis alius magis videbitur
Paternitati Vestrae.

39 Olivier Pensa, addressee of Letters 10 and 12.

40 1In 1626-1629, Stanistaw Brzechwa was the rector in Lublin (Brzechffa; 1587-1649), Jesuit from
1608 (Encyklopedia, p. 71, 375).

41 Manuel de Veiga (Vega; 1549-1640), Jesuit from 1569 ; in 1580-1587 professor of theology in

Vilnius; since 1623 confessor and director of the Marian congregation at the Roman college

(DHCJ TV, p. 3917).
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Dominus Deus interim conservet nobis Paternitatem Vestram cuius
Sacrificiis, humilis servus, me multum commendo.

In Romano Collegio. Paternitatis Vestrae humilis servus,

Albertus Mecinski

[Address:] Admodum Reverendo in Christo Patri, Patri nostro Mutio
Vitelleschi, Praeposito Generali Societatis Jesu.

3. M¢cinski to Muzio Vitelleschi Milan, 4 December 1626
ARSI, Mediol. 95, f. 31rv.

After receiving permission to work in Japan, Meciniski left Rome on November 2,
1626 in the company of Sebastian Vieira,* the procurator of the Japanese mission,
to whose intercession he owed the general’s consent for his trip. The aim of the
trip was Portugal, where the future missionary was to complete his theological
studies and from where he would sail to Asia, following the ordinary route around
Africa, through Goa and Macao. The first part of the journey led through Loreto
to Milan, where Mecifiski wrote this letter to Vitelleschi. He informs herein that at
his order he made a written confirmation of his previous donation to the Cracow
College (the general was to receive a copy of that from the superior from Milan).
He mentions the hospitality that they experienced everywhere in the Jesuit
colleges, where they stopped. He promises to send a more detailed account of this
journey later.

Admodum Reverende in Christo Pater. Pax Christi.

Accepi literas Paternitatis Vestrae Mediolani, quo pervenimus, Dei
gratia, sani post superatas (ut autumnali tempore solet esse) satis difficiles
vias. Ubique memor sum Paternitatis Vestrae, nam quo magis ulterius
pergo, tanto uberius Divina gratia mentem illuminat quantum sit hoc
bonum quod per medium Paternitatis Vestrae mihi caelitus obtigit.

De confirmatione donationis in Polonia factae, post acceptas literas
cum superioribus contuli, praesertim cum Reverendo Patre Praeposito®

42 Sebastido Vieira (ca. 1573-1634), Portugalian, Jesuit from 1591, missionary in Japan from 1604;
after the Jesuits were driven out in 1614, he went to the Philippines for a short time, then
he went into hiding in Japan; as a provincial procurator , he went to Europe in 1623. It was
during his stay in Rome that the General authorized Mecifiski on a mission in Japan. They
both traveled to Portugal, from where in 1628 they would sail together to Asia, but Mecifiski was
stopped due to the matters of property in Poland. As planned, Vieira left Europe and in 1632 he
was in Japan again; there he was arrested and tortured in the pit in Tokyo (DHC]J 1V, p. 3952).

43 Jesuits had a college and professed house in Mediolan then. The rector of the first was Fabrizio
Banfi (1579-1658), Jesuit from 1595. In 1640-44 he was the Visitor of the Polish and Lithua-
nian Provinces, then to become the provincial of the latter in 1644-1646 (Encyklopedia, p. 25).
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(prout erat voluntas Paternitatis Vestrae), quod quidem negotium, Deo
favente, bene successit, quamvis non sine magna difficultate, praesertim in
conquerendis testimoniis, sed opera Patris Octaviani Citadellac* et testes
qui me noverant Poloni adfuere, et alia omnia quae ad hoc negotium
conficiendum necessaria videbantur, optimum eventum habuere. Mittetur,
credo, Paternitati Vestrae copia inscriptionis a Reverendo Patre Praeposito
Mediolanensi, quas posthac, si voluerit Paternitas Vestra, in Poloniam
mittere mandabit.

Ubique, solita charitate Societatis, in collegiis excepti sumus propter
fidem literarum Paternitatis Vestrac. Dominus Deus largiatur Paternitati
Vestrae omnia quae desiderat bona propter tantam charitatem plus quam
paternam erga nos.

Commendo quam maxime possum Paternitati Vestrae illa omnia
quae discedens in scripto Paternitati Vestrae offerenda curavi. Alias brevi
scripturus sum literas Paternitati Vestrae, iuxta mandatum et voluntatem
Paternitatis  Vestrae, ubi ulterius iter maiorem scribendi segetem
suppeditaverit.

Precor Divinam Maiestatem, ut Paternitati Vestrae, pro tot in me
collatis beneficiis, merces sit sempiterna, simul humiliter petens aliquam
in Sanctissimis Sacrificiis Paternitatis Vestrae sui indigni servi memoriam
fieri.

Mediolani, 4. Decembris Anno Domini 1626.

Paternitatis Vestrae in Christo humilis servus,

Albertus Mecinski

[Address:] Admodum Reverendo in Christo Patri nostro, P Mutio
Vitellesco, Praeposito Generali Societatis Jesu, Roma.

Constantius Bovonus (ca. 1572-1644) was the superior of the house of the professed, Jesuit from
jesuit from ca. 1588 (ARSI, Mediol. 1, f. 128Arv). The letter does not indicate where exactly Me-
cifiski was staying and whom this reference concerns.

44 Sommervogel notes in his repertory that there was a Jesuit named Citadelli, but he does not
provide any biographical data (Sommervogel 2, kol. 1190-1191). Two fathers named Cizadella are
listed as deceased, however, none of them bore the name of Octavianus (Josephus Fejér, Defuncti
secundi saeculi Societatis Jesu 1641-1740. Vol. 1. Romae, Curia Generalitia S.J./Institutum
Historicum S.J., 1985, s. 267). Meanwhile, in the order’s catalog from late 1626, there are
a few Jesuits of the same (or similar) name, who stayed then in Mediolan: Octavius Strasoldus,
the provincial’s socius; Octavius Boninus, professor of logic at Brera; Octavius Lanzauecchia,
a professor of literature there, and Octavianus Cittadinus, confessor in the San Fedele church
(ARSI, Mediol. 1, f. 128Arv). This probably concerns the latter; born ca 1588 joined the Society
ca. 1618, lawyer by education (ARSI, Mediol. 49, f. 5v).
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4. M¢cinski to Muzio Vitelleschi Avignon, 26 December 1626
ARSI, Jap. Sin. 38, f. 1rv.

Mecinski’s another letter from the trip to Portugal. From what he writes, it does
not follow whether he only traveled with Vieira or in a larger group of Jesuits
(Czermifski, Zycie ks. Wojciecha Mgciriskiego, p. 54 cites another letter, where
Mecifiski mentions several companions). Through Milan and Pavia, they reached
Genoa. Hence, after three days they went by land to Oneglia, from where they
sailed. After four days of sea travel they came to Nice. M¢ciniski mentions the
hospitality of the Jesuits in Nice and Avignon. He informs the general that the
next day they would set off towards Spain, and that they met mission candidates
in the colleges in Milan and Pavia (two are mentioned: Leria and Morandus).

Admodum Reverende in Christo Pater. Pax Christi.

Deo duce satis feliciter pervenimus ad Collegium nostrum Avinionense.
Experti sumus suam manum liberatricem tam in periculis terrac quam
maris. Nam Genua discedentes, trium dierum spatio per terram iter
facientes, ex civitate quaedam Onelia dicta solvimus per mare, ubi per
tres dies, paucis milliaribus confectis ob ventos contrarios, quarto tandem
die, vento secundiore flante, pervenimus Nizzam, ubi charitate Patrum in
nostro collegio recreati sumus et superioris illius Patris Peire®.

Ubique per Dei gratiam custodimur a periculis aliquanto apertis.
Praecipue vero nuper in itinere iuxta Paviam Dominus custodivit Patrem
Procuratorem. Nam cum periculose equus suus oecidisset, pedem tantum
modice satis laesit, sed jam optime convaluit et iter egregie continuat.

Vidimus transeuntes per aliqua collegia nimium suspirantes aliquos
pro hoc beneficio obtinendo quod Deus per medium Paternitatis Vestrae
nobis indignis contulit, inter quos maxime fuerunt Charissimus Leria*
Mediolani et Charissimus Morandus* Parmae, quibus optimam spem
fecimus de benignissimis visceribus Paternitatis Vestrae, quae nunquam
piis conatibus defuerunt.

Caeterum oramus Paternitatem Vestram, ut iubeat pro nobis orari, ut
aliquid dignum pro gloria Dei faciemus in longanimitate et perseverantia
usque ad finem.

45 Giovanni Francesco Peyre (Peire; ca 1568-1642), Jesuit from 1586 (ARSI, Mediol. 49, f. 68r;
Fejér, Defuncti secundi saeculi, vol. 4 [1989], p. 93).

46 Giovanni Maria Leria (1601-1655), Jesuit from 1616; he went to the missions in 1635; he
worked mainly in Indochina; In 1661-1664 he was the provincial superior of the Japanese
Province (with the center in Macao, where he resided and where he died; DHCJ 111, p. 2336).
The title of Carissimus was used to address novices and junior brothers in the Society (Jakub
Kolacz, Stownik jezyka i kultury jezuitow polskich, Krakéw, WAM, 2006, p. 69).

47 Francesco Morando (Morandi; 1597-1655), Jesuit from 1618; went on an Indian mission in

1629; he mainly worked in the Mohgul Empire (DHCJ 111, p. 2739).
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Discedimus Avionione cras in Hispaniam, excepti cum summa cha-
ritate a Patribus huius loci.

Hoc est quod breviter Paternitati Vestrae scribere volui, memor sem-
per singularis benevolentiae Paternitatis Vestrae erga me immeritum, cui
orationibus indignis et quibuscunque tenuibus officiis proposse, respon-
dere contendam.

Datum Avinione, 26. Decembris Anno Domini 1626.

Paternitatis Vestrae indignissimus servus,

Albertus Mecinski

[Address:] Admodum Reverendo in Christo Patri, Patri nostro Mutio
Vitellesco, Praeposito Generali Societatis Jesu, Romae.

5. M¢ciniski to Muzio Vitelleschi Evora, 4 April 1627
ARSI, Jap. Sin. 38, f. 2rv.

Meciniski writes to the general in Evora, where he is finishing his theological
studies, expecting to be able to go to Japan. Despite the delays, he plans to travel
to Asia in the following year. The prospect of the mission for him is a source of joy
and spiritual comfort. He commends the Cracow college and concerns about his
donation for it to the general.

Admodum Reverende in Christo Pater. Pax Christi.

Parabam literas ad Paternitatem Vestram, quae et rationem itineris nostri
in Lusitaniam et simul discessus in Indias comprehenderent. Sed voluntas
Dei fuit, ut propter naufragium adeo funestum navium indicarum quod
nuper in Lusitania accedit, nostrum iter in annum sequentem prolongaretur.

Desiderium quidem fuit omnium nostrum quam citius evolandi, ut eo
opportunius possemus illis Christi athletis japonicis in agone certantibus
suffragari, quorum muld iam pro Christi fide gloriose vitam fuderunt (ut
ex literis recentibus in Lusitaniam allatis constat).

Sed sic Deo nostris desideriis fraenum iniiciente, curabimus interim
ea quae usui necessaria in hoc nostro luctamine futura sint, nimirum,
aspirante Sancti Spiritus gratia, aliquos progressus in spiritu ac doctrina.
Unde nunc, superiorum visu huius loci, iis studiis theologicis do operam,
quae mihi ad iuvandas animas presto esse possint, comite bona valetudine,
quam Dominus Deus mihi, ut eunti ibi Lusitaniam, ita et commoranti pro
gloria sua (ut spero) largitur. Nec dubitamus, huic similes et etiam maiores
gratias nos obtenturos confisi in Sanctissimis Sacrificiis et orationibus quas
Paternitas Vestra ex benevolentia sua (ut scimus) iubet pro nobis fieri.

Reliquum est, ut orem quam maxime possum Paternitatem Vestram,
ut recordetur mei indigni sui servi, qui Paternitatem Vestram semper loco
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amantissimi mei patris post Deum habui et habere volo, tum aliquando
per literas, quae mihi semper magnae erunt consolationi, tum in iis, quae
Paternitati Vestrae scripta reliqui ad memoriam revocandam dum Roma
discederem; omnia tamen ita submittendo voluntati Paternitatis Vestrae,
ut nulla alia res ita me quietum et contentum reddere possit, nisi quod
Paternitas Vestra de rebus meis per se determinaverit.

Caeterum notum vellem esse Paternitati Vestrae ita me, Dei gratia et
favore Sanctissimae Deiparae, de hac mea vocatione in Japoniam esse
contentum et laetum, utillam cum nulla mundi felicitate permutari velim,
nil in illa gravius ferens, nisi moram quam ipsam, etiam ex voluntate Dei,
ut non invitus sustineo. Certe tam magnum beneficium mihi a Deo per
Paternitatem Vestram collatum de memoria nunquam excidere poterit.

Commendo quoque Paternitati Vestrae quam maxime possum nostrum
Collegium Cracoviense, ut illa pauca quae Deo obtuli, benignitate et cura
Paternitatis Vestrae foveantur et augeantur.

Dominus Deus conservet nobis Paternitatem Vestram quam diutissime
ad gloriam suam et communem omnium nostrum utilitatem.

Dat Eborae, 4. Aprilis Anno Domini 1627.

Admodum Reverendae Paternitatis Vestrae indignissimus seruus,

Albertus Mecinski

[Address:] Admodum Reverendo in Christo Patri, Patri nostro Mutio
Vitelleschi, Praeposito Generali Societatis Jesu, Roma.

6. M¢cinski to Muzio Vitelleschi Genua, 15 September 1628
ARSI, Pol. 77-1, £. 139rv.

Mgcinski’s letter from his trip to Poland, where he went as instructed by the
general to order the matters of his earlier donation to the Cracow College.

Admodum Reverende in Christo Pater. Pax Christi.

Recept literas Paternitatis Vestrae Genuae, in quibus iubet ut vadam
in Poloniam. Hoc unum anget me quod nulla ratione citius potuerim
venire Genuam ex Hispania, quia non aderat navigatio opportuna. Haec
die statim scribo Paternitati Vestrae quo veni. Et volo quamprimum
discedere. Desunt quidem mihi omnia, praecipue viaticum, sed Pater
Praepositus*® promisit procurare mihi apud aliquem, cui postea possum
reddere.

48 1In 1628 the Jesuits had a college, novitiate and professed house in Genoa. Only the superior
of the latter had the title of praepositus, under which Agostino Vivaldi (1565-1641), Jesuit from
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Gratias maximas ago Paternitati Vestrae pro promissione facultatis
redeundi alia vice in Japoniam, quod solum in haec vita me consolatur.

Haec pauca significare volui Paternitati Vestrae, nam deerat scribendi
tempus.

Genuae, 15. Septembris Anno Domini 1628.

Paternitatis Vestrae humillimus et indignus servus,

Albertus Mecinski

[Address:] Admodum Reverendo in Christo Patri, Patri nostro Mutio
Vitelleschi, Praeposito Generali Societatis Jesu, Romae.

7. M¢cinski to Muzio Vitelleschi Cracow, 24 November 1628
ARSI, Pol. 77-1, f. 140r-141v.

Afterarrivingin Cracow, Mecinskiinforms the general aboutthe bad administration
of the property he had given to the Society and asks for intervention. He intends
to confirm the donation, but would like to be more confident that the order will
deal with the matter better than before. He reports about his health problems and
suggests to the general two candidates for the Japanese mission he met among his
confreres in Cracow.

Admodum Reverende in Christo Pater. Pax Christi.

Post tot itinerum difficultates iam tandem sanus perveni per Dei
gratiam in Poloniam, nil amplius desiderando quam omnimodam
eliberationem ex illa ad evolandum quo me Deus vocavit et vocat, quam
citissime, in Japoniam.

Laborare coepi oculis postquam veni in Poloniam, quorum etiam nunc
vix aliquem usum recepi. Sed spero in Deo quod ab hoc malo curabor.

Nunc, statim post convalescentiam ibo salutaturum Reverendum
Patrem Visitatorem*, ut cum illo quaedam maioris momenti pertractem,
quae etiam maxime Paternitati Vestrae significare necessarium putavi de
his bonis a me donatis Collegio Cracoviensi, quorum gubernatio pessima
hucusque fuit. Non solum per triennium nil solverunt debitorum, sed
maiora contraxerunt, et etiam fabricae templi pecuniam quam nescio
quando consumpserunt, nolunt refundere supra bona a me donata.
Quod si fiet, ego frustra donavi et nil ex omnibus fiet propter pessimam

1581 is mentioned in the catalog from that year (ARSI, Mediol. 1, ff. 129r-137v. Mediol. 49, f. 92r;
Schedario biografico del P Lamalle).

49 1In 1628-1629 Pompilius Lambertengo (ca 1568-1635), an Italian, Jesuit from 1584; multiple ti-
mes provincial in several different provinces of the Society in Italy, was the Visitor of the Pro-

vince of Poland (Encyklopedia, p. 353, 750).
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administrationem et propter frequentem mutationem superiorum, qui
quoniam ad tempus sunt, nil omnino curant et omnia sinunt perire, quia
non possunt.

Per misericordiam Dei Vestra Paternitas provideat et provideat et
regimini et bonis, et aliquem stabilem assignet rectorem vel si non fuerit
ad manum, mittat nobis aliquem ex Patribus Italicis, quem recipiemus
tanquam Angelum Dei. Ego, quantum in me est, nullo modo possum
confirmationem bonorum facere, donec sim certus ex parte Societatis,
ista bona debere permanere pro gloria Dei, quae nunc per summam
negligentiam ruunt superiorum istius loct.

Habeo hic aliquos, qui desiderant valde profectionem Japonicam,
praesertim Pater Plossinius™ et Carissimus Traszkowski [sic]®', quos ego
comites optarem, si ita Paternitati Vestrae videbitur. Sunt enim apti, ut
mihi videtur.

Caeterum, mi amantissime et observantissime Pater, recordetur mei
Paternitas Vestra, sicut coepit, et me commendet in Sanctissimis Sacrificiis
Deo.

Cracoviae, 24. Decembris Anno Domini 1628.

Admodum Reverendae Paternitatis Vestrae indignus servus,

Albertus Mecinski

Gratias ago meo Amantissimo Patri pro soluto debito. Patri Procuratori
Goano™ ego curabo quam citissime reddi. Dominus retribuit hanc
charitatem Admodum Reverendae Paternitati Vestrae.

[Address:] Admodum Reverendo in Christo Patri, Patri Nostro Mutio
Vitelleschi, Praeposito Generali Societatis Jesu. Roma.

50 Btazej Plocki (Plossinius; 1590-1634), Jesuit from 1608, he was a professor of theology in Cra-
cow (Encyklopedia, p. 516).

51 Mikolaj Trzaskowski (ca. 1598-1645), Jesuit from 1617 , was studying theology in Cracow; he
could have encountered Meciniski still in Kalisz in 1623 (Encyklopedia, p. 701).

52 I could not determine the identity of this Jesuit. The procurator’s title meant various functions
in the order (Kolacz, Stownik, p. 213-214); this is probably about the father responsible for the
financial affairs of the province (in this case, an incomplete collection of catalogs in the ARSI
does not allow, unfortunately, to determine who occupied this position in the Province of Goa
then), or responsible for the overseas matters. In the latter case it could have been Francisco
Crespo (ca. 1583-1665), a Spaniard, Jesuit from jesuit from ca. 1598 , who stayed at the college
in Madrid in these years as “Procurador de las Indias” (ARSI, Tolez. 15, ff. 10x, 20r; Tolez. 23,
ft. 225rx, 320r; Fejér, Defuncti secundi saeculi vol. 1 [1985], p. 314).
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8. Mecinski to Muzio Vitelleschi Madrid, 29 January 1631
ARSI, Jap. Sin. 38, f. 3rv.

Meciniski writes to the general on the return trip from Poland, where he had to
go in 1628, to confirm his earlier donation to the Cracow College. The return trip
to Lisbon led through Rome, where he spent several months in 1629-1630, and
Madrid, from where he wrote this letter.

Molto Reverendo in Christo Padre nostro,

Siamo arrivati a Madrid sani per gratia di Dio, et si siamo trattenuti
alcuni giorni perché cosi pareva all nostro Padre procuratore porthugese™,
il quale veramente ci ha ricevuti con una charitd di madre et veramente
¢ un homo di grande perfettione et charita.

Habbiamo visitato qua alcune volte il Padre Salazar™, al quale
bisognava dar titulo di Vostra Signoria, et veramente trovo che li nostri
Padri non sono bene visti in [corte, come erano?| inanzi. Non so la causa;
ogni cosa € molto mutata.

Sia benedetto il Signore il quale vuole provar in tutte le cose la
Compagnia, et Vostra Paternita sia benedetto cento millia volte che provera
impedire questo negotio tanto contrario all nostro Instituto.

Scrivero poide Lisbona a Vostra Paternita ogni cosa con ogni confidenza
come all mio amantissimo padre. Per adesso recommando me molto ai
suoi Santissimi Sacrificii.

Di Madrid, 29. Januarii Anno Domini 1631.

Di Vostra Paternita servo indigno,

Alberto M¢cifiski

[Address:] All molto Reverendo in Christo Padre, Padre nostro Mutio
Vitelleschi, Preposito Generale della Compagnia di Giestu. Roma.

9. Mecinski to Nuno Mascarenhas Lisbon, 19 April 1631
ARSI, Jap. Sin. 38, f. 4rv.

Mecinski writes to the assistant at the moment when he is preparing to leave
Lisbon. He managed to overcome difficulties in obtaining the necessary permits,
but asks the addressee to settle some other matters.

53 Sebastido de Morais (Moraes lub Morales; 1585-1633), Jesuit from 1592 (Sommervogel 5,
col. 1280). In the Society’s catalog of 1631 he is mentioned as one of the Jesuits at the college in
Madrid as ,,Procurador de Portugal” (ARSI, Tolez. 15, f. 39v).

54 Fernando de Quirino (Chirino) Salazar (1576-1646), Jesuit from 1592 he was an influential
figure in the royal court of Philip IV, who offered him several times as a candidate for various

episcopal seats (DHCJ 1V, p. 3270).
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Reverendo in Christo Padre. Pax Christi.

Ja per gratia de Deus de manana partiremos, utinam feliciter. Vamos
con alegria todos porque tenemos causa grande, amor de Deus, e mais eu
que me parece que Deus ja quere complir meus deseos de tantos tempos.

Avia alguna difficultad de minha partida, ma todavia Deus me quiso
consolar que alcanceti licentia del Rei® o [?] que con difficultad ja tomei.
Agradeco a Vossa Reverencia a charitad en fazer este negotio.

Meu Padre amantisimo, faca esta charitad Vossa Reverencia come me
prometeu et permitar que vaia [Irman?] La Cabra® de Aragon ja eu li
diz que [?] em confianza que tenho in grata de Vossa Reverencia elle non
aggravera missam elle ai un ingenio mui grande de mui rara virtud assi
todos lo tienen en sua Provincia. El P. Provincial” se contenta tambem
mandar lo fara Vossa Reverencia tambem per amor de Deus ai otros que
queren ir come Irmao Olsina Joseph de Valencia® de grandes partes
qual ca commendo muito a Vossa Reverencia Irmao Ortigas™, Irmao
Ignatio Carbonell® et otros de Castella quais cuido ja escriviron a Vossa
Reverencia.

As caxas non chegaram et assi vamos sen ellas. Vossa Reverencia fara
charitas encommendar muito serio que se mandem luogo a primera
occasiam.

55 Philip IV Habsburg (1605-1665), King of Spain since 1621 and Portugal in 1621-1640 (Maciej
Serwanski, J6zef Dobosz (eds.), Stownik wladcow Europy nowozytnej i najnowszej, Poznafi, Wy-
dawnictwo Poznainskie, 2002, p. 94-96).

56 This was probably Antonio La Cabra (ca. 1606-1638), Jesuit from ca. 1617; who belonged to
the Province of Aragonia (ARSI, Arag. 25-1, f. 328r; Fejér, Defuncti primi saeculi, vol. 2 [1982],
p. 117).

57 The provincial superior of Aragonia was Crispinus Lopez (ca. 1573-1631), Jesuit from ca. 1595
(ARSI, Arag. 10-11, f. 406r; Synopsis historiae Societatis Jesu, Lovanii, Typis Sancti Alphonsi,
1950, col. 660), while the Province of Portugal, Fr. Diego Monteiro (1561-1634), Jesuit from
1577 (Sommervogel 5 [1894], col. 1241).

58 This was probably Josephus Olzina (1607-1667), Jesuit from ca. 1622, who in 1628 and 1633
Stayed at the college in Valencia as a scholastic of philosophy, then as a priest finishing his stu-
dies in theology (ARSI, Arag. 10-11, ff. 407x, 445v; Fejér, Defuncti secundi saeculi, vol. 4 [1989],
p- 44).

59 This was probably Emanuel Ortigas (ca. 1610-1678), Jesuit from ca. 1624; in 1628 he stayed
at the college instayed at the college in Gandia studying philosophy and in 1633 stayed at the
college in Saragossa studying theology (ARSI, Arag. 10-11, {f. 408r, 448v; Fejér, Defuncti secundi
saeculi, vol. 4 [1989], p. 52).

60 This was probably Ignatius Carbonell (ca. 1609-7?), Jesuit from ca. 1623; in 1628 stayed at the
college in Valencia studying philosophy; in 1633 he stayed at the college in Barcelona (ARSI,
Arag. 10-11, ff. 407r, 452r); he is never mentioned as deceased by Fejéra.
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Sabe Vossa Reverencia quanto importa mais a stampa de Athyopia.
O companheiro do Padre Antonio Freier® nos fizo provisione per a nao
con muito cuidado. Vossa Reverencia fara charitad de agradecer le per
cartas; se chama Irmao Carvalho®.

Et Vossa Reverencia me conservi en sua charitad como antes et fara nos
encommendar a Deus que facamos muito fruito assi em nos mismos como
Nos proximos.

De Lisboa, 19 de abril Anno 1631.

De Vossa Reverencia servo indigno,

Alberto M¢ciniski

[Address:] Ao Padre Nuno Mascarenhas, Assistente de Portugallo de Com-
panhia de Giestu. Roma.

10. Meciniski to Oliviero Pensa Lisbon, 16 February 1633
ARSI, Jap. Sin. 38, £. Srv.

Mecinski is preparing for his next trip to Goa. He hopes that this time the
expedition will end better than before. He commends himself to the confrere’s
memory and asks for news when he is in Asia.

Reverendo in Christo Padre. Pax Christi.

Ho ricevuto da Vostra Reverenza una sua amorevolissima et veramente
non so come ho corresponder a Vostra Reverenza per tanta charita, perque
[sic] molti gia non si ricordano di me.

Io per gratia di Dio me trovo meglio dalla mia malattia, si bene non
sono sano perfettamente, tuttavia per gratia di Dio me pare que ho forze
bastanti per imbarcar questo anno come f0 si Dio piace.

Andaremmo sei de Compagnia in una nave. Spero in Dio che
haveremmo miglior viaggio que inanzi. Haverei caro que Vostra
Reverenza me mandasse in alguna cosa que le potesse servir in Indie per
molte obligationi que ho di Vostra Reverenza.

Et se Vostra Reverenza me fara charita scriver alcune volte in India,
haverei caro de saper alcune cose de Roma, come Vostra Reverenza apunto
adesso havera fatto scrivendo me queste cose de Reverendo Padre Rettore
de collegio, la qual cosa non sapevo de nessuno.

61 Antonio Freire (ca. 1586-1650?), Jesuit from ca. 1604; in the catalogs from 1628 and 1633 he
is mentioned as residing in Lisbon (S. Antao college) procurator of the Asian missions (ARSI,
Lus. 44-11, ff. 447r, 486r; Fejér, Defuncti secundi saeculi, vol. 2 [1986], p. 152).

62 Gaspar Carvalho (ca. 1595-1663), Jesuit from ca. 1613 as religious brother he was an assistant of
Fr. Freire (ARSI, Lus. 44-11, ff. 448r, 487r; Fejér, Defuncti secundi saeculi, vol. 1 [1985], p. 226).
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Non habbiamo qui cose nuove, si non che si apparechiamo patir per
amor di Dio perché veramente sono molte occasioni in navigatione cosi
longa, ma Dio ci consola et aiuta in tutto et fara de qui inanzi piu se Vostra
Reverenza ci ricomendara nei suoi Santissimi Sacrificii.

De Lisbona 16 di febrero Anno Domini 1633.

Servo indigno de Vostra Reverenza,

Alberto Mc¢cifiski

Se Vostra Reverenza parlera alcune volte con Eminentissimo Signore
Giovanni Battista Pillota®, fara me charita dire que non li scrivo adesso,
ma scrivero si Dio me da la vita et arrivar sano in Indie.

[Address:] All moltro Reverendo in Christo Padre, il Padre Oliverio Pensa
de Compagnia di Giestu. Roma.

11. Mecifiski to Muzio Vitelleschi Lisbon, 4 March 1633
ARSI, Jap. Sin. 38, . brv.

Meciniski writes to the general two days before departure. He has not yet regained
his full strength after diseases resulting from the previous unsuccessful expedition,
but he feels healthy enough to set off. He has welcomed the stay in Coimbra, but
criticizes the poor availability of some of the Spanish confreres in the general’s
disposition.

Molto Reverendo in Christo Padre nostro.

Sibene Iddio questo anno me volle castigar questa con travagliosissima
malattia, tuttavia per sua misericordia mi ha fatto haver bastanti forze per
navigare questo anno, ancor que non siano come prima. Niente dubito
que me dara da qui inanzi per sua maggior gloria.

In tempi passati non ho scritto a Vostra Paternitd niente supra mia
malattia, solamente me pareva ben toccar questo punto a Vostra Paternita
que in quell collegio donde stavo, tutto necessario per un amalatto
mancava, non c’era neanco infermero. Bisognava que me provedesse per
denari fora cose necessarie, come se fosse secolare. Questo non scrivo
perché me scandalizi di questo, si non perché un missionante qui verra in
questo luogo, sappi donde haver recurso mentre gid non le puo haver de
suo in una de sue malattie.

63 1 could not determine the identity of this person.
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Sono stato in Coimbra dove risplende la charitd et ordine bon de
Compagnia, puo esser per buon governo de Padre Antonio Mascarenhas®,
il qual in tutto veramente homo raro et grande exemplo de Compagnia,
como ancor Padre Simon Alvarez®, le cui virtd non si possono esplicar con
questa carta.

Padre La Cabra® et Fratello Giovanni Baptista® non vanno a Indie,
ancor che ha ordenado Vostra Paternita. Puo esser que c’¢ qualche ragione,
solamente veddo que en Espagna li ordini de Vostra Paternita difficilmente
si esseguiscono. Questo scrivo a Vostra Paternitd con tutta confidanza
como a mio amantissimo padre, perque cosi me encommendd Vostra
Paternita que scriviesse. Fo per dar gusto a Vostra Paternita et per monstrar
mio animo a Vostra Paternitd, a cui Santissimi Sacrifici humilmente me
incommendo.

4 di marzo Anno Domini 16535.

Servo indignissimo di Vostra Paternita,

Alberto M¢cifiski

Al Molto Reverendo Padre Nostro.
Va per nostro superiore, Padre Sebastiano Alvarez®, persona virtuosa
e degna di ogni favore di Vostra Paternita.

[Address:] All molto Reverendo in Christo Padre nostro, il Padre Mutio
Vitelleschi, Preposito Generale de Compagnia di Giesu. Roma.

12. Mecinski to Oliviero Pensa Goa, 20 February 1634
ARSI, Jap. Sin. 38, f. 7rv.

Megcinski is already in India, where he arrived on August 21, 1633. He counts on
the possibility of continuing the journey. He mentions dangerous sea navigation,

64 Antonio Mascarenhas (ca. 1564-1648), Jesuit from 1578, he held many important superior fun-
ctions in the Order, in 1633 he was the rector of the college in Coimbra (ARSI, Schedario bio-
grafico del P. Lamalle).

65 Probably Simao Alvares (1577-1641), Jesuit from 1592, in 1633 he was rector and master of the
novitiate at Casa da Cotovia (DHCJ 1, p. 91).

66 Cf. footnote in letter 9.

67 In the catalog of the Portuguese province, drawn up in May 1633, there is a brother among the
Jesuits in the capital city of San Antao , Joao Baptista (ca. 1599-?), Jesuit from ca. 1617 (ARSI,
Lus. . 487r).

68 It was probably a Portuguese jesuit, Sebastianus Alvarez (P-1633), who was at the head of a group
of six missionaries who sailed the day later from Lisbon (ARSI, Goa 77, f. 21v). He died on the
trip. He belonged to the Malabar Province (Fejér, Defuncti primi saecult, vol. 2 [1982], p. 10).
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and especially an episode off the coast of Mozambique, where the ship almost
crashed, and the situation changed only after attachment of the relic of St. Francis
Xavier to the anchor, which in the opinion of many present should have been
treated as a miracle.

Reverendo in Christo Padre. Pax Christi.

Mi sono rallegrato molto de quella letera che Vostra Reverenza mi
ha scritto in Portugallo et cosi ho rescritto subito, et adesso de India, in
memoria de beneficii ricevuti de Vostra Reverenza, scrivo questo poco,
avisando de nostro viaggio di novo, che fu ex parte molto felice, ex parte
habbiamo havuto molti pericoli et travagli, perché erano moltissime
malattie, infermi e morti. I compagni miei morti et altri ammallati e vivi,
solo Iddio mi ha conservato sano, inutile peso di questo mondo.

In terra de Mozambique habbiamo havuto un pericolo evidente di
naufragio dove humanamente non potevamo scappar, perché eramo
tutti messi dentro scogli asprissimi con grandissimi correnti de aque.
Essendo cosa cosi desperata, il capitano ha fatto voto a san Francisco
Xavier, etio ho ligato una reliquia de Santo a una anchra, la quale subito
doppo esser ligata la reliquia, ha tenuto la nave essendo cossi che inanzi
quante ne habbiamo buttate tante si ruppero, et infine venne un vento
piacevole in poppa di quella parte donde si desiderava, perche solo de
una parte poteva per noi esser buon vento. Et quando habbiamo tirata
anchra, la trovassemo senza unghie in quali consiste forza de anchra.
Multi gridavanno havendo visto a anchra: “Miracolo!, miracolo!”. Et
poi siano arrivati in cinqu mezzi et mezzo a Goa, ricevuti con charita.

Provai tutte le missioni serrate, che non si pud andar in nessuna parte
excepto China, ma Iddio che mi ha portato per tanti travagli, trovara la
strada che sara de piu grande suo servitio che questo e che pretendo io in
India.

Vostra Reverenza me fara charita recommandarme caldamente alla
Madonna Santissima et Sant Ignatio accioché mi impetrino spirito
apostolico de Compagnia.

Mando alcune cosuccie a Vostra Reverenza de poca substantia, perché
per adesso non si trovano altre. A Santissimi Sacrificii de Vostra Reverenza
molto me recommando.

De Goa, 20. Februarii Anno Domini 1634.

Seruo indigno de Vostra Reverenza,

Alberto Mgcifiski (adesso me chamo “de’ Polonia”).

Qui sta un parente de Vostra Reverenza, fratello de Ottavio et
Gaspar [Massi?]® [damaged manuscript] con Vice Rei procuro li

69 I could not determine who it was.
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far 13 [cartesca?] che puo un religioso par amor de Vostra Reverenza.
[damaged manuscript] canna de pesce [mulier?] et una da un pesce
chamado [armenell?], molto medicinale per la peste et mala aria, et una
de sandalo bianco.

Saluto molto, molto il Padre Orsino”.

[Address:] All molto Reverendo in Christo Padre, il Padre Oliverio Pensa
de Compagnia de Giest, Roma. De Goa. Prima via.

13. Mecifiski to Muzio Vitelleschi Cochin, 19 April 1635
ARSI, Jap. Sin. 38, £. 8rv.

Mecinski writes from Cochin in southern India, where he is preparing to go
to Malacca. He provides information about Fr. Antonio Rubino and Br. Pedro
de Basto. According to him, Rubino should return to Italy, because in this way
he could serve the Church and the order more as a writer. He writes about Br.
de Basto positively, although he points out that many people doubt his alleged
visions.

Molto Reverendo Padre nostro. Pax Christi.

Di poi di essere arrivato a questa cittd di Coccim, ho scritto a Vostra
Paternita et dato conta de travaglio e pericolo di che Iddio mi libero. Stando
gia per partire domatina per Malaca, fo questi quatro versi volendo in essi
dar conta a Vostra Paternitd del Padre Antonio Rubino” e del Fratello
Pedro de Basto”?, come Vostra Paternita me ha ditto che facessi.

E cominciando dal Padre, intenda Vostra Paternita che ¢ religioso
di rarissime virtd et eminentissimi talenti, et puo ancor honorare la
Compagnia con suo scritti. Actualmente sta componendo un libro che
intendo devera essere di molta gloria di Dio e della Compagnia, e gia molti
Padri che sanno e conoscono li talenti di questo Padre, e che ’hanno udito
predicare, desiderano molto havere suoi scritti, e Vostra Paternitd mi pare

70 1InJuly 1627, a priest named Franciscus Ursinus (c. 1600-1667) joined the Roman novitiate; since
he spent the next few years in the College of Rome completing his studies, Pensa was his master
as a novice and rector ca. (ARSI, Rom. 80, ff. 119r, 120r, 135v). Mecifiski could have met Ursi-
nus during his stay in the Eternal City in 1629-1630.

71 Antonio Rubino (1578-1643), Jesuit from 1595, he went on missions in 1602; after many years
of work in India, in 1638 sent by General to Macau; as an inspector, he organized the risky
missionary expedition to Japan in 1642, in which he took part himself accompanied by, among
others, Mecifiski; they died together in NagasakiJesuit from (DHCJ 1V, p. 3430).

72 Pedro de Basto (ca. 1569-1645), Portuguese, Jesuit from ca. 1588; as a religious brother, he wor-
ked for many years at the college in Cochin, Jesuit from ca. (ARSI, Goa 29, ff. 35v, 43r; Fejér,
Defuncti secundi saeculi, vol. I [1985], p. 93).
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non deva far poco caso di questo, anzi aiutarlo in tutto perché continui il
cominciato.

Ben vero ¢ che non potra questo negozio haver buon successo, se
il detto Padre Antonio Rubino ne resta in queste parti, dove non ha
comodo né per imprimere, né per presentar i volumi a Vostra Paternita,
senza molto pericolo de si perder tutto, pur star in terre cosi remote.
Et cosi intendo che farebbe Vostra Paternita servitio a Iddio et alla
Compagnia in chiamare questo Padre per Italia, che sara cosa molto
facile, e penso che senza dispendio di questa Provincia, cosi perché con
sua partita non fara male a alcuna christianita, perché si ¢ gia ritirato in
questo collegio, né si tratara piu di mandarlo altrove, come anco perché,
come 1l detto Padre ¢ di molto negocio, negotiara la sua partita senza
denari della Provincia.

Del Fratello Pedro de Basto, lasciando a parte le sue continue visioni
che ha nell’hostia consecrata — alle quali non tutti danno fede, e con alcun
fondamento — dico tutto cio che est vere religiosus humilis, pauper et devotus,
et il medesimo volto represe [damaged manuscript] santitd, e per questo
¢ da tutt venerato per santo, principalmente da secolari.

Nei Santissimi Sacrificii de Vostra Paternitd molto me recommando.

De Cochin, 19 april Anno Domini 1635.

Servo indegnissimo de Vostra Paternita,

Alberto Mgcinski (adesso me chamo “Alberto Polaco”).

[Address:] Al molto Reverendo in Christo Padre Nostro, il Padre Mutio
Vitelleschi, Preposito Generale della Compagnia di Giesu, Roma. Soli.
Prima via. Del India Orientale.

14. Meciniski to Muzio Vitelleschi Macau, 3" January 1638
ARSI, Jap. Sin. 38, £. 9rv.

Mecifiski mentions his captivity by the Dutch, from which he managed to escape.
In Macau, he is preparing to go to Japan, for which chance appeared thanks to the
help of the Spanish colonial authorities in Manila.

Muito Reverendo Padre Nosso,

Nam tenho que scriver a Vossa Paternidade de minha missam, porque
ainda nam posso chegar a ella. Seja Senor por sempre louvado. Tantos
impedimentos et travalhos tenho procurando chegar et nam posso. Tantas
arribadas, tantos perigos, tantas doenzas ate dar na mam de inimigos de
fe Hollandeses, donde tenho padecido que Deus ordenado. Evasi tamen
manus illorum in nomine Domini, porque da ilha Fermosa trouxeram nos
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a Cochinchina, de donde foi per Macao. Et assi o mesmo Hollandese foi
causa porque o Padre Marcello” fosse a Japam et eu a ilha Fermosa.

Daqui da Macau de sair nam nos aproveitam cartas de Vossa Paternidad
ainda que o Governador de Manilla™ offereceo lancar Padres o Japam. Ja
me parece que esta missam sta ingeitada por mais que facamos. Et ainda
que Vossa paternidad scriva nam faltaram resoins que nam si faca nada.
Fiat voluntas Dei custa nos muito dopois tantos travalhos et riscos de vida
nam alcancar nosso fim a donde fomos mandados. Succedeo em fin ao
Padre Marcello ainda que elle cudo nam tenha melhor carta de Vossa
Paternidad que eu; em somma Deus et San Francesco concerto as cousas di
tal manera que so mister que chori meus peccados que sam causa de tanta
minha infelicitade que todo acho atravessado. Si me achara a Roma agora,
bem sei que carta ouvera pedir a Vossa Paternidad perque qui appareceo
a Macao eo [ipso?] nam speri ir a Japam; in tal stado aqui stamos gemendo
nossa miseria.

Nam scrivo mais porque as lacrymas nam me dexam scriver mais.
Scrivo esta so per diabaffar com Vossa Paternidade, porque esto sta mui
longe, et ainde que ordene Vossa Paternidade se fara em otro modo et assi
suffrir ate morrer.

Deus conserve Vossa Paternidade per largos annos.

De Macao, 3 Januarii Anno Domini 1638.

Di Vossa Paternidade servo indigno,

Alberto Polaquo (assi me chamo agora).

Ao Reverendo Padre Geral.

[Address:] Ao muito Reverendo Padre Nosso, Padre Mutio Vitelleschi,
Geral de Compagnia de Jesus. Roma. Sequnda via.

73  Marcello Mastrilli (1603-1637), Italian Jesuit from 1618; he ventured on Asian missions in
1635, and two years later he reached Japan, where he was quickly detained and tortured in Na-
gasaki; in 1636, Mecinski traveled together with him to Macau, but was stopped by the Dutch,
while the ship on which Mastrilli sailed escaped the corsairs (DHCJ 111, p. 2566).

74 Sebastidn Hurtado de Corcuera y Gaviria (1600-1660), Spanish officer and a high-ranking
colonial official; in 1635-1644 Governor of the Philippines (Diccionario Biogrdfico Espaiol,
vol. 26. [s. 1.], Real Academia de la Historia, 2009, p. 516-518).
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STRESZCZENIE

Celem niniejszego szkicu jest przedstawienie idei wielokulturowosci
nakreslonej w reportazu literackim Wlodzimierza Nowaka pt. Nie-
miec. Wszystkie ucieczki Zygfryda z 2016 roku. Przedstawione analizy
koncentrujg si¢ wokdl ukazanych w ksigzce konsekwencji mimowol-
nego funkcjonowania jednostki pomiedzy kulturami. Uwage zwrdcié
nalezy ponadto na przedstawiong przez reportera rol¢ mediéw w pro-
cesie konstruowania kulturowej pamigci wsréd mieszkancéw polsko-
-niemieckiego pogranicza po 1945 roku.
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ABSTRACT

10 live with a raised anchor”. Niemiec. Wszystkie ucieczki
Zygtryda by W Nowak as a book which records the work of human

memory at the crossroads of cultures.

The purpose of this article is to present the idea of multiculturalism
outlined in the literary reportage Niemiec. Wizystkie ucieczki Zygfry-
da by Wlodzimierz Nowak published in 2016. The presented analyz-
es concentrate on the consequences of functioning between cultures.
I would like to also concentrate on the role of mass media which are
involved in process of constructing the cultural memory among the in-

habitants of the Polish-German borderland after 1945.

KEYWORDS:  Wtlodzimierz Nowak, literary reportage, memory,
multiculturalism

Niniejszy szkic jest proba przedstawienia problematyki wielokulturowo-
Sci w kontekscie reportazu Wlodzimierza Nowaka pt. Niemiec. Wszystkie
ucieczki Zygfryda'. Przedmiotem mojego zainteresowania czyni¢ obecng
w tekscie refleksje dziennikarza poSwiccong temu zagadnieniu, jak réw-
niez wspomnienia gléwnego bohatera ksigzki, ktére — utrwalone w po-
staci tekstu reportazowego — staja si¢ niejako parabolg loséw ludzi za-
mieszkujacych po 1945 roku obszar polsko-niemieckiego pogranicza.
Interesowaé mnie bedzie zwlaszcza rola mediéw w procesie konstruowa-
nia kulturowej pamieci? oraz wypracowany przez nie sposéb na przezwy-
ci¢zenie wyzwah wynikajacych z koniecznosci pogodzenia transparen-
tnoSci dziennikarskiego przekazu z fragmentarycznoscia, niekoherencja
1 selektywnoscig wspomnief Swiadkow.

Ksigzka Niemiec... ukazala si¢ w 2016 roku jako kontynuacja wezes-
niejszych zainteresowan reportera, od lat skupiajgcego swa uwage na hi-
storii i dziejach Ziem Odzyskanych. Tematyce tej poswigcil Nowak takze
opublikowany w 2007 roku Obwdd glowy* — zbibr reportazy ukazujacych
w perspektywie wspdlczesnej oraz historycznej splatajace si¢ ze sobg na
wielu polach powojenne losy Polakéw i Niemcow. Do zagadnienia tego
powrdcit ponadto na kartach Niemeca..., spogladajac na nie jednak ze

1 Por. W. Nowak, Niemiec. Wszystkie ucieczki Zygfryda, Warszawa 2016.

2 Termin ten wykorzystuje Jan Assmann do okreSlenia ponadindywidualnej ludzkiej pamigci;
por. J. Assmann Pamigc kulturowa. Pismo, zapamigtywanie i polityczna tozsamosé w cywilizacjach
starogytnych, thum. A. Kryczynska-Pham, Warszawa 2008, s. 35.

3 Por. W. Nowak, Obwdd gtowy, Wolowiec 2007.
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zgola odmiennej niz we wczesniejszym tomie perspektywy. Tym razem
dziennikarz zrezygnowal z tworzenia kolazowego zbioru krétkich repor-
tazy na rzecz wielowatkowej, obszernej historii, skupiajacej si¢ na biogra-
fii jednego bohatera. Kluczowa role w procesie konstruowania dzienni-
karskiej narracji odgrywa pamieé me¢zczyzny, stanowigca z jednej strony
subiektywny zapis doswiadczen czlowieka przez wiele lat rozdartego po-
mi¢dzy dwiema kulturami, z drugiej za$ dazaca do mozliwie wiernego
utrwalenia wydarzen, ktére powojenna polityka najch¢tniej wymazalaby
z kart polskiej historii. Interesujace wydaje si¢ zbadanie, jak tego rodzaju
strategia przyj¢ta przez reportera wplyneta na sposdb ukazywania proble-
matyki wielokulturowosci w tekscie dziennikarskim oraz jakie pociagneta
za sobg konsekwencje, jesli idzie o spelnianie przez Niemca... wymogdw
gatunkowych reportazu.

»Mam podniesiong kotwicg, panie Wiodku”*— deklaruje gléwny boha-
ter ksigzki — Zygtryd Kapela — w rozdziale wieficzgcym reportaz, akcentu-
jac w rozmowie z dziennikarzem swe poczucie stalego bycia ,,pomi¢dzy”.
Niemozno$¢ jednoznacznego okreSlenia wlasnego miejsca w obszarze
polskosci badZ niemieckosci staje si¢ dla Kapeli jednym z gléwnych wy-
zwaf, towarzyszacych mu od wczesnego dziecifistwa az do pdzZnej sta-
roSci. W niniejszym szkicu pragne przyjrzec si¢ temu, w jaki sposdb owo
funkcjonowanie pomiedzy kulturami zostalo zrekonstruowane w repor-
tazu Nowaka, bedgcym zapisem pracy pamicci gléwnego bohatera oraz
zdecydowanie szersza, publicystyczng diagnoza skomplikowanej sytu-
acjl mieszkancow polsko-niemieckiego pogranicza. Dylematy wielokul-
turowosci, zrekonstruowane przez dziennikarza w odniesieniu do loséw
jednej tylko postaci, mogg — jak sadze¢ — stanowiC przyczynek do zdecy-
dowanie szerszej naukowej refleksji nad losami polskich i niemieckich
przygranicznych spolecznosci, ktére na skutek przesunigcia granic, prze-
siedlefr 1 politycznych zawirowan po 1945 roku zmuszone zostaly do kon-
frontacji z Innym?, ktdry czgsto pozostawal Obcym®.

Formowanie si¢ spolecznej oraz indywidualnej pamigci w miejscu ze-
tknigcia si¢ kultur czyni reporter gléwnym kluczem interpretacyjnym do
odczytania skomplikowanych loséw bohatera ksigzki. Kapela wielokrot-
nie staje przed koniecznoscig zredefiniowania wlasnej tozsamosci, ksztal-
towanej pod wplywem niemieckiego pochodzenia matki oraz krzewionej
przez ojca polskiej kultury. Bohater ksiazki, traktowany jednoczesnie jako

4 Idem, Niemiec..., op. cit., s. 305.

5  Koncepcje ,Innego” rozwinagl w swej mysli Emmanuel Lévinas; por. E. Lévinas, Cafos¢ i nie-
skoticzonosé. Esej o zewngtrznosci, ttum. A. Kowalska, Warszawa 2002.

6 O problematyce ,,Obcego” pisze szerzej Bernhard Waldenfels; por. B. Waldenfels, Topografia
obcego. Studia z fenomenologii obcego, ttum. J. Sidorek, Warszawa 2002.
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»sw0j” 1 ,0bcy”, stawia pytanie o ceng, jaka przychodzi mu placi¢ za mi-
mowolne tkwienie w sytuacji ciaglego poszukiwania wlasnego miejsca,
1 podejmuje szereg dzialan majacych na celu wyzwolenie si¢ z trudne-
go do zaakceptowania status quo. Warto zadaé pytanie o motywacje me¢z-
czyzny, jak tez skonfrontowac jego wypowiedzi ze zgromadzonymi przez
Nowaka licznymi oficjalnymi dokumentami, ktére nie zawsze potwier-
dzaja to, co przechowuje w swej pamicci bohater reportazu.

"7 stanowito jeden z cen-

Postrzeganie roli reportera jako ,,thumacza kultur
tralnych punktéw dziennikarskiej autorefleksji Ryszarda Kapuscifiskie-
go, ktory zachecal piszacych do przyjecia na siebie obowigzku rzetelne-
go przedstawienia w §rodkach masowego przekazu tematyki zwigzanej
z Innym. Osobe¢ ttumacza uznatl dziennikarz za kluczowsg ,postaé XXI
wieku”®, podkreslajgc szczegdlna role, jaka przychodzi jej odgrywaé
w wielokulturowym $wiecie. Reporterzy-tlumacze — zdaniem autora Cesa-
rza — nie tylko piszg o rzeczywistosci, lecz takze interpretujg jg 1 wyjasnia-
ja: sotwieramy Innym nowy $wiat, ttumaczymy go, a ttumaczgc przybliza-
my, pozwalamy w nim przebywaé, uczynié go czastkg naszego osobistego
doswiadczenia”’. Kluczowe znaczenie w my$li Kapusciniskiego zyskuje
zagadnienie komunikacji, rozumianej — jak zauwaza Zbigniew Bauer —
w sposob szeroki. Chodzi mianowicie o dialog ,ludzi z ludZmi, kultur
z kulturami, idei z innymi ideami”'’. Priorytetowe znaczenie w propago-
wanym przez Kapuscifiskiego modelu przyznaéd nalezy nie tyle dzienni-
karstwu zredukowanemu do szybkich i lakonicznych newséw, ile otwie-
rajacemu si¢ na dialog miedzy kulturami, szanujgcemu ich odmiennosé
1 réznorodnosé, zdajacemu sobie sprawe ze zréznicowanej, bogatej natu-
ry Swiata.

Kapuscinski silnie propagowal mySlenie o wielokulturowosci jak
o szczegblnym rodzaju wyzwania dla reportera. Zauwazal, iz w pelni
obicktywne dotarcie do Innego pozostaje wylgcznie niezrealizowanym

7 Por.R. Kapuscifiski, Ttumacz — postac XXI wieku, [w:] Podrdze z Ryszardem Kapusciriskim. Opo-
wiesci trzynastu ttumaczy, pod red. B. Dudko, Krakéw 2007, s. 7-16.

8 Ibidem.

9 Ibidem, s. 14.

10 Z. Bauer, Antymedialny reportaz Ryszarda Kapusciriskiego, Warszawa 2001, s. 23.
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ideatem, do ktdérego nalezy dgzy¢, majac przy tym $wiadomo$¢ utopijno-
$ci tak ambitnie zdefiniowanego celu. Jak pisze Mariusz Dzigglewski,

autor Hebanu nie ma ztudzen; twierdzi, ze catkowite, doglebne poznanie
obcej kultury nie jest mozliwe, poniewaz kazdy czlowiek zostal uksztal-
towany w swojej rodzimej i ma inne do§wiadczenia. Poznanie jest zatem
tylko kwestig intencji, proba ,,zblizenia si¢ do” ..

Wskazoéwki Kapusciniskiego co do koniecznos$ci otwarcia si¢ na Innego
w niebagatelny sposéb oddzialaly na polskg tworczosé reportazowy en
général, ktéra — czyniac je punktem wyjscia — w ostatnich latach rozsze-
rzyla jeszcze spektrum interesujacych jg probleméw i tematéw. Obok tak
szczegoblnie ukochanej przez Kapusciniskiego Afryki miejscem spotkania
z Innym staje si¢ dzi$ dla reporteréw réwniez przestrzen sasiedzka, przy-
graniczna, pozornie bliska i znana, w rzeczywistosci nierzadko za$ kultu-
rowo odlegla.

Wspblczesny reportaz coraz czgsciej zwraca si¢ w kierunku tematéw
zwigzanych z problematyka pogranicza. Obok nawigzujacych do my-
§li 1 prac Kapuscinskiego tekstow traktujacych o wyprawie europejskie-
go reportera-podréznika do czarnej Afryki, publikowane sg prace, w kto-
rych Inny to nie tylko ten, kto jest ogladany, lecz takze ten, kto patrzy.
Reportaz literacki, jako gatunek majacy ambicje wiernego i wieloaspek-
towego przedstawienia rzeczywistoSci, jest formg ze szczegdlng atencja
ujmujacg problematyke wielokulturowosci. Jak zauwaza Jozef Kozielecki,
wspblczednie

coraz powszechniejsze staje si¢ przekonanie, ze nie mozna poznaé czlo-
wieka, nie badajac kultury; stanowi ona rodzaj zwierciadta, w ktérym do-
$wiadczony psycholog czy socjolog dostrzegaja glebokie, czesto nieuswia-
domione przez jednostke, jej sklécone motywy'2.

Postrzegane przez dziennikarzy fakty s zatem faktami juz wcze$niej zin-
terpretowanymi. Obraz (i sposéb opisu) rzeczywistoSci uwarunkowany
jest przez okreslony kontekst spoleczny, w ktérym autor dorasta i ksztal-
tuje swoje kompetencje. Na jego osad wplywa wigc nie tylko globalna poli-
tyka, lecz takze kultura malych ojczyzn, ktéra w ostatnich latach w sposéb
szczegblny zwracala uwage reporteréw.

11 M. Dzigglewski, Reportaze Ryszarda Kapusciriskiego $rodto poznania spoteczeristw i kultur, Lub-
lin 2009, s. 210.
12 J. Kozielecki, Transgresja i kultura, Warszawa 2002, s. 179.
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W najnowszym polskim reportazu literackim dostrzegalne jest wyraz-
ne zainteresowanie dziennikarzy tematami zwigzanymi z przenikaniem
si¢c losow Polakéw 1 Niemcoéw na terenach Ziem Odzyskanych po 1945
roku. Procz wspomnianych juz we wstepie prac Nowaka na uwagg zastu-
guje chociazby Miedzianka. Historia znikania'® autorstwa Filipa Springera,
ktorej gléwnym bohaterem uczynit dziennikarz male miasteczko nicopo-
dal Jeleniej Goéry, zamieszkiwane najpierw przez Niemcdw, a nast¢pnie
przez przesiedlonych ze wschodu Polakéw. Wielokulturowosé pograni-
cza stala si¢ takze waznym tematem ksigzki Magdaleny Grzebalkowskiej
pt. 1945. Wojna i pokdj*™*, dokumentujgcej przebieg wyprawy dziennikarki
na obszar Ziem Odzyskanych.

Jak zauwaza Hanna Mamzer, wielokulturowo$¢ w klasycznym ujeciu
utozsamiana jest z zetkni¢ciem si¢ ze sobg dwoéch (badZz wigeej) odmien-
nych od siebie grup, wchodzacych w rozmaite interakcje®. Zjawisko to
nie ogranicza si¢ wylgcznie do kwestii topograficznych, lecz obejmu-
je réwniez stosunki kulturowe i spoleczne na danym obszarze. Jest — jak
pisze badaczka — ,spotkaniem kultur powstatych w r6znym czasie, choé
na tej samej przestrzeni” . Zjawisko to oceniane jest w rozmaity sposéb.
Podczas gdy jedni — jak wspomniany juz Kapuscifiski — upatrujg w nim
przede wszystkim szans¢ na przelamanie hermetycznosci podziatéw i ot-
warcie si¢ na dialog z Innym, drudzy — by przywotac¢ chociazby spostrze-
zenia Ewy Rewers — zarzucajg tej koncepcji paradoksalnie ,,utrwalanie za-
stanych granic”", argumentujgc to faktem, iz ,,zgodzie na wielo§¢ kultur
nie towarzyszy w spos6b automatyczny tolerancja dla innosci, jej akcepta-
cja i prawdziwe zrozumienie” 8.

Namystowi nad problematyka wielokulturowosci towarzyszy dzi$ re-
fleksja nad przemianami tozsamosci jednostki w ponowoczesnym §wiecie,
formulujaca si¢ pod wplywem spotkania z Innym. Jak twierdzi Wojciech

Kalaga

13 Por. F. Springer, Miedzianka. Historia znikania, Wolowiec 2011.

14 Por. M. Grzebatkowska, 1945. Wojna i pokdj, Warszawa 2015.

15 Por. H. Mamzer, Tozgsamos¢ w podrozy. Wielokulturowos¢ a ksztattowanie tozsamosci jednostki,
Poznah 2003, s. 10.

16 Ibidem,s. 32.

17  E. Rewers, Transkulturowos¢ czy glokalnos¢? Dwa dyskursy o kondycji post-ponowoczesnej, |w:]
Dylematy wielokulturowosei, pod red. W. Kalagi, Krakow 2004, s. 121.

18 Ibidem.
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ksztaltowanie si¢ tozsamosci czy to w opozycji do, czy przez absorpcje in-
nosci, z jednej strony rozprasza podmiotowos¢ i, pozbawiajac monolitycz-
nosci, nadaje jej charakter hybrydyczny i mglawicowy, z drugiej za$ nie-
uchronnie stawia pytania o etycznie zobowigzania wobec Innego [...]".

W ujeciu ponowoczesnym tozsamo$¢ traktowana jest nie jako co$ trwale-
go, danego raz na zawsze, lecz ulegajacego dynamicznym przemianom,
bedacego wypadkows rozmaitych oddzialywan spoleczno-kulturowych.
Namystowi nad zagadnieniem tozsamosci indywidualnej towarzyszy pa-
ralelna refleksja nad tozsamoscig grupowa (spoleczna), ,skonstruowanag
na bazie poczucia podobiefistwa do przedstawicieli grupy wlasnej (okre-
§lanej jako «my») oraz na podstawie poczucia réznicy w stosunku do
przedstawicieli grup innych (okreSlanych jako «oni»)”?. Fakt ten wyda-
je sie szczegblnie istotny z punktu widzenia nakre§lonych w niniejszym
szkicu analiz, gdyz pozwala z dwojakiej perspektywy spojrzeé na kreacje
postaci gléwnego bohatera ksigzki Nowaka. Z jednej strony interesujace
wydaje si¢ zwrbcenie uwagi na czynniki wplywajace na ksztaltowanie sig
jego indywidualnej tozsamosci, z drugiej za$ na tozsamo$¢ grup spolecz-
nych, oddzialujgcych w istotny sposéb na jego losy.

Na gruncie nauki wyraznie rozgranicza si¢ dziS$ teorie wielokulturo-
woscl, zasadzajacy si¢ — jak dowodzi Andrzej Hejmej — przede wszyst-
kim na obserwacji zachowaf grupowych dazacych do wyeliminowania
kulturowych antagonizméw, od teorii interkulturowosci, ktérej rdzeniem
pozostaje rzeczywista fascynacja inng kulturg, przeradzajgca si¢ w auten-
tyczne otwarcie sic na Innego?!. Podczas gdy pierwsza kladzie nacisk na
pluralizm, zréznicowanie spoleczne oraz heterogeniczno$¢ grup kulturo-
wych, celem tej drugiej staje si¢ nawigzanie dialogu nastawionego przede
wszystkim na rozumienie. Taka postawa w modelowy wrecz sposéb wy-
znacza dzi§ — jak si¢ zdaje — ramy pracy reportera, ktdry w sytuacji za-
kwestionowania obiektywizmu dziennikarskich narracji rzetelno$¢ swych
analiz oprze¢ moze wlasnie nie tyle na dgzeniu do transparentnosci wy-
powiedzi, ile na takim jej uksztaltowaniu, by pomagata ona czytelnikowi
w coraz lepszym zrozumieniu Innego oraz jego kultury.

Istotny element zagadnienia wielokulturowosci stanowi problematyka
pogranicza, konceptualizowana zaréwno w uj¢ciu kulturowym, jak réw-
niez geograficznym, socjologicznym czy mentalnym. Pogranicze cechu-
je —jak pisze Joanna Szydlowska —

19 W Kalaga, Wizgp, |w:] Dylematy wielokulturowosci. . ., op. cit., s. 7.
20 H. Mamzer, op. cit., s. 30.
21 Por. A. Hejmej, Interkulturowosé — literatura — komparatystyka, , Teksty Drugie” 2009, nr 6, s. 38.
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polifonia, hybrydycznos¢, wielobarwnos¢ i niejednolitosé. Pogranicze jest
nicustajacy alternacjg sytuacji synkretyzmu i konfrontacji; otwarcia na in-
nosé i zamkniecia wobec niego; tolerancji i ksenofobii®.

Wzrastajgce zainteresowanie tg tematyka dostrzegalne jest dzi$§ nie tylko
wsréd literatéw czy artystéw, ale réwniez wéréd dziennikarzy. Zdaniem
Szydlowskiej, prace podejmujgce t¢ problematyke charakteryzuje spe-
cyficzne ujmowanie analizowanej przestrzeni jako ,sytuacji sgsiedztwa
i wymiany kulturowej”*. Mowa tutaj o twérczo$ci — takze reportazowej —
ktora ogniskuje sie wokot zjawisk wynikajacych ze zderzenia ze sobg roz-
maitych wzorcéw kulturowych.

Nosnikiem informacji o problematyce pogranicza moze byé zaréw-
no tekst, jak i pami¢¢ (indywidualna, spoteczna, kulturowa), stanowigca
dzi$ jedna z wazniejszych kategorii na gruncie badan humanistycznych.
W ujeciu Aleidy Assmann, pami¢é kulturowa to rodzaj zbiorowej, perma-
nentnie negocjowanej konstrukeji, wykorzystujacej rozmaite media celem
utrwalenia istotnych z punktu widzenia okreSlonej zbiorowosci faktow
i wydarzefi?*. Maurice Halbwachs zauwaza, iz nie jest ona jedynie pro-
stym rezerwuarem wspomnien, lecz ,odtwarza obraz przeszlo$ci zgodny
w kazdej epoce z ideatami dominujgcymi w spoleczefistwie”?. W §wiet-
le powyzszych ustalen tekst artystyczny, w tym takze — co warto podkre-
§li¢ — reportaz literacki stanowié moze rodzaj symbolicznego narzedzia
wykorzystywanego w celu utrwalenia tego, co (zdaniem autora badz jego
rozméwcy) winno by¢é pamigtane, oraz marginalizowania tego, o czym
nalezy zapomniec.

Analizujac powojenng histori¢ Polski, zauwazy¢ mozna, iz problema-
tyka wspolistnienia kultury polskiej i niemieckiej zyskata na péinocnych
1 zachodnich obszarach kraju szczegélny wymiar. Zjawisko to przetrwa-
to nie tylko dzicki kartom ksiag historii, ale takze dzi¢ki indywidualnej
1 zbiorowej pamigci mieszkancoéw terendw przygranicznych. Zdaniem
Pawta Kubickiego, mi¢dzy oficjalng narracja historyczng a pracg pamicci
Swiadkéw niemozliwe wydaje si¢ postawienie znaku réwnoSci:

Pamieé spoleczna jest zywa, obecna w zyjacym spoleczefistwie, ewoluu-
b b

jaca, obecna w dialektyce przypominania i zapominania, warto$ciowana

na rézne sposoby, zdolna do przetrwania w u$pieniu, nieprzywolywana

22 . Szydiowska, Literatura pogranicza wobec wyzwaii wspdtczesnego literaturoznawstwa, ,Studia
Efckie” 2008, nr 10, s. 24.

23 Ibidem,s. 21.

24 Por. A. Assmann, Cultural Memory and Western Civilisation. Functions, Media, Archives, Camb-
ridge 2011.

25 M. Halbwachs, Spofeczne ramy pamigeci, Warszawa 1969, s. 7.
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przez dluzszy czas, nagle moze zosta¢ obudzona. Historia natomiast, hi-
storia jest rekonstrukcja, zawsze problematyczng i nickompletng*.

Wrydaje sig, iz tekst reportazowy — by jako przyklad wskazaé tutaj cho-
ciazby analizowanego w niniejszym szkicu Niemca... —aczy obie wymie-
nione perspektywy. Ich uwzglednienie pozwala piszacemu skonfrontowaé
oficjalng narracj¢ ze wspomnieniami §wiadkéw opisywanych wydarzef,
by w sposéb precyzyjny 1 wicloaspektowy przyblizyé czytelnikowi niezwy-
kla zlozonos¢ kultury polsko-niemieckiego pogranicza.

Gléwna problematyka reportazu Niemiec... ogniskuje si¢ wokél moty-
wu rzeczywistych 1 symbolicznych ucieczek Zygfryda Kapeli — pot-Po-
laka, pét-Niemca — ktérego zycie przez wiele lat podporzadkowane bylo
pragnieniu wydostania si¢ z kraju na Zachéd Europy. Podrézy tej, realizo-
wanej w kilku wieficzonych sukcesami i porazkami etapach, towarzyszy-
fo pytanie o to, w jaki sposéb mlodzieficze doswiadczenie zycia na styku
kultur wptyneto na dojrzate wybory bohatera. Reportaz Nowaka koncen-
truje si¢ na kolejnych ucieczkach me¢zczyzny, odtwarzajgcego na potrze-
by przygotowywanej ksigzki poszczegdlne etapy swojej biografii. Niejako
w tle opowiadanej przez Zygfryda historii dziennikarz przedstawia w spo-
sob niezwykle plastyczny zmieniajacg si¢ na przestrzeni lat kulture pol-
sko-niemieckiego pogranicza, ktéra stanowita przez wiele lat najwazniej-
szy — jak si¢ zdaje — punkt odniesienia dla gléwnego bohatera tekstu.

W reportazu Nowaka mlodzieicze lata Kapeli przedstawione zostajg
jako okres konstruowania tozsamosci postaci pod wplywem skompliko-
wanej sytuacji w domu rodzinnym. Rozdarty miedzy miloscig do troskli-
wej matki-Niemki a koniecznoscig posluszenstwa niezwykle surowemu
i despotycznemu wrecz ojcu-Polakowi, Zygfryd w sposéb wreez natural-
ny swe uczucia kieruje w stron¢ kobiety. Niemiecka kultur¢ utozsamia
z ba$niami i legendami, opowiadanymi przez babke, ale takze z jezykiem,
ktérym tak usilnie zabranial mlodziefcowi postugiwaé si¢ ojciec. Pomi-
mo licznych préb usuniecia z domu rodzinnego wszystkiego co niemie-
ckie (towarzyszyla temu takze symboliczna zmiana imienia Zygfryd na
Zygmunt, imienia matki za$ z Hildegarda na Helena), to wtasnie ta kul-
tura w sposdb szczegdlny pociaga chlopaka. Skrzetnie ukrywane niemie-
ckie korzenie rodziny stajg si¢ dla Zygfryda tym bardziej interesujace, im

26 P Kubicki, Pomigdzy pamigcig a historig. Polskie miasta wobec wielokulturowego dziedzictwa,
»Pogranicze. Studia Spoleczne” 2012, nr XX, s. 56.
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mocniej mieszkancy okolic Zielonej Géry starajg sic wymazac z miejskiej
przestrzeni wszelkie §lady niemieckiej kultury.

Rozdarty migdzy kulturg polskg a niemiecka, Kapela mlodzieficzy
okres swego zycia podporzadkowuje checi wyemigrowania z Polski. Kil-
kakrotnie podejmuje mniej lub bardziej udane préby przekroczenia gra-
nicy. Wydawaé si¢ moze, iz to wlasnie kolejne ucieczki stajg si¢c momen-
tami przelomowymi w biografii m¢zczyzny, ktéry dopiero jako dojrzaly
czlowiek otrzymuje realng szans¢ na wyjazd do Niemiec. Kapela bar-
dzo szybko zauwaza paradoksalno$¢ swojego polozenia: pafistwo polskie,
ktérego mieszkaficy uznawali go za Niemca, jednoczesnie tak skutecz-
nie uniemozliwia mu wyjazd za zachodnig granice. Zozonos¢ tej sytuacji
dostrzega réwniez reporter, pytajac:

Czy nie podzielil losu wypedzonych? Czy Zygfryd nie jest wypgdzonym
Niemcem? Takim dziwnym przypadkiem wype¢dzenia? Zamiast wype-
dzi¢ go za Odre, zapedzili go do Srodka. Nie swojego trzymali na sile.
Cale zycie sam probowal si¢ wypedzié, wpedzajac si¢ w coraz wigksze
ktopoty?.

Niejasne pochodzenie Zygfryda szybko staje si¢ problemem trapigcym
mieszkaficéw pogranicza; nurtujgcym juz nie tylko jego samego, lecz tak-
ze osoby postronne, dazace do sformutowania jasnych kategoryzacji i pre-
cyzyjnego wyznaczania granic. Swiadectwem tego staje si¢ dramatyczne
zdarzenie z wezesnej miodosci, ktére w trwaly sposéb zapisalo si¢ w pa-
mi¢cl mEzczyzny:

Tam w poprawczaku, pamigta dzi§ Kapela emeryt, ustalali metodg préb
i bledéw, ile jest w matym Kapeli Niemca, a ile Polaka, czy ta krzyzéwka

polsko-niemiecka jeknie ,,0 Jezu!”, czy raczej ,mein Gott” .

Jednoznacznego opowiedzenia si¢ za polskoScig wymagali od Zygfryda
takze przedstawiciele socjalistycznego pafistwa, wielokrotnie odrzucajacy
sktadane przez niego dokumenty, w ktérych deklarowat on polskie obywa-
telstwo oraz niemiecka narodowos$¢:

Wasz ojciec, Kapela, jest Polak, wasza matka jest, to znaczy, tez zostala
Polka, jestescie Polak, Kapela, a to sa Ziemie Odzyskane! I tu nie ma miej-
sca na niemczyzng i jakie§ tam fanaberie”.

27 W.Nowak, Niemiec..., op. cit., s. 222.
28 Ibidem, s. 248.
29 Ibidem,s. 31.
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Dalsze egzystowanie ,,pomi¢dzy” dla mlodego me¢zczyzny, wychowanego
w polsko-niemieckiej rodzinie, okazalo si¢ niemozliwe do zrealizowania.
Rzeczywisto§é wymagala od Zygfryda jednoznacznego opowiedzenia si¢
po jednej ze stron, a momentami nawet wskazywala, ktéra z nich powi-
nien wybrad.

Skutki wieloletniego rozdarcia miedzy kulturami dostrzegalne sa
zwlaszcza w finale opowiesci, gdzie Nowak zamieszcza fragment rozmo-
wy z Kapela, ktoéry okres swej emerytury zdecydowat si¢ spedzié w Hi-
szpanii. Na pytanie dziennikarza ,Panie Zygfrydzie, dokad pan teraz
ucicknie, do Australii?”*® me¢zczyzna udziela wymijajacej odpowiedzi,
pozwalajacej wnioskowaé o jego braku zakorzenienia w jakiejkolwiek
przestrzeni:

[...] Kapela powiedzial wieczorem, ze ostatnio nie glosuje ani w wybo-
rach niemieckich, ani polskich, a tym bardziej hiszpanskich. Znowu je-
stem na ucieczce, powiedzial, a na ucieczce trudno glosowaé, na ucieczce
czlowiek jest w sytuacji przej$ciowej, prowizorycznej*'.

Konsekwencja tego stanu jest swego rodzaju nomadyczno$é, od ktérej
glowny bohater nie moze si¢ uwolnié. Ucieczka staje si¢ dla niego figu-
rg zycia w drodze; wigze si¢ przy tym przede wszystkim z towarzyszgcym
mezczyznie pragnieniem ,odejscia od”, nie za$ ,,dotarcia do”. Podrézy tej
towarzyszy prze§wiadczenie, ze ,,[...] granice wymy§lili Z1i ludzie” % Pod-
kresli¢ przy tym nalezy, iz zamieszkawszy niedaleko Malagi, Kapela stara
si¢ — paradoksalnie — stworzy¢ tam dla siebie ,matg Polske”. Na biezaco
§ledzi krajowg polityke, odbiera polskie stacje telewizyjne i komentuje wy-
darzenia w kraju.

Sytuacjg normalng staje si¢ dla Zygfryda nie tyle rzeczywiste odna-
lezienie wlasnego miejsca, ile wlasnie jego permanentne poszukiwanie.
W kolejnych podrézach towarzysza mezczyznie stowa jego ukochanej
babki, ktéra — jak pisze Nowak — ,zeby go chronié, uczyta go uciekania.
«Jak cie bija, Siegi, to uciekaj»”*. Szczegdlnie sugestywna w tym kontek-
Scie wydaje si¢ scena wiehczaca Niemca. .., w ktorej Nowak przytacza wy-
powiedz Kapeli planujacego swg staro$¢ u boku zony w jednym z niemie-
ckich, przygranicznych miasteczek:

30 Ibidem, s. 305.

31 Ibidem.

32 Ibidem,s. 294.

33 M. Grzebatkowska, Zygfryd, kicry cate zycie uciekat = PRL. Wiodzimiers Nowak o ksigéce ,,Nie-
miec”, na: http://wyborcza.pl/duzyformat/1,127290,20095652,zygfryd-ktory-cale-zycie-ucie-
kal-z-prl-wlodzimierz-nowak-o.html (dostep: 14.08.2017).
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Namawiam Renatke, zebySmy zawrdcili i przeniesli si¢ blizej naszych
stron, moze nie do samej Polski, bo tam ciagle niepewnie, sytuacja roz-
hus$tana. Méwi¢ Renatce: ucieknijmy moze do Guben, ladne miasto po
niemiejskiej stronie. Znajdziemy maly dom gdzie$ blisko granicy z wido-
kiem na Polske?**.

Wydaje sig, iz historia bohatera reportazu zatoczyla koto. Dziecinstwo spe-
dzone na Ziemiach Odzyskanych, na ktérych pobyt byt dla Kapeli przede
wszystkim trudna koniecznoscia, w sposéb symboliczny przeistoczyto si¢
w zycie dojrzalego mezczyzny §wiadomie wybierajacego przygraniczne
miasteczko jako miejsce, gdzie chcialby spedzié ostatnie lata zycia.
Waznym sktadnikiem konstruowanej przez Nowaka historii jest przed-
stawiana niejako w tle gtéwnej narracji opowiesé o powolnym usuwaniu
z Ziem Odzyskanych wszelkich §ladéw niemieckosci. Proces ten rozgrywa
si¢ nie tylko na obszarze rzeczywistym, lecz takze w pamicgci kulturowe;.
Opisujac to zjawisko, dziennikarz postuguje si¢ najcze¢Sciej czasownikiem
»znikac”; konotujacym nagly przebieg omawianego procesu. Bohater Niem-
ca... zauwaza, iz z jego malej ojczyzny zniknely ,,okna palacowe, drzwi,
poniemiecki nagrobek”*. W pewnym momencie w identyczny niemal spo-
sob znikneta ukochana babka. Wszystkie przedmioty, opatrzone etykieta
»poniemieckie”; niezwykle szybko znajdowaly nowe zastosowanie:

Znikaja rzezby, kamienne plyty z gotyckimi napisami, krzyze, zelazne
plotki. Ale trzeba uczciwie przyznad, ze wiele z tego, co znika, pojawia si¢
znowu, tylko gdzie indziej. Cmentarny plotek stuzy za ozdobne ogrodze-
nie przydomowej rabaty, zeby kury nie wlazily mi¢dzy réze, krzyz jest cig-
zarkiem w stodole, dobrze pottuczona tablica utwardza nowg droge, plyta
nagrobna staje sie fundamentem nowego domu*.

Zastosowany przez dziennikarza praesens historicum wplywa na dynami-
zowanie opowiesci oraz stuzy — jak mozna mniemac — zniwelowaniu dy-
stansu dzielgcego czytelnika od powojennych wydarzen. Kapela wyraz-
nie zaznacza, ze poniemieckie przedmioty, majgce raz na zawsze zniknac
z przygranicznych miejscowosci, zyskuja czesto nowe zycie 1 funkcjonal-
no$¢. Ich obecnosé staje si¢ milczacym dowodem niegdysiejszego wspot-
istnienia kultur, swiadectwem wzajemnych animozji i niecheci.
Obszerne wywody Kapeli po§wigcone dojrzewaniu na Ziemiach Od-
zyskanych przeplatane sa fragmentami autorefleksyjnymi dotyczacy-
mi mozliwosci 1 ograniczen ludzkiej pamigci. Problematyka ta powraca

34 W. Nowak, Niemiec..., op. cit., s. 309.
35 Ibidem,s. 28.
36 Ibidem.
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w rozwazaniach Zygfryda zarébwno w konteks$cie opowiesci o waznych
wydarzeniach zwigzanych z ksztaltowaniem si¢ powojennej kultury po-
granicza, jak tez przy okazji namystu nad sposobami unie$miertelnia-
nia wydarzen pozornie drobnych i nieznaczacych; a w istocie za$ trwale
ksztaltujgcych tozsamo$¢ mieszkancdw tych obszaréw. Szczegdlnie wy-
mowny wydaje si¢ fragment po§wigcony Rochowi Kapeli — wspomniane-
mu juz wezeSniej ojcu Zygfryda — ktory zapisal sic w pamieci syna glow-
nie za sprawg jednej fotografii:

Niedawno Zygfryd caly dzien probowat sobie przypomnieé u§miechnigte-
go Rocha. Czy on kiedykolwiek si¢ $miat? Co jest z tg pamigcig? Pamigcta
bél zadawany przez ojca, a nie pamigta jego uSmiechu. Nikt jako$ uSmie-
chu Rocha nie pamigta. Moze tylko na tym zdjeciu z Ochli ze spaceru
z Adolfikiem, ale na zdjeciu wypada si¢ u§miechaé®.

Medializacja pamigci, rozumiana — zgodnie z ustaleniami Bartosza Ko-
rzeniewskiego — jako utrwalanie waznych spolecznie wydarzen za spra-
wa rozmaitych narze¢dzi komunikowania, realizowana jest w Niemcu...
poprzez liczne dolgczone do tekstu fotografie, pozwalajgce unieSmiertel-
nié¢ wielokulturowy i odchodzacy powoli w niepami¢é charakter przygra-
nicznych terenéw. Dolaczone do Niemca... portrety bohateréw staja si¢
nicjednokrotnie punktem wyjscia do snucia refleksji dotyczacej historycz-
nych wydarzef, majacych istotny wplyw na ksztaltowanie si¢ tozsamosci
poszczegblnych postaci.
Jak pisze Korzeniewski, proces medializacji pamigci wigzal nalezy

[...] z wplywem wszelkich no$nikéw pamieci na obraz przeszlosci, nie
tylko jesli chodzi o noéniki, ktérych podstawa sa nowoczesne metody ko-
munikowania masowego, lecz o tego typu zaposredniczenia czy no$niki
pamicci jak pismo, literatura, muzeum, uroczystosci rocznicowe, fotogra-
fia, cmentarze i pomniki, film, ale takze miasto czy sztuka®.

Medializacja wspomnienn dokonuje si¢ zatem na nieco innym poziomie
takze poprzez sam tekst reportazu Nowaka, ktéry mozna czytac jako zbidr
wartych uwagi i ocalenia wspomniefi zwigzanych z zyciem Polakéw po
1945 roku. Proces ten pozwala zachowaé obraz utraconych bezpowrot-
nie miejsc 1 postaci, a jednoczes$nie daje mozliwo$¢ natychmiastowego ich
przywolania. Jako ze zawsze naznaczony jest pierwiastkiem subiektywiz-
mu, znaczgco wplywa takze na wspélczesny sposéb ich percypowania.

37 Ibidem,s. 248.
38 B. Korzeniewski, Medializacja i mediatyzacja pamigci — nosniki pamigci i ich rola w ksztattowaniu
pamigci przesztosei, ,Kultura Wspoélezesna” 2007, nr 3, s. 9.
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Na uwage zastuguje niewatpliwie styl reportazu. Warto podkreslié, iz
przywolujac wypowiedzi Kapeli, Nowak chetnie korzysta z mowy po-
zornie zaleznej, przekraczajac tym samym tradycyjne ramy gatunkowe.
Narrator opowiesci ma dostep do sfery odczud i mysli swojego bohatera;
wielokrotnie na ptaszczyZnie tekstu wypowiedzi Kapeli poprzedza dzien-
nikarz sugestywnym zwrotem ,,Zygfryd pamigta”. Nierzadko rezygnuje
przy tym z wyraznego rozdzielania wlasnego stowa od wypowiedzi mez-
czyzny, tworzac narracj¢ imitujacg strumien Swiadomosci. Kolazowosé
1 hybrydyczno§é dyskursu ma odzwierciedlaé nielinearny charakter wspo-
mnien. Nowak styl ten okre§la mianem ,,narracji ucieczkowe;j”, sugerujac
niejako, iz j¢zyk bohatera nasladuje w pewnej mierze jego losy. Jednoczes-
nie, chcac dochowaé wiernosci wyznacznikom gatunkowym reportazu,
dziennikarz dazy do obiektywizmu. Konfrontuje §wiadectwa pamieci bo-
hatera z odnalezionymi w archiwach dokumentami majacymi uwiary-
godnié badZ podwazy¢ wspomnienia rozméwcey. W Niemcu. .. przedruko-
wane zostajg oficjalne zapiski Stuzby Bezpieczefistwa, fragmenty relacji
0s6b zwigzanych z Kapelg, wywiady z jego bliskimi, a nawet wypowiedzi
znanych reporterdéw dotyczace tego, w jaki sposéb w ich wspomnieniach
uksztaltowal si¢ obraz PRL. Tak skonstruowany, polifoniczny model pro-
wadzenia narracji uwypukla mnogos$¢ perspektyw, z jakich poszczegélne
postaci spogladaja na powojenna histori¢ Polski.

W tok prowadzonej narracji Nowak wplata wyrazy i sformulowania
z jezyka niemieckiego, pozwalajace mu w sposéb precyzyjny opowiedzieé
o losach uwiklanego mi¢dzy kulturami bohatera, ktéry — jak si¢ zda-
je —juz od momentu nadania mu imienia zaczal odczuwaé ci¢zar swe-
go pochodzenia. Kapela nazywany bywa przez narratora jednym razem
imieniem Zygfryd, innym z kolei Siegfried, co w symboliczny sposéb na-
wigzuje do jego polsko-niemieckiego pochodzenia. W dziecifistwie, by za-
trzeé w Kapeli wszelkie pierwiastki niemieckosci, zwracano si¢ do niego
»Lygmunt”. W wywiadzie udzielonym Grzebatkowskiej Nowak ze zro-
zumieniem podchodzi do tego faktu, precyzyjnie tlumaczac przyczyny
odium, jakie spadlo na mtodego me¢zczyzng wraz z nadaniem mu imienia
jednego z bohateréw niemieckich basni:

Réwnie dobrze mogli go nazwaé Adolfem. Imi¢ Zygfryd miato konotacje
nazistowskie. Zygfryd z Piesni o Nibelungach byt w III Rzeszy pragerman-
skim Achillesem, dzieci uczyly si¢ o nim w szkotach i na zbiérkach Hitler-
jugend, jeden z ostatnich oddzialéw SS szedt do boju z imieniem Zygfryd
na ustach. A tu, dwa lata po wojnie, w miejscu, skad wlasnie wymiata-

ja ostatnich Niemcéw, Roch Kapela stygmatyzuje syna takim imieniem®.

39 M. Grzebalkowska, Zygfiyd. .., op. cit.
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Jak pokazuje Nowak, usuwanie §ladéw niemiecko$ci z obszaru Ziem Od-
zyskanych mialo swéj realny 1 symboliczny wymiar. Realizowane bylo po-
przez konkretne dzialania majace na celu zniszczenie kultury material-
nej 1 obejmujace swym zasicgiem wicksze spolecznosci, jak tez poprzez
dziatania symboliczne, dotykajace przede wszystkim sfery emocjonalne;j
jednostki.

Gléwny bohater ksigzki swa histori¢ zycia okresla niemieckim rze-
czownikiem Geschichte, oznaczajacym zaréwno opowiesé, jak 1 dzieje, ge-
nealogic. Mezczyzna jest przekonany, iz kazdy czlowiek ,,ma swojg Ge-
schichte i ona za nim idzie”*, zespalajac sic 1 splatajac nicjednokrotnie
z Geschichtami innych oséb: ,Dookota sa setki geschicht, tysigce. Nieraz
czlowiek niesie inng Geschichte, co nalezy do innego czlowieka, 1 musi ja
nie$é, chociaz jej nie rozumie, nie zna do kofica”*. Utrwalona w spotecz-
nej pamigcl historia loséw mieszkancéw polsko-niemieckiego pogranicza
jest konstruktem hybrydycznym i niejednorodnym. Na jej ksztalt — zda-
niem Kapeli — skladajg si¢ tysigce indywidualnych opowiesci, w ktérych —
wbrew ingerencjom polityki — pierwiastki polskiej i niemieckiej kultury
splataja si¢ ze soba, wzajemnie na siebie oddziatujac.

Podsumowujac nakreslone w niniejszym szkicu ustalenia, zauwazyé nale-
zy, iz rola pamigci formujacej si¢ na styku kultur stanowi jeden z najwaz-
niejszych obszaréw tematycznych Niemeca.... Ksigzka jest przede wszyst-
kim opowiescig o ksztaltowaniu si¢ tozsamosci jednostki na tle waznych,
przelomowych wydarzen z historii PRL, jak tez wydarzefi pomniejszych,
w spos6b bezposredni wplywajacych na zycie mieszkancéow Ziem Od-
zyskanych. Obie te sfery w jednakowym stopniu oddziatuja na biografi¢
bohatera reportazu Nowaka, ktéry — chcac przeksztalcié zawiklane losy
w sp6jng opowiesC — sytuuje jg w kontekscie zdarzen, ktdre na trwale za-
pisaly si¢ na kartach powojennej historii Polski.

Pisz¢ o tobie, ale to jest moja ksigzka. Nie bedziemy si¢ naradzaé nad kaz-
dym zdaniem, bo ty b¢dziesz wybuchal, ja ci¢ bede tydzien uspokajat. To
nam zajmie dwie dekady*

40 W. Nowak, Niemiec..., op. cit., s. 245.
41 Ibidem.
42 M. Grzebalkowska, Zygfiyd..., op. cit.
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— przestrzegal Nowak bohatera swojego tekstu. Dziennikarz, chegc przy-
blizy¢ si¢ do prawdy na temat powojennych loséw mieszkancéw polsko-
-niemieckiego pogranicza, zwraca uwage na to, co zapamigtane przez
bezposredniego §wiadka opisywanych wydarzen, ale tez na to, co przez
lata starano si¢ wymazacl ze spolecznej pamigci. Poprzez konfrontowanie
ze sobg rozmaitych punktéw widzenia Nowak dazy do zapelnienia luk,
nierzadko generowanych w sposéb celowy przez déwczesne wladze. Za-
daje pytania o to, co mieszkancy pogranicza §wiadomie ze swej pamigcl
decydowali si¢ usuwad, i pyta o wspdlczesne konsekwencje takiego stanu
rzeczy.

Niemiec... pod wieloma wzgledami wykracza poza tradycyjne ramy
reportazu, cigzac wyraznie w kierunku literatury. W ksigzce prézno szu-
ka¢ jednoznacznych rozstrzygni¢é czy prze$wiadczenia o autentyczno-
Sci wszystkich przedstawionych zdarzen. Sam autor kilkakrotnie wyraza
niepewno$é co do prawdziwosci loséw gléwnego bohatera, ktérego wizja
zdarzen czgsto sytuuje si¢ w opozycji do informacji z oficjalnych doku-
mentéw. Literacki jezyk, stylistyczna redundancja oraz wykorzystywanie
mowy pozornie zaleznej zblizajg tekst Nowaka do twdérczosci artystycz-
nej. Jednoczesnie przedstawienie loséw rzeczywiscie istniejacej postaci,
szczegblowosé wypowiedzi 1 usytuowanie zdarzefr w konkretnym okresie
historycznym pozwalaja mysle¢ o Niemcu... jak o klasycznym reportazu
literackim, usytuowanym mi¢dzy dziennikarstwem a literatura.
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STRESZCZENIE

Czasy §wietnosci tafica ludowego juz dawno mingly, ale pomimo tego
moze on stanowic istotny czynnik w ksztaltowaniu wspélczesnej tzw.
tozsamosci regionalnej. Szczegdlnie widoczne to jest na przykladzie
Gminy Mogilany, gdzie od wielu lat z duzym powodzeniem dziala
Zespdt Regionalny ,Mogilanie” kultywujacy tradycje Krakowiakéw
Zachodnich. Przeprowadzone badania jednoznacznie pokazaly, ze
aktywne uczestnictwo w dzialalnosci artystycznej zespolu regionalne-
go ma swoje przelozenie na Swiadomo$é poczucia odrebnosci lokal-
nej. Zdecydowanie inaczej wyglada sytuacja w przypadku mlodziezy,
ktéra nie wykazuje zainteresowania kulturg ludows, pomimo niskie-
go stanu wiedzy o niej. Rozwigzaniem tego stanu rzeczy jest wezesne
wprowadzenie dzieci w krag kultury ich regionu, co najlepiej obrazuja
wyniki z ankiet przeprowadzonych na tej grupie wickowe;.

KEYWORDS: taniec ludowy, tozsamosé regionalna, Gmina
Mogilany

1 Artykul jest przerobiona wersja pracy dyplomowej licencjackiej pt.: ,,Rola Tasica ludowego
w ksztattowaniu togsamosci regionalnej na przyktadzie Zespotu Regionalnego ,Mogilanie” (1984-
2015) i Dziecigcego Zespotu Regionalnego ,Mali Mogilanie” (2002-2015), obronionej na Wydzia-
le Filozoficznym Akademii Ignatianum w Krakowie w roku 2016.
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ABSTRACT

The role of folk dance in shaping the regional identity on the example
of the Mogilany Rural Community

The best times of folk dance have passed away. Despite this, folk dance
can still be an important factor in shaping the contemporary “regional
identity”. More specifically, this can be seen on the example of Mogi-
lany Rural Community, where the Regional Group “Mogilanie” has
successfully functioned for many years, cultivating traditions charac-
teristic for the Western Krakowiacy. Studies have shown that active
participation in cultural activities of a regional artistic groups is con-
nected with the awareness of local identity. However, the situation is
completely different when it comes to young people. Despite their lim-
ited knowledge about folk culture, they are still not interested in it.
Further surveys have shown, that children’s early introduction to re-

gional culture might be a solution to this problem.

SELOWA KLUCZOWE: folk dance, regional identity, Mogilany
Rural Community

Definiujac taniec badacze wsréd gléwnych jego cech na ogél wymieniaja
brak aspektéw utylitarnych?, emocjonalnos$é’ oraz naturalnosé*. W litera-
turze przedmiotu wyréznia si¢ kilka odmian tafica (biorac pod uwage jego
réznorodno$c). Wéréd nich wazne miejsce zajmuje taniec magiczny — na-
stawiony na okreslony skutek; aby go osiagnaé taficzacy wykonywali ruchy
majace pomdc im zyskaé wladze (np.: nad drugim czlowiekiem, zwierze-
tami, sitami przyrody). Kolejnym rodzajem tafica jest taniec obrzgdowy —
najcze¢sciej zwigzany pracami na roli (np.: siewami, zbiorami). Taniec ten
do dzi§ zachowal si¢ tylko wéréd ludéw bedacych na niskim stopniu roz-
woju cywilizacyjnego, chociaz jego §lady mozna odnalezé takze w taficach
ludowych. Nastepny to taniec b¢dacy formg zabawy, ktérego gtéwnym ce-
lem jest doznanie przyjemnosci, towarzyszacy np.: weselom, dozynkom.

Por. J. Rey, Wybierzcie sobie definicje, w: Taniec. Jego rozwdj i formy, Warszawa 1958, s. 17.
3 Por. J. Kowalska, Taniec jako forma przekazu tresci kulturowych, Etnografia Polska”, 1978,
t. XXII, z. 1., s. 180.

4 Por. I Turska, Jak powstat taniec, w: Taniec bawi i opowiada, Warszawa 1970, s. 20.
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I wreszcie taniec widowiskowy, czyli pokaz zr¢cznosci, zwinnosci, ktdra
podziwiaja i oceniajg widzowic’.

W XVII w. dokonal si¢ podzial sztuki tanecznej na trzy gléwne nur-
ty: tafica widowiskowego w formie baletu, tafica towarzyskiego i ludowe-
go®. Szczegdlnie interesujacy w niniejszym kontekscie taniec ludowy jest
taficem miejscowym, lokalnym, taficzonym przez dane plemi¢ lub na-
rod (np.: wegierski czardasz, polski mazur, krakowiak)”. Zainteresowanie
taficami ludowymi wzrosto pod koniec wieku XVIII, po rewolucji fran-
cuskiej, w wyniku ktdrej doszlo do szerszego przenikniecia si¢ elementow
ludowych z mieszczahskimi. Taka wlasnie droga wzajemnej wymiany
wszedl do zycia towarzyskiego ,walc”, ktéry powstal z poludniowonie-
mieckiego tafica ludowego, ,lendlera”®. Jednak to dopiero romantyzm
w sposob kompleksowy i programowy nawiazywal do Zrédel ludowych —
takze i w dziedzinie tafica’. Dla romantykéw:

taniec ludowy i narodowy byl ta efektowna forma kultury, ktéra spelnia-
fa zaréwno postulaty romantycznego odkrywania ludowych tradycji, jak
i przyczyniala si¢ do rozbudzania i umacniania poczucia wi¢zi narodo-
wej [...]"

W wieku XIX, w czasach zaboréw, na balach i wieczorkach tanecznych
z upodobaniem taficzono wigc polskie tafice ludowe (m.in. krakowiak,
oberek) . Mialo to oczywiscie znaczenie symboliczne — patriotyczne. Jed-
nak juz w koficu XIX w. nastapit poczgtek procesu zanikania tafica ludo-
wego na terenach wsi, co zwigzane bylo ze wzrastajaca migracja ludnosci
wiejskiej do miast'. Jak wiadomo, kolejny wiek — XX — przynidst sze-
reg rozmaitych i rozleglych zmian cywilizacyjnych, w nastepstwie, kté-
rych doszlo do zmiany dotychczasowego stylu zycia oraz form sp¢dzania
wolnego czasu®®. Postgp cywilizacyjny i wspomniana juz migracja lud-
nosci spowodowaly zacieranie si¢ granic lokalnych oraz zwigzane z tym

5  Por. I Turska, Rézne rodzaje tasica, w: Taniec bawi i opowiada, dz. cyt., ss. 26,27, 28.

6  Taz, Taniec w okresie baroku (1630-1750), w: Krotki zarys historii tarica i baletu, Krakdw 1983,
ss. 109, 116.

7 J. Rey, Tizy nurty, w: Taniec: jego rozwdj i formy, s. 154.

8 Tamze, ss. 136, 137, 138.

9 Por. I. Turska, Taniec w okresie romantyzmu, w: Krotki zarys historii tasica i baletu, dz. cyt., s. 148.

10 B. Bednarzowa, M. Mlodzikowska, Taniec w programach i systemach wychowania fizycznego, w:
Tarice. Rytm Ruch Muzyka. Wybor dla potrzeb wychowania fizycznego, Warszawa 1983, s. 21.

11 Taz, Taniec w drugiej potowie XIX w., w: Krotki zarys historii taiica i baletu, dz. cyt., ss. 187, 189.
12 Taz, Taniec na przetomie XIX i XX w., w: Krotki zarys historii tarica i baletu, dz. cyt., s. 206.
13 Taz, Taniec w pierwszej potowie XX wieku (do korica drugiej wopny swiatowej), w: dz. cyt., s. 278,

| u7



148

ﬁwfy&%fygﬂy kultury (nr 21) Varia

tworzenie typéw tafica stanowiagcych syntez¢ wielu tradycji tanecznych
i kulturowych ™.

Jednak pomimo owych przemian taniec ludowy przetrwal i wciaz
moze stanowiC istotny czynnik w ksztaltowaniu wspolczesnej tzw. toz-
samoSci regionalnej (lokalnej) — pojecia kluczowego w niniejszej reflek-
sji. O czym $wiadczy chociazby juz sam przyktad podkrakowskie; Gminy
Mogilany oraz roli jakg odgrywaja tam zespoty wykonujace tafice ludowe.

W niniejszej pracy refleksji badawczej poddano poczucie tozsamosci re-
gionalnej czlonkéw Zespolu Regionalnego ,Mogilanie” (Z.R. ,Mogila-
nie”) i bytych czlonkéw Dziecigcego Zespolu Regionalnego ,,Mali Mo-
gilanie” (D.Z.R. ,Mali Mogilanie”) z podkrakowskiej Gminy Mogilany.

Dla porzadku przypomnijmy kilka podstawowych ustalefr dotycza-
cych kluczowej w niniejszym aspekcie kategorii tozsamosci regionalne;.
Przez niektérych badaczy tozsamo$¢ regionalna rozumiana jest jako jeden
z aspektoéw ,tozsamosci terytorialnej”, bowiem, rézne zbiorowosci moga
odczuwal przynalezno$¢ do jednego okreslonego obszaru geograficzne-
go, ale niekoniecznie bedg si¢ one identyfikowaly z jedng (tg samg) kul-
turg”. Z kolei inni znawcy zagadnienia zakladaja, ze poczucie zwigzku
z konkretnym obszarem geograficznym 1 jego kulturg tworzy tozsamos¢
regionalng'®. Dlatego w literaturze przedmiotu czgsto zwraca si¢ uwage,
iz cz¢Scig skladowa wspomnianej tozsamosci regionalnej jest ,,tozsamo$¢
17 majaca zwigzek ,,z niepodlegajaca warto§ciowaniu innocig
danej kultury w stosunku do pozostatych”'®.

Za glowny czynnik ksztaltujacy tozsamo$¢ regionalng przyjeto tutaj
taniec ludowy, wychodzgc z zalozenia, ze to znajomos¢ lokalnego dzie-
dzictwa kulturowego przyczynia si¢ w istotnym stopniu do wytworze-
nia poczucia 1gcznosci z okre§lonym regionem (przestrzenig terytorial-
ng). Z kolei brak pelnego poznania tradycji lokalnej wplywa na niepelne

kulturowa

14 Tamze,s. 279, 280.

15 Por. Tozsamos¢ regionalna mieszkaricow wojewddztwa zachodniopomorskiego. Raport z badari eks-
ploracyjno-diagnostycznych Urzad Marszalkowski Wojewddztwa Zachodniopomorskiego Re-
gionalny OSrodek Polityki Spotecznej, Szczecin 2012, s. 8.

16 Por. G. Rak, Percepcja przestrzeni regionalnej, Wroctaw 2013, s. 10.

17 Wiecej na temat tozsamosci kulturowej w odniesieniu do konkretnego regionu por. K. Duda,
Tozsamosc kulturowa Ziemi Egckiej. Zarys problematyki, w: ,Episteme” 2009, t. I, nr 8, s. 81-103.

18 Por. K. Kwasniewski, hasto: ,tozsamos$¢ kulturowa”, w: Stownik etnologiczny. Terminy ogdlne,
red. Z. Staszczak, Warszawa 1987, s. 351-253.
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uksztaltowanie tozsamosci jednostki, a tym samym generuje brak poczu-
cia zwigzku z przestrzenig lokalng (cz¢Sciowy lub catkowity). Bez tego
rodzaju ,regionalnych korzeni” cztowiek staje si¢ czlowiekiem ,,wykorze-
nionym, nieszczgsliwym, (...) bezdomnym”". Nieznajomos¢ lokalnych
dziejow przekresla takze mozliwo§¢é wytworzenia wi¢zi z ,malg ojczy-
zna”. Dlatego tak wazne jest propagowanie odpowiedniej wiedzy o regio-
nie, w czym aktywny udzial powinny bra¢ zwlaszcza instytucje regional-
ne®. To wladniec one majg pomagaé mieszkaficom w zyskaniu pogl¢bione;j
tozsamosci regionalnej. Tego rodzaju tozsamosé jest wazna takze z tego
powodu, iz rodzi ona w czlowieku poczucie odpowiedzialnosci za otacza-
jaca go przestrzen. Odpowiedzialno$¢ ta moze za$ przybieral r6zne formy,
np.: identyfikacji z dawnymi obyczajami, zwyczajami, wierzeniami oraz
udzial w wspétrzadzeniu czy trosce o to §rodowisko?!.

Jednym z przejawéw tozsamosci regionalnej jest takze uczestnictwo
w kulturze ludowej, istotnej nie tylko w perspektywie lokalnej, ale ogdl-
nospolecznej, bowiem, na co slusznie zwracajg uwage badacze: ,,oslabie-
nie kultur regionalnych, zahamowanie rozwoju kultury ludowej jest jed-
nocze$nie ostabieniem kultury ogélnospolecznej””. Aktywne lub bierne
uczestnictwo jednostki w kulturze ludowej wplywa na poszerzenie jej
wiedzy na temat wlasnej przestrzeni lokalnej, co z kolei rodzi poczucie
»swojskosci 1 odrebnosci w stosunku do kultury elitarnej, kultury innych
regionéw i kultury ogélnej” .

W wyniku przemian cywilizacyjnych i spoleczno-politycznych jakie
zaszly na polskiej wsi po II wojnie §wiatowej zostalo naruszone poczu-
cie wspdlnoty pomiedzy jej mieszkaficami?'. Przyczyn takiego stanu bylo
wiele. Leon Dyczewski (w pracy z 1994 r.), obserwujac 6wczesny stan wsi,
wymienil najwazniejsze (z jego punktu widzenia) elementy, ktére dopro-
wadzily do kryzysu kultury ludowej. Posréd nich badacz podal: wezes-
niejsze ,zalozenia ustrojowe”, ktdre z jednej strony przyczynily sie do
zachowania kultury ludowe;j (np.: Cepelia), ale z drugiej strony (w imi¢
,rownosci  klasowej”) zunifikowaly kulturowo cale spoleczefistwo.

19 D. Simonides, Patriotyzm, tozsamosé narodowa, w: Patriotyzm. Tozsamosé narodowa. Poczucie
narodowe, red. E. Nowicka-Wlodarczyk, Krakow 1998, s. 26.

20 Tamze,s. 28.

21 Tamze,s. 27.

22 L. Dyczewski, Kultura ludowa elementem istotnym tozsamosci spoteczeristwa polskiego, w: , Twor-
cz0$¢ ludowa. Kwartalnik Stowarzyszenia Twércow Ludowych”, nr 1-2 (25) 1994, s. 20.

23 Tamze,s. 19-20.

24 Wies Polska 1944-1989. Wybrane problemy podmiotowosci spotecznej zycia politycznego, ekono-
micznego, kulturalnego 1 religijnego, red. Z. Hemmerling, Warszawa 1990., Wies'i jej mieszkaricy,
red. B. Fedyszak-Radziejowska, Warszawa 1995., Oswiata, wychowanie i kultura fizyczna w rze-
crywistosci spoteczno-polityczney Polski Ludowej (1945-1989), red. R. Grzybowski, Torun 2004.
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Wybierano bowiem tylko te elementy kultury ludowej, ktére mogly byé
cickawe w aspekcie artystycznym, ale nie kiadziono juz nacisku na ich
dalszy rozwéj®. Nastepnym czynnikiem, wymienionym przez Dyczew-
skiego, byla ,biernosc i brak poczucia wartosci ludzi wsi”. Zmiany cywili-
zacyjne wplynely, bowiem na wigksza ruchliwos$é ludnosci wiejskiej (ktora
nie byla juz tak bardzo jak jej przodkowie przywiazana do jednego miej-
sca), co spowodowalo ich migracje do miast oraz wzrost komplekséw wo-
bec mieszkancéw miasta, a takze zwigzane z tym swoiste dazenie ludzi ze
wsi do nowoczesno$ci. W imi¢ ,zmiany na lepsze” mieszkaficy wsi zaczeli
odchodzié¢ od swojego wiclowickowego dziedzictwa, traktujgc je jako ba-
last na drodze zmian do postepu i nowoczesnosci oraz czesto bezrefleksyj-
nie przyjmowac to, co nowe.

W perspektywie lat 80 1 90 XX wieku cheé ,latwiejszego”, Izejszego
zycia 1 zwigzane z tym migracje mieszkaficéw wsi do miast spowodowaly,
ze na wsi pozostali przede wszystkim ludzie z nizszym wyksztalceniem.
Zdolniejsze 1 aktywniejsze jednostki po ukoficzonej nauce w miescie na
og6l bowiem nie powracaly na wies, a ci ktérzy zdecydowali si¢ na powrée,
nie zawsze byli ch¢tni do integracji z ludnoscig wiejska. Bez jednostek
przewodnich zintegrowanych i zasymilowanych ze wsig — wie§ przesta-
wala rozwijaé swojg kulture 1 zaczynala przejmowacd miejskg kultur¢ ma-
sowa. Wazng role w tym wzgledzie odegral takze swoisty 6wczesny ,,nie-
dowlad infrastruktury zycia kulturalnego”?® wplywajacy na aktywno§é
kulturalng ludzi, zresztg bez wzgledu na miejsce zamieszkania. Chociaz
w okresie PRL — u na wsiach pojawialy si¢ osrodki kultury (np. domy kul-
tury), to nie wszedzie cieszyly si¢ one dostatecznym zainteresowaniem
i zaufaniem mieszkaficéw, zarébwno ze wzgledu na brak odpowiedniej
kadry jak i narzucong odgérnie ,idee przewodnig”. Oczywiscie, stopiefi
zainteresowania kulturalnego ludnos$ci wsi byl zalezny od sposobu pro-
wadzenia doméw kultury. Tam, gdzie ich dziatalno§é byta dynamiczna,
zainteresowanie kulturg na ogél bylo wigksze. Dyczewski, opierajac si¢ na
badaniach GUS z 1979 r., zauwazyl, ze dominujacym Zrédlem uczestni-
ctwa w kulturze ogélnej mieszkanicow wsi przede wszystkim bylo jednak
radio i telewizja, ktére jak wiadomo, zaklada bierne, a nie aktywne, zaan-
gazowanie odbiorcy?.

Patrzac z perspektywy czasu na prac¢ Leona Dyczewskiego, moz-
na odnie§¢ wrazenia, ze wnioski badacza na temat stanu kultury wiej-
skiej w duzej mierze nadal sa aktualne takze i w odniesieniu do obecnych

25 Por. K. Dyczewski Kultura ludowa elementem istornym togsamosci spoteczeristwa polskiego, dz.
cyt., s. 20.

26 Tamze,s. 22.

27 Tamze,s. 20-23.
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mieszkaficéw wsi®®. Chociaz nalezy podkreslié, iz wspdtczesnie podejmo-
wanych jest wiele nowych dzialah zmierzajacych do uchronienia kultury
wsi od zapomnienia, stuzy temu np. dzialalno$§¢ zespoléw regionalnych,
takich jak ,Mogilanie”. Czlonkowie tych zespoléw odtwarzajac dawne
obrzedy w wystepach artystycznych, pozwalajg im przetrwaé oraz wpro-
wadzajg wiedz¢ o nich do powszechnej Swiadomosci 1 réwnocze$nie sami
ja nabywaja.

Na podstawie analizy ankiet przeprowadzonych w roku 2015¥wsréd 30
cztonkéw Z.R. ,,Mogllame 1 6 bylych czlonkéw D.Z.R. ;Mali Mogila-
nie”, mozna stwierdzié, ze aktywne uczestnictwo w dzialalno$ci arty-
stycznej zespolu regionalnego pozytywnie wplywa na Swiadomos¢ poczu-
cia odrebnosci lokalnej. Prawie 92% (33 osoby) ankietowanych posiada
bowiem $wiadomo$¢ odrebnosci regionalnej. Wedlug wigkszosci ankie-
towanych (61%) czlonkostwo w zespole regionalnym, pozwolilo im nie
tylko nauczyé si¢ wykonywac tanice ludowe, ale takze nabyé szerszg wie-
dze o kulturze ludowej swojego regionu. Zdecydowana wickszo$¢ sposréd
nich (92%) zgadza si¢ z teza, iz znajomo§¢ tancéw ludowych charaktery-
stycznych dla miejsca zamieszkania ma wplyw na ksztaltowanie poczu-
cia odrebnosci lokalnej. Jednocze$nie wszyscy ankietowani sg zgodni, co
do wagi nauczania taficéw ludowych dzieci i mlodziezy. Jednak nie sg juz
oni jednomyslni w kwestii obowigzkowosci tego rodzaju zajeé w szkole.
Czlonkowie Z.R. ,Mogilanie” nie sg takze zgodni co do instytucji, ktéra
powinna prowadzi¢ nauke tafica. Polowa z nich uwaza, iz zajecia winny
by¢ prowadzone w ramach wspdtpracy lokalnych szkét i osrodkéw kultu-
ry. Natomiast wszyscy byli cztonkowie D.Z.R. ,Mali Mogilanie” sg zgod-
ni, ze odpowiedzialno$¢ za nauke tafica powinna spoczywac na osrodkach
kultury.

28 Problemem, z ktérym spotkala si¢ Autorka podczas pisania niniejszej pracy byla znikoma ilo§¢
opracowan naukowych traktujacych przegladowo sytuacje kultury ludowej w Polsce po 1989 r.

29 Ankiety zostaly wypelnione przez 30 (18 kobiet i 12 me¢zczyzn w wieku od 17 do 76 lat) czton-
kéw Zespotu Regionalnego ,Mogilanie” 1 6 (4 kobiety i 2 m¢zczyzn w wieku od 18 do 23 lat)
bylych czlonkéw Dziecigcego Zespotu Regionalnego ,Mali Mogilanie”.

Przyktadowe pytania: Czy zyskata§/zyskales§ sSwiadomos¢ poczucia odrebnosci lokalnej re-
gionu swego miejsca zamieszkania od innych regionéw Polski, dzigki dziatalno$ci w zespole
»Mogilanie”?, Czy uwazasz, ze uczniowie szk6! podstawowych i/lub gimnazjalnych powinni
uczeszezad na zajecia z nauki tancéw ludowych w ramach obowiazkowych zajeé szkolnych,
czy tez dobrowolnych zaj¢é pozalekeyjnych? Uzasadnij swojg odpowiedz, W jaki sposéb, Two-
im zdaniem, mozna byloby zacheci¢ dzieci, mlodziez do nauki taficow ludowych?
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Przyjrzyjmy si¢ teraz wynikom ankiet przeprowadzonych w tym sa-
mym czasic wirdéd uczniéw gimnazjum w Mogilanach (90 oséb)*. Jak
wskazuja wyniki wsréd przewazajacej czeSci ankietowanej mlodziezy
z Gminy Mogilany (63%) nie wyst¢puje poczucie niedosytu wiedzy zwia-
zanej z wlasnym regionem oraz jego kulturg ludowa. W uzasadnieniu od-
powiedzi ankietowani miodzi ludzie najczesciej podkreslali ,brak zainte-
resowania” tematyks ludowo-regionalng. Istotny jest fakt, iz 27 uczniéw
sposrod wszystkich badanych (czyli okolo 1/3), ktérzy nigdy nie zostali za-
znajomieni z kulturg ludowa, nie wyraza checi, aby ja poznaé. Poza bra-
kiem zainteresowania 1 poczuciem ,nieuzytecznosci” tego rodzaju wie-
dzy — na co wskazywali ankietowani — innym tego rodzaju czynnikiem
wydaje si¢ by¢ niedostrzeganie ,atrakcyjnosci” kultury ludowej lub ste-
reotypowe postrzeganie jej jako domeny gtéwnie oséb starszych lub sla-
biej wyksztatconych.

Brak zainteresowania tematyka regionalng mlodziezy gimnazjalnej
mozna polaczy¢ z jej niskim stanem wiedzy o kulturze ludowej. Zale-
dwie w dwéch pytaniach, sposréd 5 sprawdzajacych znajomos¢ kultury
Krakowiakéw Zachodnich, poprawno$é odpowiedzi przekroczyta 50%7.
Uzyskane wyniki mogg stanowié powazny argument zwracajacy uwage
na konieczno$¢ zaznajomienia uczniéw ze szkoly w Mogilanach z kul-
turg ludowa w trakcie zajeé szkolnych, a nie tylko tych prowadzonych
w o§rodkach kultury. Jedng z form nauki moglyby by¢ proponowane
przez czlonkéw Z.R. ,Mogilanie” i bylych cztonkéw D.Z.R. ,Mali Mo-
gilanie” tzw. ,lekcje pokazowe”, ktére poprzez swa formule, w odréznie-
niu od tradycyjnej lekeji, bytyby ciekawsze dla uczniéw. Warto zaznaczyé,
ze 50 mogilafskich gimnazjalistéw ucze¢szczajac jeszcze do szkoly pod-
stawowej uczestniczylo w zajeciach, na ktérych uczono tafica ludowego
(wspomniane zajecia prowadzit Osrodek Kultury w Mogilanach). Ozna-
cza to, ze zdobyli oni podstawowa wiedz¢ w zakresie tafica ludowego.
Odzwierciedleniem tego stanu rzeczy byla najwicksza ilos¢ poprawnych
odpowiedzi udzielonych na pytanie wymagajace podania nazw polskich
tafcdéw ludowych i/lub narodowych. Ankieta pokazala jednak, ze obec-
nie mlodziez w niewielkim stopniu wyraza cheé uczestniczenia w takich
zaj¢ciach.

30 Ankiety zostaly wypelnione przez 90 uczniéw Gimnazjum w Mogilanach z klas I-IIT (44
chlopcéw i 44 dziewczat oraz 1 uczen, ktdry nie okreslit swojej plci; uczniowie byli w wieku od
13 do 16 lat).

31 Tres¢ pytan: 1. Wymien znane Ci zespoly ludowe dzialajace na terenie Gminy Mogilany,
2. Wymien znane Ci zespoly ludowe, regionalne dzialajace na terenie Polski, 3. Wymiefi zna-
ne Ci polskie tafice ludowe i/lub narodowe, 4. Wymiefi znane Ci elementy stroju ludowego,
5. Ktéry z polskich strojéw ludowych jest uznawany za polski str6j narodowy?
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Kolejna ankieta przeprowadzona tym razem wsréd dzieci w wieku
szkoly podstawowej pokazuje, ze w odréznieniu od mlodziezy gimnazjal-
nej, dzieci na poziomie szkoly podstawowej lubig taficzy¢ tafice ludowe
(86%)3?. Zaktadajac str6j krakowski i wystepujac publicznie, zazwyczaj
odczuwaja one dume i rado$¢ z wystepu (ok 73%). Dzieciom na ogél po-
doba si¢ takze 1 sama kultura ludowa (77%). Prawie 70% z nich chciato-
by kontynuowa¢ nauke tafica ludowego w przysztosci. Ten zdecydowanie
pozytywny stosunck dzieci ma swoja przyczyng oprocz charakterystycz-
nej dla tego wieku emocjonalnosci, takze we wczesnym wprowadzeniu
ich w przestrzen folkloru. Tym, co wzbudza najwicksze zainteresowanie
dzieci sg kolorowe oryginalne ludowe stroje oraz rytmiczna muzyka. Naj-
wyrazniej barwno$é 1 odmienno$é kultury ludowej pociaga wige dzieci.

W perspektywie podjetego w niniejszym artykule zagadnieniu istotng jest
kategoria ,,wigzi” wspoltworzacej tozsamo$¢ regionalng. W literaturze
przedmiotu na ogdé! wyréznia si¢ ,wiez ideologiczna” (cechy 1 wartosci
przypisane przez zbiorowo$¢ konkretnemu terytorium, ktére mogg funk-
cjonowaé poza lub calkowicie bez przestrzeni, z ktérg sg faczone) oraz
»wiez nawykowa” (emocjonalny zwigzek jednostki z okreSlong przestrze-
nig) w kontekscie zwigzku cztowieka z danym obszarem*. Odnoszac si¢
do powyzszej kategorii oraz zaproponowanego powyzej podziatu, mozna
scharakteryzowa¢ stosunek ankietowanych mieszkancow Gminy Mogila-
ny do ich przestrzeni lokalne;.

Analizujgc przeprowadzone ankiety mozna doj$¢ do wniosku, iz Ucz-
niowie Gimnazjum w Mogilanach odczuwajg tzw. ,wieZ nawykows”,
ze swoja wsig, gming — poniewaz tutaj urodzili si¢ 1 tu dorastaja (63%).
Jednak przy tym wigkszosci z nich brakuje ,,wi¢zi ideologicznej”, ponie-
waz nie zostali oni wystarczajgco zaznajomieni z dziedzictwem kulturo-
wym swojej lokalnej przestrzeni (ok 37%) lub uczyniono to w sposéb dla
nich malo interesujgcy. Natomiast w przypadku starszych od nich czlon-
kéw Z.R. ,Mogilanie” i bylych cztonkéw D.Z.R. ,Mali Mogilanie” mozna

32 Ankieta zostala wypelniona przez uczniéw klas IV-VI Szkoly Podstawowej im. J. Nowi-
na Konopki w Mogilanach (57 uczniéw: 25 chlopcéw i 25 dziewczat) i Szkoty Podstawowe;j
im. O. Kolberga w Bukowie (37 uczniéw: 17 chlopcéw i 20 dziewczat). Analizie wynikéw zo-
stalo poddane 56 ankiet dzieci, ktore uczgszczaja na zajecia z nauki tafica ludowego — 31 SP
w Bukowie, 25 SP w Mogilanach.

33 Por. S. Ossowski, O ojczyénie i narodzie, Warszawa 1984, s. 17.
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juz méwié o ,wiezi ideologicznej” — umozliwiajgcej identyfikacje z ,,malg
ojczyzng’.

Badania przeprowadzone przez Autorke wsréd dzieci nie tyle mialy do-
tyczy¢ ich poczucia $wiadomosci lokalnej, ile raczej stosunku jaki maja
do kultury ludowej — z naciskiem na kultur¢ zwigzang z Krakowiakami
Zachodnimi. Wyniki ankiet byly jednoznacznie pozytywne: 84% dzieci
lubi zaj¢cia z nauki tafica, prawie 86% z nich chcee tanczyé tafice ludowe,
okolo 77% ankietowanych podoba si¢ kultura ludowa, a prawie 70% ucz-
ni6w chce kontynuowaé nauke tafica. Nalezaloby wiec dazy¢ do utrzy-
mania tego wyniku, nie tylko w okresie uczeszczania dzieci na zajecia
(gdzie uczg si¢ tahcéw ludowych), ale takze w okresie p6Zniejszym. Oczy-
wiste jest, ze cz¢§¢ dzieci zrezygnuje z tych zajeé w przyszlosci, ale to jakie
wspomnienia i jaka wiedz¢ wyniosg z tego okresu bedzie miato wplyw na
ich pézniejsze poczucie tozsamosci regionalnej. Niezmiernie wazne jest
zatem wprowadzenia dzieci juz od najmlodszych lat w krag kultury ich
regionu. Odpowiedzialnos¢ za to nie spoczywa wylgcznie na lokalnych
os$rodkach kultury czy szkolach, ale takze na calej miejscowej spoleczno-
§ci. Szczegdlnie wazne jest inicjowanie réznorodnych wydarzen, podczas
ktérych propagowane jest lokalne dziedzictwo kulturowe.

Wraz z uplywem czasu wiele ludowych tradycji lokalnych odeszto juz
w zapomnienie. Przypomnienie ich i podtrzymywanie pamigci o nich
pozwala zrozumieé otaczajaca rzeczywisto$¢ — zaréwno t¢ o zasi¢gu lo-
kalnym jak i pafistwowym. Zaznajomienie dzieci z miejscowymi zwy-
czajami, cho¢by w wymiarze teoretycznym moze rozbudzi¢ w nich cheé
samodzielnego poszerzenia wiedzy. W tym zakresie nast¢pnym etapem
bedzie nabycie ,zwiazku ideologicznego” ze swoja ,mala ojczyzng”,
z czym zwigzane jest takze poczucie odpowiedzialnosci za nia.
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Tematem artykulu jest analiza obrazu tozsamosci zydowskiej w po-
wieSci Mi nombre es Jamaica José Manuela Fajardo. Por6wnanie dwéch
przedstawionych w powiesci wariantéw tej tozsamosci pozwala do-
strzec przyczyny istniejacych miedzy nimi réznic. Okolicznosci hi-
storyczne wielokrotnie zaburzaly ciaglo$¢ pokoleniowa w procesie
ksztaltowania si¢ tozsamosci zydowskiej, w zwigzku z czym préby
jej rekonstrukeji mogg r6znié si¢ w zaleznosci od osoby, ktéra je po-
dejmuje, oraz od celéw jakim majg one stuzyé. Wizja tozsamosci zy-
dowskiej u osoby, ktéra do§wiadczyla cigglosci pokoleniowej, znacza-
co rozni si¢ od wizji osoby, ktéra nie posiadajac takiego do§wiadczenia
musiala samodzielnie jg skonstruowac.

SLOWA KLUCZOWE: Tozsamo$é, Zydzi, Sefardyjczycy, José
Manuel Fajardo

ABSTRACT

A game for identity in José Manuel Fajardo’s novel Mi nombre
es Jamaica

The subject of this article is an analysis of the image of Jewish identity
in the novel Mi nombre es Jamaica by José Manuel Fajardo. A compari-
son of two variants of this identity presented in the novel reveals the
reasons of differences between them. Historical circumstances have re-
peatedly disrupted generational continuity in the process of shaping
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Jewish identity, therefore, the attempts to reconstruct it may differ de-
pending on the person who undertakes them and on the purposes they
are intended to serve. The vision of a Jewish identity in a person who
has experienced generational continuity is significantly different from
the vision of a person who, having no such experience, had to construct
the identity himself.

KEYWORDS:  Identity, Jews, Sephardic Jews, José Manuel Fajardo

José Manuel Fajardo w powiesci Mi nombre es Jamaica' przedstawia kon-
flikt pomiedzy dwiema wizjami tozsamoSci zydowskiej, na ktdry mozna
spojrze¢ jako na swego rodzaju gre, rywalizacje pomiedzy gléwnymi bo-
haterami. Ze wzgl¢du na swoja forme, niniejszy artykul stanowi jedynie
zarys probleméw, ktére wymagalyby obszerniejszych badan. Zestawienie
przytoczonych ponizej fragmentéw powieSci z cytatami zaczerpni¢tymi
z prac badaczy zajmujacych si¢ problematyka zydowska ma na celu wska-
zanie pewnych zbieznoSci pomigdzy literacky wizjg tozsamosci a rzeczy-
wistoScig pozaliterackag. Wspomniane dwie wizje tozsamosci z powieSci
Mi nombre es Jamaica z pewnoscig nie wyczerpuja zlozonego tematu toz-
samosci zydowskiej oraz sposobu przedstawiania jej w literaturze, a ich
krétka analiza moze by¢ jedynie wskazaniem kierunku do dalszych badan.

Tozsamos¢, uymujac bardzo ogdlnie, opiera si¢ na ciaglosci pokolenio-
wej, na wspélnej tradycji i kulturze, ktore wyrdézniajg dang grupe ludzi
1 sg przez nich kontynuowane na przestrzeni pokolefi’. Kwestia ciaglosci
pokoleniowej okazuje si¢ kluczowym elementem w obydwu przedstawio-
nych przez José Manuela Fajardo wizjach tozsamosci zydowskiej. Holo-
caust zaburzyl t¢ cigglo§é w sposéb tragiczny, ale powie§é przypomina,
ze 1 inne prze§ladowania mialy podobny skutek, cho¢ na mniejsza ska-
le. W efekceie, poszukiwanie tozsamosci, tak jak zostalo to przedstawio-
ne w Mi nombre es Jamaica, moze wymagaé rekonstrukeji pewnych ele-
mentéw kulturowych, ktére zostaly utracone. Taka rekonstrukeja niesie
ze sobg ryzyko wypaczenia ich pierwotnego sensu, ale jednocze$nie daje
szanse¢ na ich przetrwanie.

José Manuel Fajardo tworzy postaé w typie wspélczesnego Don Ki-
chota, co do ktérego tak naprawde nigdy nie mozna by¢ pewnym czy jest
szaleficem, czy moze tylko udaje. Santiago Boroni, niedtugo po tragicz-
nej $mierci syna, przezywa iluminacj¢ i zaczyna twierdzié, ze nazywa si¢

1 Powie$¢ jest ostatnig cz¢Scia trylogii. Pozostale czesci to: Carta del fin del mundo oraz
El converso.

2 7Z.Bokszafiski, Tozsamosci zbiorowe, Warszawa 2008, s. 34-35.
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Jamaica® oraz ze jest Zydem, chociaz nigdy wcze$niej nic na to nie wska-
zywalo. Jak twierdzi:

No es un cambio, Dana, es mi verdadero nombre, por fin lo he descubier-
to y tan s6lo me he desprendido del falso; si, no me mires asi, he sido San-
tiago Boroni durante todos estos afios, pero ese nombre no significa nada*,

[To nie jest zmiana, Dana, to jest moje prawdziwe imig, nareszcie je od-
krylem i po prostu pozbylem si¢ falszywego; nie patrz tak na mnie, bylem
Santiago Boroni przez wszystkie te lata, ale to imi¢ nic nie znaczy.]

Czy mozna mu wierzy¢? Dana Serfati, jego przyjaciétka a pézniej takze
kochanka, ktéra sama jest pochodzenia sefardyjskiego® nie jest sklonna
mu wierzyl, az do czasu, gdy trafia na pewien manuskrypt z siedemna-
stego wicku potwierdzajgcy jego stowa. Na przestrzeni calej powiesci bo-
haterowie sprzeczaja si¢ ze soba, przytaczajg rézne argumenty, rywalizu-
ja, a nawet stosujg szantaz, byleby przekonaé druga strone¢ co do swojej
wizji zydowskoSci, czyli wygraé w tym starciu, gdzie stawkg jest wlasna

tozsamo$Z.

Podstawowa kwestig sporng, ktéra nieustannie powraca w rozmowach
miedzy gléwnymi postaciami, jest okreSlenie kto to jest Zyd, a co za tym
idzie, czy Santiago moze si¢ za niego uwazac. Definicja zydowskosci, we-
dlug tego bohatera, ma charakter bardzo ogélny i nie ma zwigzku z kryte-
riami religijnymi czy kulturowymi:

Para mi, la condicién judia no viene sélo de la sangre y de lo que nos dife-
rencia, es todo lo contrario: viene de lo que nos une, del territorio comtn
que todo el ser humano comparte, el del dolor, el del orgullo de ser quien
es y el miedo a ser perseguido precisamente por ser quien es®.

[Moim zdaniem, zydowsko$¢ nie wynika jedynie z wigzéw krwi i z tego,
czym si¢ réznimy, wrecz przeciwnie: wynika z tego, co nas laczy, ze

3 Tytul powiesci oznacza po hiszpafsku “Mam na imi¢ Jamajka”.

4 ].M. Fajardo, Mi nombre es Jamaica, Barcelona 2015, s. 60. Przekiad wlasny autorki artykutu.
Dotyczy wersji polskiej wszystkich cytowanych fragmentéw powiesci.

5 Sefardyjczycy — Zydzi wypedzeni z Hiszpanii w XV wicku oraz ich potomkowie.

6 ].M. Fajardo, op. cit., s. 294-295.
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wspolnej przestrzeni dzielonej przez kazdego czlowieka, z przestrzeni
bélu, dumy z tego kim sig jest i ze strachu przed prze§ladowaniem wtas-
nie z powodu bycia kim si¢ jest].

Podejscie literackiego bohatera do tej kwestii moze symbolizowa¢é ten-
dencje w §wiecie pozaliterackim, na jaka zwraca uwage Rogers Brubaker’:
termin ,diaspora” jest wykorzystywany w tak wielu ré6znych kontekstach,
ze zaciera si¢ jego sens. ,, If everyone is diasporic, then no one is distinctive-
ly s0”® — tak komentuje on coraz bardziej inkluzywne definicje diaspory.
Zamiast tego, proponuje traktowaé diaspore jako rodzaj opinii, stwierdze-
nie, a nie faktyczne zjawisko, co pozwala unikngé uwiktania w konflikt
pomiedzy zwolennikami réznych kryteriéw pozwalajacych sklasyfikowaé
dang grupe ludzi jako diaspore. Dzigki temu badacz moze skupié si¢ na
analizie rzeczywistej sytuacji badanej grupy oraz powodéw, dla ktérych
jej czlonkowie, przywddcy, badZ osoby spoza niej uwazajg jg za diaspore’.
W zwigzku z powyzszym, warto przyjrzec si¢ jaka jest motywacja kazde-
go z bohateréw.

Niezaleznie od tego, jak ocenimy zachowanie Santiaga, jego przygoda
z zydowska tozsamoscig jest przede wszystkim wyrazem poszukiwania
siebie. Mozna wierzy¢ lub nie w jego mentalng wi¢Z z przodkami, nato-
miast pozostaje faktem, ze to poszukiwanie przywrécito mu poczucie sen-
su w zyciu. Jak méwi Danie na jego temat inny bohater powiesci:

[F]rancamente, no estoy muy seguro de que su amigo esté loco... [...] estd
muy alterado, eso es verdad, ansioso y obsesionado con la muerte de su
hijo, pero no creo que eso tenga nada que ver con la locura... [...] todas esas
ideas sobre su supuesto origen judio me parecen més bien una basqueda;
su amigo trata de encontrar una salida al laberinto de dolor en que estd

metido, alguna explicacién, es algo tan humano..."

[[S]zczerze méwiac, nie jestem przekonany ze pani przyjaciel jest
wariatem... [..] jest bardzo wzburzony, to prawda, zaniepokojony
i owladniety mySlg o $mierci swojego syna, ale nie sagdz¢ by mialo to

7 R. Brubaker, The ‘diaspora’ diaspora, Ethnic and Racial Studies, 2005, 28:1, s. 1-19.
8  Rogers Brubaker, op. cit,, s. 3.

9  Ibidem,s. 13.

10 J.M. Fajardo, op. cit., s. 73.
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cokolwiek wspdlnego z szalefistwem... [...] wszystkie te pomysly o rzeko-
mym zydowskim pochodzeniu wydajg mi si¢ raczej poszukiwaniem; pani
przyjaciel probuje znalezé wyjscie z labiryntu bélu, w ktérym si¢ znalazl,
jakie§ wytlumaczenie, to takie ludzkie...].

W tym przypadku réwniez postal Santiaga moze symbolizowad pew-
ne tendencje z rzeczywistoci pozaliterackiej. Ruth Ellen Gruber bada-
jac zjawisko tworzenia zydowskiego $wiata przez osoby nieposiadajace
zydowskich korzeni, ktdre nazywa ,wirtualnymi Zydami”!" jako jedng

z przyczyn wymienia wladnie poszukiwanie tozsamosci:

Rekonstruowanie zydowskiego §wiata — choéby sztucznego czy wyobra-
zonego — 1 wkraczanie w jego obszar, moze dopoméc niektérym ludziom
w poszukiwaniach wlasnego ja. W epoce, w ktdrej tozsamos¢ jest spra-
wa wazng ze wzgledéw osobistych, etycznych i narodowych, powszechne
(choé nie pozbawione przesady) przeswiadczenie, ze Zydzi potrafili za-
chowac tozsamo$¢é mimo dwa tysigce lat trwajacych przes§ladowan 1 wy-
gnania — nabiera szczegblnej wagi'’.

Taka tendencja, mimo ze z cala pewnoscig moze przyczynié si¢ do oca-
lenia tradycji zydowskich, niesie ze sobg zagrozenie stworzenia sztuczne-

go §wiata kultury funkcjonujacego w oderwaniu od Zydéw. Jak zauwaza
badaczka:

Owa wirtualna zydowsko$¢ (wirtualny $wiat zydowski) to sfera, w ktérej
produkty kultury moga wziaé gore nad jej zywymi przejawami. W znacz-
nym stopniu zaspokaja ona pragnienia czy oczekiwania, zamiast przywo-
tywaé pamigé czy tradycje®.

Literacka postaé Santiaga zdaje si¢ ilustrowaé to zagrozenie. Bohater
stara si¢ stworzyC zydowsko§¢ na miar¢ wlasnych potrzeb i narzucic swojg
wizje wszystkim wokél, dzialajac czgsto wbrew faktom i ignorujac opinie
Dany, ktéra miata przeciez wickszy kontakt z tradycjg 1 kulturg zydowska
niz on.

11 R.E. Gruber, Odrodzenie kultury Zydowskiej w Europie, ttum. Agnieszka Nowakowska, Sejny
2004, s. 42-89.

12 Ibidem, s. 65.
13 Ibidem,s. 44.
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Jesli chodzi o model tozsamosci, ktdry reprezentuje Dana, jego najistot-
niejszym elementem jest poczucie uczestnictwa w tej samej ,opowiesci”
co przodkowie. Z jednej strony, takie podejicie gwarantuje wspomniane
na poczatku poczucie cigglosci, ktdre nie wyklucza si¢ z mozliwoscig kry-
tycznego patrzenia na przekazywane z pokolenia na pokolenie przeko-
nania. Z drugiej strony, moze ono wigzac si¢ z poczuciem przytloczenia
przez przeszlo$é, do ktérej odniesienia sg wszechobecne 1 wymagaja usto-
sunkowania si¢:

,
El se empefaba en atarse a una tradicién que no era la suya y yo no sabia
liberarme de ella™.

[On usitowat znalez¢ zwigzek z tradycja, ktéra nie nalezala do niego, a ja
nie potrafifam si¢ od niej uwolnié].

Dana jednak przede wszystkim stara si¢ bronié¢ swojej wizji zydowsko-
§ci, bo stanowi ona podstawe jej zycia i tlo najcenniejszych wspomnien.
Wspomniana wspdlna ,,opowie$¢” jest tutaj rozumiana nie tylko jako hi-
storia rodziny, ale przede wszystkim jako uczestnictwo w tej samej kultu-
rze, jezyku 1 narracji o przeszlosci (czasem takze i w religii, ale rozumianej
bardziej jako tradycja). Ponizsze dwa fragmenty bardzo dobrze ilustruja
przekonania bohaterki powiesci. W pierwszym z nich Dana w monologu
wewnctrznym wyraza swoja wicicklo$é na Tiaga, za to, ze zaczal uzywac

jezyka judeo-hiszpanskiego:

Tiago habia empezado a hablar el judeoespaiiol, en el espanyoliko de la
abuela Ada, de mi familia, en la vieja lengua, que para el colmo él ni siqui-
era sabia hablar bien, cillate, y escucharla en su boca, disparatada y rabio-
sa, esa lengua que habia sido un refugio contra el dolor y la brutalidad, que
era el idioma del amor de los mios, me espantaba, era como ver arrancarle
la lengua a mi propia madre, no tenia derecho a apropiarse asi de la vida de
otros, era una impostura, un insulto, y no habfa locura que lo justificara.”

[Tiago zaczal méwié po judeo-hiszpafisku, w “espanyoliko” babci Ady,
mojej rodziny, w dawnym je¢zyku, ktérym na dodatek nawet nie potrafit
sie dobrze postugiwad, milcz, i styszel go z jego ust, pelnych szalefistwa
1 wicieklosci, ten jezyk kt6ry byt schronieniem przed bélem i brutalnoscia,
ktory dla moich byl jezykiem milosci, przerazalo mnie to, jakbym patrzyla

14 J.M. Fajardo, op. cit., s. 136.
15 Ibidem,s. 108.
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jak wyrywaja jezyk mojej wlasnej matce, nie mial prawa przywlaszczac
sobie w ten sposéb zycia innych, to bylo oszustwo, obraza, i nie bylo sza-
lefistwa, ktére by to moglo usprawiedliwic].

Nieco dalej, Dana ponownie buntuje si¢c wewng¢trznie wobec postawy
Santiaga:

No tenia sentido reclamar para si la condicién judia, como si todo fuera
asunto de sangre, como si la vida, la cultura, la memoria y las cicatrices
familiares no contaran .

[Nie mialo sensu przypisywaé sobie bycia Zydem, jak gdyby wszystko bylo
kwestig wigzow krwi, jak gdyby zycie, kultura, pami¢c i rodzinne blizny
nie mialy znaczenia].

Odnoszac model tozsamosci zydowskiej, przedstawiony w powiesci
poprzez postal Dany, do rzeczywistoSci pozaliterackiej, warto zwrécié
uwage na poglady Amosa Oz i Fani Oz-Salzberger zawarte w pracy pt.
Jews and words. To, co w ich opinii decyduje o byciu Zydem, to specyficz-
na kultura czytelnicza, a wigc nie tylko fakt powtarzalnosci czytania wy-
branych tekstéw na przestrzeni wiekéw, ale przede wszystkim przekona-
nie o trwalo$ci i sensownosci takiego sposobu kontynuowania dziedzictwa
przodkéw!”:

You don’t have to be an archeologist, or a geneticist to trace and substanti-
ate the Jewish continuum [...]. All you have to be is a reader.

Teksty te nie muszg mieé formy pisanej, poniewaz, jak piszg autorzy Jews
and words:
[T]he whole world is a text'.

Ponadto, czytanie jest rozumiane tutaj jako krytyczne myslenie, a nie
bezrefleksyjne powtarzania przekonafi przodké6w?. Fikcyjna posta¢ Dany
moze stuzyé za literacki przyklad takiego sposobu dzialania. Przykladem
moze by¢ ponizszy fragment, w ktdrym bohaterka powieSci wspomina
swoja przeprowadzke do Jerozolimy:

16 Ibidem,s. 112.

17 Ibidem,s. 25.

18 A. Oz, F. Oz-Salzberger, Jews and words, New Haven, Londyn 2012, s. 2.
19 Ibidem,s. 22.

20 Ibidem,s. 35.
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[QJuiza no hubiera bucado otra cosa que eso, al marcharme alli: compro-
bar si eran reales los fantasmas de miedo y de lucha que me rondaban des-
de la infancia, alimentados por las historias de los campos, por las lecturas
en la sinagoga, por los relatos de aforanza de todas las tierras de las que
nos habian expulsado a lo largo de los siglos. A lo mejor volver a Jerusalén
se habia convertido para mi y para otros jévenes de mi generacién no en el
regreso a la Tierra prometida, sino en la oportunidad de encarnar los re-
latos heredados, una especie de bafio de realidad del que cada cual salia
como podia, convencido o escaldado?!.

[[B]yé moze wybierajac si¢ tam, nie szukalam niczego innego niz przeko-
nania si¢ czy byly prawdziwe te upiory strachu i walki, ktére od dziecka
mnie otaczaly, podsycane historiami o obozach, tekstami czytanymi w sy-
nagodze, opowieSciami pelnymi tgsknoty za wszystkimi krajami, z kt6-
rych w ciggu wiekdéw nas wyrzucano. Moze powr6t do Jerozolimy, dla
mnie i dla wszystkich mlodych ludzi mojego pokolenia, nie byl powro-
tem do Ziemi Obiecanej tylko mozliwoscig urzeczywistnienia odziedzi-
czonych opowiesci, rodzajem konfrontacji z rzeczywistoscia, z ktorej kaz-
dy wychodzit tak jak mégl, przekonany lub zdruzgotany.]

Wracajac do kwestii tekstéw, to wlasnie dzigki lekturze Dana zaczy-
na wierzy¢, ze jej przyjaciel jednak méwi prawde. Czytajac rekopis Diega
Atauchi bohaterka dostrzega zbieznos¢ nie tylko co do imion i nazwisk,
ale przede wszystkim odno$nie do mistycznego doSwiadczenia przyjecia
imienia Jamaica. Tekst ten jest relacjg z powstania Indian przeciwko hi-
szpafnskim najezdZcom, w ktérym po stronie Indian walczg Diego, ktory
ma zydowskie korzenie, oraz Jamaica, ktéry w pewnym okresie zycia byt
niewolnikiem. Oboje maj3 swiadomos§é, ze na Swiecie nie majg bezpiecz-
nego miejsca, by by¢ sobg i rozumieja, jak czujg si¢ tubylcy. Jamaica zo-
staje ranny i umiera, natomiast Diego do§wiadcza spotkania z duchami,
w ktorego efekcie przejmuje role przywoédcey oraz imi¢ Jamaica. To wy-
darzenie w sposdb oczywisty budzi skojarzenia z tym, co przydarzylo si¢
Santiagowi, stad Dana zaczyna wierzy¢ w jego prawdoméwno$é. Mimo
tego, nie odwaza si¢ pokaza¢ mu tego tekstu z obawy o jego niestabilny
stan psychiczny. Jej przyjaciel w koficu przechodzi leczenie psychiatrycz-
ne i zostaje wyleczony ze swojej ,,obsesji tozsamosci”, z czego wydaje si¢
zadowolony. Jesli chodzi o Diega, udaje mu si¢ przetrwadé, a miejsce, gdzie
wraz z Indianami zyje praktykujac w ukryciu judaizm nazywa na cze$§é
przyjaciela Jamaica.

21 ].M. Fajardo, op. cit., s. 253-254.
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Zmagania gléwnych bohateréw powiesci zaprowadzily ich gdzie indziej
niz si¢ spodziewali. Z jednej strony, zydowskie korzenie Santiaga zosta-
ty udowodnione, a jego poglady na temat zydowskosci, nawet jesli bardzo
roszczeniowe 1 oderwane od realiéw, znalazly wyjasnienie zar6wno w hi-
storii jego przodkéw, jak i w jego aktualnej sytuacji zyciowej. Oczywiscie,
fakt wyjasnienia nie stanowi usprawiedliwienia dla jego zachowania, kt6-
re wielokrotnie ranilo Dang, a niejednokrotnie wrecz narazato oboje na
fizyczne niebezpieczefistwo, gdy Santiago bez wzgledu na pochodzenie
otaczajacych ich ludzi otwarcie glosit swéj poglad, ze wszyscy sa Zydami.
Z drugiej strony, Dana obronila swojg wizj¢ tozsamosci, a ponadto dzie-
ki tej przygodzie przekonala si¢, ze kazdy ma prawo zaczynal w zyciu od
nowa, tak jak zrobil to Santiago, przyjmujgc nowa tozsamosc:

No hay ninguna voz del siglo XVI que me susurre al oido un nombre
nuevo [...]. Pero hay una pregunta que me ronda la cabeza desde hace dias
[...]: «{Y si ahora mismo empezara todo?»%.

[Nie ma zadnego glosu z XVI-go wieku, ktéry by mi wyszeptal do ucha
moje nowe imig [...]. Ale jest pytanie, ktére od wielu dni powraca w moich
myslach [...]:,,A co gdyby wszystko zaczg¢lo sig teraz?”].

Wizja tozsamosci prezentowana przez Dang z pewnoScig okazala si¢
trwalsza, jednak wizja tozsamosci wedtug Santiaga réwniez nie okazala
si¢ zupelnie bezsensowna, jak mogloby si¢ na poczatku wydawaé. Na
pewno brakowalo mu stabilnych podstaw opartych na ciaglosci pokole-
niowej, a takze pokory, by stucha¢ innych, szczegélnie Dany, ktora takie
do$wiadczenie posiadala. Jego konstrukecja tozsamosci ukazuje jednak
inng wazng prawde: cigglosé nie zawsze byla mozliwa, cz¢sto ze wzgle-
dow historycznych i jesli chee si¢ do tej tozsamosci wrécié, nie ma innego
wyjscia jak siggaé w przeszlo$¢ bardzo odlegta, ponad tym, czego uzupel-
ni¢ w historii si¢ juz nie da. Niestety, proby rekonstrukcji sg wtedy bardzo
podatne na kreowanie fikeji, a takze moga by¢ wykorzystane jako narze-
dzia do innych celow.

Podsumowujac, dwie wizje tozsamosci zydowskiej przedstawione
w powiesci José Manuela pt. Mi nombre es Jamaica zdajq si¢ odzwierciedlaé
postawy istniejace w rzeczywistosci pozaliterackiej, o czym mogg Swiad-
czy¢ pewne podobiefistwa mi¢dzy pogladami gléwnych bohateréw a ten-
dencjami opisywanymi przez badaczy zajmujacych si¢ tematyka zydowska

22 ].M. Fajardo, op. cit., s. 310-311.
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lub tozsamoSciows. Powie$¢ ta moze by¢ interpretowana jako glos w dys-
kusji dotyczacej tozsamosci zydowskiej, a takze tozsamosci w ogdle. Réz-
nice w pogladach na temat tozsamosci moga mieé Zrodla miedzy inny-
mi w obecnosci ciggloici pokoleniowej badZ w jej braku. Przedstawione
w M1 nombre es Jamaica dwie konkurencyjne wizje tozsamosci nie wyczer-
puja jednak wszystkich mozliwosci budowania tozsamosci jakie istnieja
w §wiecie pozaliterackim. Temat z pewnoS$cig pozostawia miejsce na dal-
sze badania z uwzglednieniem szerszego kontekstu, zaré6wno jesli chodzi
o sposoby przedstawiania tozsamosci zydowskiej w literaturze, jak i r6z-
norodnos$¢ definicji zydowskosci istniejaca w Swiecie pozaliterackim.
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ABSTRACT

Research carried out on the important collection of gilt-leather wall
hangings at Wawel Royal Castle leaves a key matter unsolved, namely
the exact provenance of the articles. In spite of the practice of repeating
designs in works in this branch of craftsmanship, attempts thus far to
find analogous pieces in Italy had not garnered positive results. A few
indications in primary sources point to a large centre of gilt leather
production — Venice. The main subject of this article is the presenta-
tion of identical gilt-leather articles that have been found in Venice,
a factor which can be taken as proof of the Venetian provenance of the
Krakéw collection. The essay provides additional arguments support-
ing this thesis, citing analogous and characteristic features of the gilt-
leather wall hangings in Wawel Castle and Venetian collections.

KEYWORDS:  Giltleather, cordovan, wall hangings, wall coverings,
Venice, Palace (Palazzo) Vendramin Calergi (Non
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nobis Domine), Museum Correr (Museo Correr),
Wawel Royal Castle in Krakéw, interior decoration

STRESZCZENIE

Odnalezione w Wenecji zlocone obicia scienne identyczne ze zdo-
bigeymi wngtrza Zamku Krolewskiego na Wawelu w Krakowie

W badaniach znacznego zespolu zloconych skdérzanych obié Scien-
nych, zdobigcego barokowe wngtrza Zamku Krélewskiego na Wa-
welu, podstawowg kwestig do ustalenia nadal pozostaje miejsce jego
wytworzenia. Dotychczasowe préby znalezienia analogicznych obiek-
tow na terenie Wloch, pomimo powtarzalnosci tych dziel rzemio-
sta artystycznego, nie przyniosty pozytywnych rezultatéw. Nieliczne
wskazéwki w materiale Zrédlowym wskazywalyby na duze centrum
wyrobu zloconych skér — Wenecjg. Gléwnym tematem artykutu jest
zaprezentowanie identycznych kurdybanéw odnalezionych w Wene-
¢ji, co mozna uznac za dowdd pochodzenia omawianej kolekgji z mia-
sta na lagunie. W artykule podano dodatkowe argumenty za tg hipote-
73, przytaczajac cechy analogiczne i charakterystyczne dla ztoconych
tapet w zamku wawelskim i w zbiorach weneckich.

SEOWA KLUCZOWE: Zlocone skéry, kurdyban, obicia Scienne,
Wenecja, Patac Vendramin Calergi (Non
nobis Domine), Muzeum Correr, Zamek
Kroélewski na Wawelu w Krakowie,
wyposazenie wnetrz

Gilt upholstery, which is made of decorated leather, is a commodity that
attained a high artistic value, and historically it was most often used to
adorn walls and furniture. The production of such material requires fi-
nesse and varied skills. The hides (calf, goat or sheep) first undergo the
process of vegetable tanning, before being covered with silver leaf, and
they are duly coated with a layer of yellow lacquer, which gives the sem-
blance of gold. Patterns are then painted onto the surface of the material,
using both opaque paint and glazes. Regarding the treatment of the sur-
face, two types can be distinguished: embossed or flat. The latter articles
are enriched by being decorated with punches of various forms, thus at-
taining the quality of chiaroscuro. Owing to the application of multilayer
techniques and suitable materials, the impression of deep and luminous
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colour is achieved, and these colours are likewise variable, depending on
the intensity of light. In Poland, gilt leather is also referred to as kurdy-
ban (from the city of Cordoba, which was famed for the high quality of
its leather goods), a word that is likewise used in Polish academic litera-
ture. However, in most languages, the preferred name typically pertains to
the essential characteristics of the articles, such as the golden lustre. Thus,
aside from the English name gilt leather, one finds Goldledertapeten (Ger.),
cuoio d’oro (It.), and cuir doré (Fr.).

A broader definition of gilt upholstery was provided on account of the
existence at Wawel Royal Castle of an exceptional collection, which con-
stitutes the largest in Poland.! These historic examples were created dur-
ing the Baroque era, in the 1720s, following a commission by Augustus II
the Strong, scion of the House of Wettin, who was both king of Poland and
elector of Saxony. The products were initially intended to adorn Moritz-
burg Castle, near Dresden.? They were only acquired by the Wawel resi-
dence indirectly, during the 1930s, in connection with the restoration and
refurbishment of the edifice. This undertaking was carried out owing to the
devastation that had befallen the castle during the partitions era, when the
historic Polish lands were divided between Prussia, Russia and Austria.’ As
it was, Wawel Castle served as an Austrian barracks for part of the 19th cen-
tury. The gilt-leather wall hangings were ultimately mounted in the cham-
bers that had been overhauled by Sigismund III Vasa, thus complementing
the rooms’ historic Baroque decoration. The Wawel interiors are adorned
by wall hangings with a flat surface, with ornamental decoration, repre-
senting 6 of the 12 patterns (likewise small parts of the seventh) which were
originally installed in Moritzburg three centuries ago.*

There is an additional reason why this subject is so interesting, for the
historical technique of making gilt upholstery was revived in 20th-century

1 O. Sieradzka-Malec, Gilt Leather at the Wawel Castle: an Overview |in:] Parchment and leather
heritage. Conservation — Restoration, Torun 2012, pp. 125-136; expanded version: O. Sieradzka-
-Malec, Kurdybany wawelskie w swietle migdzywojennych archiwaliow. Zarys problematyki, ,Stu-
dia Waweliana”, XV, 2013, pp. 61-77.

2 O. Sieradzka-Malec, Zfocone obicia scienne w zamku Moritzburg i Zamku Krdlewskim na Wawe-
lu — pordwnanie zasobow 1 stan badari nad proweniencyg artystyczng dekoracyjnych skor |in:| Tendit
in Ardua Virtus. Studia ofiarowane Profesorowi Kazimierzowi Kuczmanowi w siedemdziesigciole-
cie urodzin, Krakéw 2017, pp. 219-231.

3 The first of three partitions took place in 1772, with complete sovereignty lost in 1795. Poland
was reborn following the First World War (1918). Austrian troops garrisoned at the Wawel Cas-
tle until 1905.

4 During the 18th century, the interiors of Moritzburg Castle were decorated with flat gilt leat-
her in 12 patterns, and embossed in 11, and leather panels with painted figurative scenes — see
footnote 2.

169



170

ﬁwfy&%fygﬂy kultury (nr 21) Varia

Poland by Waclaw Szymborski, the first conservator of the Wawel art col-
lections.” He launched a gilt-leather workshop, in order to create panels of
leather for the hangings. These were to be identical to the historical ones,
with the aim of supplementing the wall coverings of the Wawel chambers.
Conservation work carried out on the gilt-leather wall hangings in the
1990s°® inspired specialists to continue the production of gilt-leather arti-
cles, using the traditional method.”

Krakéw’s possession of a precious collection of gilt leather has provided
the impulse to carry out research and broaden our knowledge of this sub-
ject. Yet a fundamental question remains regarding the exact provenance
of the collection of Augustus II the Strong.

An inventory of the Moritzburg residence was compiled following the
death of Augustus II the Strong in 1733. The term “Venetian leather” was
used, which one may view as a pointer.® A letter dated 19 July 1722°, ad-
dressed to Baron Raymond le Plat (Leplat is also used), corresponds with
this. Le Plat was the architect responsible for the interior decoration of
Castle Moritzburg, during the renovation of the residence in the years
1723-33. It emerges from this that the king was interested in gilt-leather
wall hangings made in Venice, and le Plat was instructed to work out the
measurements in cooperation with Emilio de Villio (a count, and the am-
bassador of Saxony to Venice), and commission, in keeping with these di-
mensions, the production of the gilt-leather by a manufacturer. Although
the name of the building where the articles were destined for was not ac-
tually mentioned, Andreas Schulze, a researcher into the Moritzburg gilt

5  O. Sieradzka-Malec, Wactaw Szymborski. Pierwszy konserwator dziet sztuki w zamku na Wawelu,
‘Studia Waweliana’, XVI, 2015, pp. 187-210; eadem, Szymborski Wactaw Jozef [in:] Polski stow-
nik biograficzny, vol. 50/2, p. 205, Warszawa — Krakéw 2015, pp. 221-224.

6  Documentation of work conducted by the company AC Konserwacja Zabytkéw s.c. A. Pio-
trowski — E. Kosakowski of Krakéw, which can be found in the Archiwum Zamku Krélewskie-
go na Wawelu: AZK PZS-V-10, Konserwacja obic kurdybanowych 1994-1996 and Konserwacja
obic kurdybanowych 1996-1998; R. Koztowski, J. Adamowicz, Obicia kurdybanowe. Nacigg in
situ, ‘Biuletyn Informacyjny Konserwatoréw Dziet Sztuki’, vol. 8, nos. 3-4 (30-31) 1997, p. 28.

7 The Consiste workshop: www.kurdyban.pl

8  A. Schulze, Der Bestand an ornamentalen Ledertapeten im Schloss Moritzburg einst und heute so-
wie die konservatorisch-restauratorischen Problemstellungen bei ihrer Erhaltung [in:] Ledertape-
ten — Bestinde, Erhaltung und Restaurierung, Dresden 2004, p. 53; A. Schulze, Goldleder zwis-
chen 1500 und 1800. Herstellung und Erhaltung, Dresden 2011 (Arbeitsheft 17 Landesamt fiir
Denkmalpflege Sachsen), p. 60; Sieradzka-Malec, Zfocone obicia..., pp. 224-225.

9  Sichsisches Staatsarchiv Hauptstaatsarchiv Dresden (SichsHStA Dresden), Loc. 02091/066,
Briefwechsel Konig August I1. von Polen. Leplat, Raimund Baron, Architeke. 1715-1727, no. 9 —
I would like to thank Maria Szcze$niak, who translated the letter from the French. In the article
Ztocone obicia. .., p. 225, 1 referred to the interpretation of the letter provided by Schulze, Der
Bestand. .., pp. 53-54.
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leather, associates the king’s request with Moritzburg Castle, in relation
to the planned refurbishment of that building.'” The reference to Venice
is unequivocal, yet regrettably the name of the gilt-leather maker was not
listed, nor was the workshop.

In Italy, the art of making gilt leather was extremely well developed. It
is generally accepted that this particular craft reached the Apennine Penin-
sula from Spain, while some researchers likewise point to direct influences
from the East." It is difficult to determine precisely when the process of
making gilt leather began in Italy. Extant sources enable us to point to the
15th century, and an additional corroboration is provided by the descrip-
tion in Italian of the entire production process, discovered at the begin-
ning of the 16th century (in 1515) by the Swedish cleric and scholar Peder
Mi3nssons (or Mansson).!? Information about this field of craftsmanship
was recorded by several authors in publications printed in Venice during
the 16th century. Giovanventura Rosetti (1548) focused on issues connect-
ed with the tanning of the hides.”* A broader description of the processes
involved in making gilt leather was provided in 1564 by Leonardo Fiora-
vanti, a medic and chemist, and likewise by the writer Thomasso Garzo-
ni in 1585. It is believed that by that time, the centres of production were
Venice, Rome, Naples, Bologna, Mantua, Ferrara, Milan, Florence, Siena
and Sicily."* Major advances in the art of making gilt leather took place in

10 A. Schulze, Der Bestand..., p. 53; Sieradzka-Malec, Ztocone obicia. .., p. 220.

11 A. Bender, Ztocone kurdybany w Polsce, Lublin 1992, pp. 88-90; A. Bender, Dzic¢je ztoconych kur-
dybandw we Wioszech, ‘Summarium’ KUL 1995-1996, nos. 24-25 (44-45), p. 155 — the autho-
ress writes that the craft was brought to Spain by the Arabs, after they conquered part of the
Spanish domains in the 8th century. However, she notes that the majority of the information on
these products comes solely from the 14th century; F. Scalia, Larte dei corami: appunti per una
ricercha lessicale |in:] Asti del Convegno Nazionale sui lessici tecnici del Sei e Settecento, Pisa 1981,
p. 357.

12 Bender, Dzieje ztoconych kurdybancw ..., p. 158; Peder Mansson, clergyman, writer, scholar,
see https://sok.riksarkivet.se/Sbl/Presentation.aspx?id=8088 Dictionary of Swedish National
Biography (author: Anders Piltz) (accessed: 29.05.2018); G. Rossignoli, Cuoi d’oro. Corami da
tappezzeria, paliotti e cuscini del Museo Stefano Bardini, Firenze 2009, p. 30, writes that Peder
Minssons probably translated instructions of Bolognese origin.

13 Rossignoli, op. cit., p. 24, 30; A. Contadini, ‘Cuoridoro’: tecnica e decorazione di cuoi dorati vene-
ziani e italiani con influssi islamici |in:] Arte veneziana e arte islamica: atti del Primo simposio in-
ternazionale sull’arte veneziana e l'arte islamica, ed. E.J. Grube, Venezia 1989, p. 234: G.V. Roset-
ti, Plictho de larte de tentori che insegna tenger pani telle banbasi et sedi si per larthe comune come
per la maggiore, Venezia 1540.

14 L. Fioravant, Dello specchio di scientia universale, vol. 1, chapter 40: Dell’arte de’corami
d'oro..., pp. 91-92, Venezia 1564. Leonardo Fioravanti, medic, chemist, alchemist, see also
https://it. wikipedia.org/wiki/Leonardo_Fioravanti (medico) (accessed: 11.06.2018); T. Ga-
rzoni, La piazza universale di tutte le professioni del mondo, e nobili et ignobili, Venezia 1585.
Tommaso Garzoni, Italian writer, studied law and logic, see https://it.wikipedia.org/wiki/
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the 16th century, and the craft reached its apogee in the 17th century, fol-
lowed by its gradual decline in the 18th century. Gilt leather was used in
churches, and it likewise adorned the residences of popes, aristocrats and
wealthy merchants. These articles were regarded as especially precious,
testifying to the high social position and affluence of a given patron.
Venice was a significant and indeed probably the largest centre of gilt-
leather production on the Apennine Peninsula. It is thus worth noting
certain facts and figures in order to characterize the history of this craft
within the lagoon city,” particularly in the context of the aforementioned
decision by Augustus II the Strong. Venice differed from its fellow Italian
cities in many respects, such as its historical development, its political
system, its commercial and artistic contacts, and the functioning of its
social life. Likewise, the term used there for gilt leather (still operative
today) has a slightly different sound and meaning. Cuoridoro, which is
the word used in the local Venetian dialect, refers to both the products and
the manufacturers. Its counterpart in Italian is cuoio d’oro, which however
only relates to the product. The gilt-leather makers in Venice belonged to
the guild of painters and artistic decorators (l'arte dei depentori),'® which

Tommaso_Garzoni (accessed: 25.07.2018). Bender, Dzieje stoconych kurdybanow..., pp. 158-
159; Scalia, op. cit., p. 357, 372; Rossignoli, op. cit., p. 26; A. Contadini, Due pannelli di cuoio
dorato nel Museo Civico Medievale di Bologna, ‘Annali di Ca’Foscari’, XXVII (1988), 3, pp. 127-
129. The archival material that has been recently studied confirms that gilt-leather makers were
active in the cities listed above.

15 Ttalian gilt-leather upholstery was the subject of studies by Professor Agnieszka Bender: a chap-
ter in the work Ztocone kurdybany..., pp. 100-105 and an article specially devoted to the subject
Dzieje ztoconych kurdybandw . .. (earlier bibliography mentioned there), on which I base this part
of the essay. These publications were supplemented by new academic literature: V. Tiozzo, Cuoi
dipinti a Venezia. La Carita |in:] Accademia di Belle Arti di Venezia. Dipartimento tecniche e restau-
ro. Seminari 2003, Venezia 2003, pp. 51-61; M. Mazza, I paliotti di cuoio dorato nelle chiese della
Forania di Zoldo |in:] Tesori d’arte nelle chiese dell’Alto Bellunese. Val di Zoldo, ed. M. Pregnolato,
Belluno 2005, pp. 157-173; G. Mazzucco, I cuoi dorati o “cuoridoro” lavorati a Venezia |in:| Vene-
zia e Istanbul in epoca ottomana, [exhibition catalogue| Istanbul, 18 novembre 2009 — 28 febbraio
2010, Milano 2009, p. 200 (text G. Mazzucco), pp. 201-206 (catalogue descriptions edited by
D. Cristante); Rossignoli, op. cit., pp. 28-30; ‘I Cuoridoro’del Museo Correr. Concluso I'intervento
di restauro conservativo. Informazioni. Restauri. Dicembre 2010. Venezia, Fondazione Musei
Civici; C. Tonini, D. Cristante, Larte dei cuoridorolin:] Arti decorative a Venezia, ed. Cincia Bo-
scolo, news no. 24, The Venice International Foundation https://www.yumpu.com/it/document/
view/15200677/news-n-24-the-venice-international-foundation (accessed: 29.06.2018); Venezia,
gli Ebrei e 'Europa 1516-2016 [exhibition catalogue], Venezia 2016, pp. 250-252, items 68, 69
(ed. M. Zanon). Of the older publications, I regard the following as of key importance on this
subject: Contadini, Cuoridoro..., pp. 231-251; G. Tassini, Curiosita veneziane, ovvero origini delle
denominazioni stradali di Venezia [1863], Venezia 1970, p. 197, 732.

16 The final composition of the guild (arz¢) came into being in the 16th century, after it was joined
by the miniaturists in 1574. However, the painters left it in 1682 and formed their own union—

see Archivio di Stato di Venezia (further: ASVe), Arti b. 97, 103; Contadini, Cuoridoro...,
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encompassed a range of categories, or specialized professions (known as
colonnelli), from painters who executed their works on canvas or in the
fresco technique, and depentori, namely decorators of objects of everyday
use, such as furniture or plates, through painters of miniatures (miniatori),
draughtsmen-designers (disegnatore), craftsmen who made playing cards
(cartoleri), likewise those who made shields from papier-mdché (targheri),
to gilders (doradori), including those who applied silver leaf or gold leaf
to the surface of articles. Researchers have noted the relatively high status
of gilt-leather makers, owing to the craftsmen’s inclusion in the same guild
as painters. It is believed that the gilt-leather makers only officially entered
the guild in the 16th century (1569), when their statute of rights and
obligations (the so-called mariegola) was set down."” They were featured in
an engraving that specified the professions of the guild in 1588, executed
by Giovanni Tomini.'® Their emblem is likewise visible in a painting from
1729 that s associated with the school of Antonio Balestra, representing the
Arte dei depentori.” The first statutes of guild organizations were created in
the 13th century, when there was an intensive development of production.
In 1271, the regulations were codified for painters and artistic decorators,
and indeed for the tanners who prepared hides for the production of
various types of footwear, pouches, and decorated gilt upholstery.”’ Owing
to the unpleasant smell associated with the tanning process, the so-called

p- 232; Le insegne delle arti veneziane al Museo Correr (historical texts: Maria Santin Anza-
lone), Venezia 1982, p. 90; B. Vanin, P. Eleuteri, Le mariegole della biblioteca del Museo Cor-
rer, Venezia 2007, pp. 87-88, 117-118, 156-157. The subject of the organization of guilds is
covered among others in [’Arte dei depentori G. Chellini, L'Accademia dei Pittori e degli Scul-
tori di Venezia. Dalla corporazione medievale all’istituzione accademica, ‘Bollettino Telematico
dell’Arte’, 23 Dicembre 2013, no. 700, 2013: http://www.bta.it/txt/a0/07/bta00700.html (acces-
sed: 7.05.2018) and http://www.veneziamusco.it/terra/cannaregio/sofia/sofia_sp_depentori_
arte.htm (accessed: 25.06.2018) — the authors mentioned that the guild embraced several other
specialist professions; 1. Reffo, Lingua e storia degli antichi mestieri veneziani, under the super-
vision of Professor Maria Teresa Vigolo, Universita degli Studi di Padova, 2017, p. 94. I would
like to thank Silvia Bruni for her valuable linguistic consultation.

17 Contadini, Cuoridoro..., p. 232; Bender, Dzieje ztoconych kurdybandw..., p. 161.

18 ASVe, Arti b. 97 — the engraving depicts St Luke, patron saint of artists, surrounded by emblems
with the names of their specific specialization (colonnelli) and depictions of the appropriate
tools for their work. Contadini, Cuoridoro..., p. 232, 240; Bender, Dzieje ztoconych kurdyba-
now..., p. 161; Tiozzo, op. cit., p. 53.

19 The picture belongs to the collection of the Museo Correr, cl. I n. 2134 — the composition is
similar to that of Tomini’s engraving; Le insegne..., op. cit., p. 91; Contadini, Cuoridoro..., p. 240;
Bender, Dzieje ztoconych kurdybandw..., p. 161, fig. p. 162; Tonini, Cristante, op. cit., p. 36.

20 Vanin, Eleuteri, op. cit., p. 117-118; Reffo, op. cit., p. 38; Tiozzo, op. cit., p. 51; Contadini,
Cuoridoro..., p. 234.
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scorzeri® (It. cuoiai) were allotted terrain on the island of Giudecca, where
they set up their workshops. Leather that had undergone the thorough
process of vegetable tanning was of key importance for the production of
gilt upholstery, because it ensured the endurance and quality of the final
article. The first known references to gilt-leather makers were made in
the 15th century: Angelus magister coreorum aureatorum’(1484), and
‘Marco dai cuori d’oro’ (1496). Such references continued to be made in
the 16th century, and a woman was also mentioned, ‘Donna Ortensia fa
cuorid’oro’. That century witnessed the extraordinary advancement of the
craft of making gilt leather, as close to 70 workshops were in operation
in the lagoon city, garnering a combined revenue of about 100,000 ducats
per year.

Venetian gilt leather was used to decorate the residences of the Gonzaga
family in Mantua, and was ordered several times by Isabella d’Este, wife of
Marquess Francesco Gonzaga, and also by their son Federico II Gonzaga
(for the Palazzo del Te). Other members of the d” Este family, such as
Alfonso II, likewise purchased gilt leather in Venice for the clan’s seat in
Ferrara. Cuoridori was exported to Spain, and it reached France thanks to
Catherine de Medici, wife of King Henry II of France. Within the context
of the extensive trade between Venice and the East, the import of tanned
and untanned hides was one of the main outlays of the Republic?. Leather
from Constantinople was especially prized, owing to the high quality of
tanning. It often returned there, having been converted into decorative
products. In 1569, the beauty of Venetian gilt leather made such an
impression on Ibrahim Bay that he repeated his order.

Of course, decorative leather wall hangings were also used to furnish
buildings in Venice itself. In 1591, it was purchased by the procurators of
St Mark (the office was known in Italian as Procuratore di San Marco), from
the gilt-leather maker Piero. The craft of making gilt leather flourished
in Venice, in spite of a law passed in 1536 that prohibited the purchase
of luxury goods. Most likely this law was not rigorously observed. In the
second half of the 16th century (1569), regulations were however adopted
that protected local manufacturers, for example through prohibiting the
import of goods from abroad that were intended to be sold on the domestic
market. These regulations were gradually modified, allowing the import

21 In the collection of the Museo Correr in Venice one can find a painting depicting the work of
the tanners, entitled Arze degli scorzeri, oil on panel, dimensions: 775 x 983 mm, cl. I inv. 2101.

22 Venice imported leather from Persia, Turkey, and also the Middle East, e.g. Lebanon. Evidence
of imports from Lebanon can be found for example in a letter from the Venetian merchant Mar-
tino Merlini from 1509, concerning the method of protecting leather sent from Beirut, while it
was being transported. One can add that trade in both directions between Venice and the East,
to a large extent, went through Constantinople — see Contadini, Cuoridoro.. ., p. 233.
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of goods, and also entitling foreign craftsmen to operate, probably for
a limited period and under the condition that they paid higher taxes.
Owing to the production technique, a variety of shields produced in the
second half of the 16th century in Venice were classified as articles made
from gilt leather. This production technique, encompassing shields (such
as rotelle, brocchieri, turcasst), was not to be found in other centres of the
manufacture of such armour, and although they have a western form,
they are distinguished by the application of Islamic decorative motifs,
demonstrating the idiosyncrasies of Venetian art.”

Numerous examples of the use of gilt leather for the decoration of the
interiors of private Venetian palazzos were mentioned in inventories, yet
the material also featured in high-class brothels and gambling houses
(casinos). The splendour of these products was described at the beginning
of the 17th century by the British traveller Thomas Coryat.?* Likewise,
gilt leather was referred to in the early 18th century by Joseph Addison as
being typical for covering walls.?” Evidence of the continuing vitality of this
artform in the first half of the 18th century, and how it was a distinctive
part of the city’s character, can be found in the depiction of a gilt-leather
maker at work, executed by Giovanni Grevembroch (or Grevenbroch,
Grewembroch, Grewenbroch 1731-1807).%° The artist painted watercolour
portraits of the city’s inhabitants and their activities, leaving for posterity
an exceptionally interesting iconographic document of the epoch
(published in 1754). Exquisite leather wall hangings were also immortali-
zed in the painting I/ Ridotto di Palazzo Dandolo a San Moisé, executed in

23 Contadini, Cuoridoro..., p. 231, pp. 235-239. A group of 38 shields can be found in the collec-
tions of the Palazzo Ducale in Venice, and several examples have ended up in the collections of
other Italian museums, as well as in England and Germany; Bender, Dzic¢je ztoconych kurdyba-
néw..., p. 161, expresses the opinion that the technique of making these shields differed from
that used in the production of gilt-leather wall hangings.

24 Thomas Coryat or Coryate (1577-1617), see https://en.wikipedia.org/wiki/Thomas_Coryat
(accessed: 9.06.2018). In 1608, he undertook an educational journey across Europe, the descrip-
tion of which he published under the title: Coryat’s Crudities: Hastily gobled up in Five Moneth’s
Travels (1611).

25 Joseph Addison (1672-1719) English writer, essayist and politician, regarded as a pioneer of
modern journalism, see https://en.wikisource.org/wiki/Author:Joseph_Addison (accessed:
9.06.2018). He travelled through Italy in 1701, 1702 and 1703, and his account was published
as: Remarks on several parts of Italy, in the years 1701, 1702, 1703 |in:] The works of the Right Ho-
nourable Joseph Addison, Esq., in four volumes, London 1721, vol. 2, p. 30 — https://archive.org/
stream/worksofrighthon02addi (accessed: 9.06.2018).

26 Rossignoli, op. cit., p. 30, il. 4; G. Grevembroch, G/i abiti di veneziani di quasi ogni etd con dili-
genza raccolti e dipinti nel secolo XVIII, vol. 111, no. 139; Fabbricatore di cuoia d’oro, Venezia
1754.
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the mid-18th century (c. 1746) by Francesco Guardi.” Regrettably, when
one compares a subsequent canvas of the artist depicting the same interior
twenty years later, one is struck by the poor state of the gilt leather, a factor
which in all probability led to the material being removed in 1768.% One
can say that this example is symbolic of the fate of gilt leather.

During the 18th century, the demand for gilt-leather wall hangings
gradually waned, in line with new aesthetic tendencies in interior design,
and a change in fashion. The decline of the art of gilt-leather making
was particularly evident in the second half of the century, as evidenced
by the significantly reduced number of workshops. Around 1760, only
eight manufactories were still functioning, employing a total workforce
of 50, and in 1773 there were just four workshops, with 20 employees.
A document from 1788 reveals that the entire industry was in the hands of
12 manufacturers, including 4 merchants.? In spite of the unquestionable
demise of the craft, works of a high standard were still created in Venice, for
example the group of 6 antependia executed in 1760 for the Il Redentore
church, with floral decoration, attributed to Francesco Guardi. Likewise
of note was the execution of a large order of 1000 pieces of gilt leather
for a patron in Spain at the close of the century (1790). The collapse of
the craft in the Republic of Venice took place after the state was taken by
Napoleon’s army in 1806, with the attendant introduction of legislation
that abolished the guild system that had been in place there in art and
craftsmanship. Henceforth, the skills required for making gilt leather were
only known to a few craftsmen, such as Domenico Rouechi in the mid —
19th century, and Pietro Michieli in the 20th century.

In Venice’s urban space, the activities of craftsmen of various speciali-
ties was reflected in nomenclature. Initially, the term cuoridoro referred
to the courtyard and arcades (Corte and Sottoportico®) adjoining the San
Fantin Church,* where the workshops were located, and also to the adja-
cent alley (Calle del Cuoridoro). Owing to the subsequent privatization of
this area, in 1956 the name cuoridoro was added to that of an already exist-
ing bridge near San Fantin: Ponte dei Barcaroli o del Cuoridoro, in order to

27 This painting is in the collection of the Museo del Settecento Veneziano (Ca Rezzonico) in-
Venice; Rossignoli, op. cit., p. 36, il. 11: dated 1746; on the internet dated 1740-50: https://
pl.pinterest.com/pin/444378688202349430/ (accessed: 18.06.2018).

28 Rossignoli, op. cit., p. 36, il. 2 — painting in the collection of The Metropolitan Museum of Art
in New York.

29 Ibid., p. 30.

30 The Venetian form is: Sotzoportego del Cuoridoro.

31 https://venipedia.it/it/luoghi-di-culto/chiesa-di-san-fantin (accessed: 15.06.2018): San Fan-
tin — this is the Venetian form of the name San Fantino. Restoration of the building got unde-
rway this year.
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preserve the memory of this important artistic craft.* One can also find
examples of gilt-leather makers being recorded, such as Antonio Rossi,
who rented a flat and workshop in 1713 from N.U.Toderini, the owner of
a house on the Soztoportico del Cuoridoro. Around the first half of the 18th
century, another gilt-leather maker named Angelo Ceseletti lived in this
area, on the groundfloor of the Palazzo Molin del Cuoridoro on the Calle
del Cuoridoro.*® Meanwhile, the seat of the guild was located in another
part of the city, near the Church of Santa Sofia (on Strada Nuova).

In spite of the long-lasting and flourishing activity of the
makers of gilt leather in Venice, only a few examples of their work
have survived until the present day in the lagoon city. Gilt-leather
upholstery adorns a small room (Sala dei Cuoi) in the Palazzo
Ducale,* as well as the library in the Palazzo Papadopoli, two
rooms in the Palazzo Vendramin-Calergi, and a panneau in the
Palazzo Labia.” It is characterized by large, elaborate floral motifs,
realized in gold on a red background in the case of the Palazzo
Ducale, and at the Palazzo Papadopoli on a gold background
(dated to the 17th century), while in the Palazzo Labia flowers in
various colours appear against a grey or silver background (dated
to the middle of the 18th century). In the Church of Il Redentore,
one can find the aforementioned antepedia, while the Museo del
Settecento Veneziano has chairs in its collection with upholstery
that has identical floral decoration.’® An 18th-century overdoor
has survived from the Complesso della Carita (currently Galleria
dell’Accademia).’” An overview of Venetian gilt leather is completed

32 Refto, op. cit., p. 97; Contadini, Cuoridoro..., p. 232 gives the Venetian form of the name: Ponte
del barcariol.

33 http://www.palazzomolin.com/palazzo/mozart.php (accessed 15.06.2018). Palazzo Molin,
address: S. Marco 1823, Frezzaria.

34 This room is part of an ensemble of two rooms named the Sala Magistrazo alle leggi. In addition,
there is a large piece of an ornamental wall hanging made from gilt leather.

35 The panneau is composed of several panels of gilt leather, and it constitutes a sort of picture that
is framed by stuccowork. It has been dated to the mid 18th century — see Jean-Pierre Fournet,
Les cuirs dores anciens en France, 2004, vol. 1, p. 149, this PhD dissertation was made available
to me in electronic format.

36 Bender, Dzieje ztoconych kurdybanow..., p. 166, 168, 171, includes a brief profile of the exam-
ples of Venetian gilt leather, with the exception of the Palazzo Labia.

37 Tiozzo, op. cit., 2003, pp. 51-61 this item was found in a chest in the Academy of Fine Arts in
Venice, and duly underwent conservation. The small piece was exhibited at the show Venus
Devoille, Bruxelles, Palais des Beaux Arts, 10 October 2003 — 10 January 2004 — see https://digi-
lander.libero.it/accademiaverestauro/ricerche/Cuoi/Seminari%20Dipartimento%202003.htm
(accessed: 14.05.2018). Following conservation of all parts of the overdoor, it was installed in
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by the collection in the Museo Correr, which possesses about 90
varied examples in the form of antepedia and other pieces of leather.*

Searches for gilt-leather upholstery that is comparable to the Moritz-
burg-Wawel examples took place in several regions of the Apennine Pen-
insula, but did not result in any positive findings, in spite of the fact that
a characteristic of the craft of gilt leather making was the repetition of
works. ¥

However, one can find gilt leather identical to that which decorates
the vestibule leading to the Senators’ Hall of Wawel Royal Castle in the
Venetian palazzo known as Ca’ Vendramin Calergi.* The Venetian man-
sion boasts splendid, eye-catching gilt-leather upholstery in the room the
sala dei Cuoridoro. It has four different kinds of ornamentation, enriched
by borders. The lack of uniformity only becomes apparent after one has
looked at it intently. One is principally struck by the impression of gold
ornamentation — with vegetal and bands motifs, fancifully intertwined —
against a background of deep red. Equally beautiful wall hangings can
be found in the following space, which is known as the sala del Caminer-
to (with a fireplace). On one example, flowers and broad bands are used
with flourish, executed in mute shades of silver and gold, enlivened by red
lines against a gold background. The second example differs in that it has
smaller motifs and a green background.

In the sala dei Cuoridoro, a hanging that is identical to the Wawel ex-
ample adorns the wall on both sides of the large window looking onto the
Grand Canal. Moreover, the fireplace room (sala del Caminetto) has a bor-
der with this pattern (in both short and elongated versions), used in the fire
screen (fig. 5).

The decoration of the gilt-leather upholstery (fig. 1) was composed of
large floral motifs, placed in frames that are similar to ovals in shape. This
module, which constitutes the entire pattern, required here four panels of
gilt leather. The dominant element is a large bouquet of acanthus leaves
and flowers, arranged asymmetrically. At the sides one finds bellflowers,
and at the bottom the principal element is supported by two floral calyces.

2013-14 in the library of the Academy of Fine Arts in Venice — see https://www.accademiavene-
zia.it/upload/docs/docenti/file/Tiozzo_Vanni.pdf (accessed: 14.05.2018).

38 Iwarmly thank the director of the museum, Andrea Bellieni, as well as Valeria Cafa and Sabina
Collodel, for showing these items, which are kept in the storerooms and valuable discussion.

39 A presentation and profile of the historical material from Italian territory is provided in the
essay: O. Sieradzka-Malec, Charakterystyka wioskich kolekceji ztoconych skor jako wstep do badari
nad pochodzeniem obic kurdybanowych w Zamku Krolewskim na Wawelu — forthcoming.

40 Ca’ is the Venetian equivalent word for palazzo. This building currently houses the seat of the
Venice Casino (Casind di Venezia). I would like to thank Annalisa Bacchin for providing me

with access to the rooms with gilt leather.


https://www.accademiavenezia.it/upload/docs/docenti/file/Tiozzo_Vanni.pdf
https://www.accademiavenezia.it/upload/docs/docenti/file/Tiozzo_Vanni.pdf
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Fig. 1. The pattern of the gilt leather of the Vestibule to the Senators’ Hall, Wawel Royal Castle,
Krakéw (photo. A. Stankiewicz)
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Fig. 2. View of the Vestibule to the Senators’ Hall, Wawel Royal Castle, Krakéw (photo.
A. Stankiewicz)

Above the main motif, one finds two smaller ones arranged so as to mirror
each other. These motifs are of leaves and flowers, which are placed
within foliate bands in the shape of the letter C. The entire composition
is framed by a broad band, consisting of curving decorative elements and
the lambrequin motif, and the midsection is decorated with geometrical-
-vegetal elements. The floral ornamentation is mainly silver in colour, and
the leaves and frame gold, while the background is deep red.

At the Venetian edifice, the sections of wall adorned with gilt leather
are limited to a breadth of 2.5 panels. In the royal residence in Krakéw,
these gilt-leather hangings decorate the four walls of the large space of
the vestibule leading to the Senators’ Hall, encompassing about 200 m?
(fig. 2), which provides a complete visual effect. The ornamentation over
the entire wall, composed of a continually replicated motif, is consistent,
and makes the impression of being well organized, in spite of the abun-
dance of elements and the mixture of both symmetry and asymmetry in
the motifs. The decoration forms a net-like composition. This arrange-
ment at Wawel was realized by elements in rows that unfurl vertically over
cach other and alternate diagonally. In Venice, however, the panels were
arranged differently, with strong vertical and horizontal lines, without the
diagonal rhythm (fig. 3, fig. 4).
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Fig. 3a. Section (3 panels) of the gilt leather of the Fig. 3b. Section (3 panels) of the gilt leather — simu-
Vestibule to the Senators’ Hall, Wawel Royal Castle, lation of the pattern of the gilt leather in the Sala dei
Krakéw (photo. A. Stankiewicz) Cuoridoro, Ca’ Vendramin Calergi, Venice

This fact highlights an extremely interesting characteristic of this type of
wall hanging, namely the possibility of varying the arrangement of leather
panels and the attainment of different visual eftects. Such diversity had to be
taken into account during the preliminary design phase, with consideration
given to the entire pattern and individual panels. The creation of a composi-
tion required a precise arrangement of the panels that were to make up the
overall pattern, like piecing together a puzzle, and it simultaneously pro-
vided the possibility to be creative, particularly over large surfaces.

The Wawel borders encompass all the walls, like a frame, completing
the design in an elegant manner. Meanwhile, the border strip in the Vene-
tian palazzo only runs along one side. It has a repeated geometrical-vegetal
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Fig. 4a. Section (8 panels) of the gilt leather of the Vestibule to the Senators” Hall, Wa-
wel Royal Castle, Krakéw (photo. A. Stankiewicz)

Fig. 4b. Section (8 panels) of the gilt leather — simulation of the pattern of the gilt
4 8 2 leather in the Sala dei Cuoridoro, Ca’ Vendramin Calergi, Venice
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Fig. 5a. Short border of the Vestibule to the Senators’ Hall, Wawel Royal Castle, Krakéw
(photo. A. Stankiewicz)

Fig. 5b. Long border of the Vestibule to the Senators’ Hall, Wawel Royal Castle, Krakéw
(photo. A. Stankiewicz)
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Fig. 6. The pattern of the gilt leather of the Eagle Room, Wawel Royal Castle,
Krakéw (photo. A. Stankiewicz)

Fig. 7. Border of the Hen’s Foot Tower, Wawel Royal Castle,
Krakoéw (photo Dariusz Blazewski)
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Fig. 8. The punches and the outlines of motifs executed in coloured paint, Wawel Royal
Castle, Krakéw (photo. A. Stankiewicz)
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motif; alluding to the form of a cabochon, between which small leaves are
discernible. The panels differ in size: they are shorter at the bottom and
the top (horizontally), and at the sides they are longer (vertically) (fot. 5).

Summarizing the characteristics of the gilt-leather wall hangings, it is
worth adding that this same pattern appeared in various colours, some-
times giving a final effect that seems so different that even the trained eye
only recognises the identical ornamentation after inspecting it for some
time.

Returning to the intriguing subject that concerns us, namely the
identical gilt-leather upholstery in both residences, its occurrence in the
lagoon city has provided hope of accessing source material that could
prove conclusive regarding the matter of provenance. The most recent
monographic work on the Ca’ Vendramin Calergi, a palazzo also known
as Non nobis Domine, was written by Filippo Pedrocco.* He described
the building’s history, architecture and decoration in particular centuries,
yet he mainly focused on the paintings. The author treated gilt leather
as a peripheral subject®. However, the references to archival sources
are valuable. The inventory of 1664*, which contains a list of goods
and chattels belonging to Zuane (Giovanni) Grimani Calergi, includes
19 examples of gilt-leather upholstery.* Each entry on the list specified
the number of pieces, which in total came to 4831. If we assume that the
number refers to panels of gilt leather, and we likewise assume the average
size of a rectangular panel to be 40 x 50 cm, we have a combined surface
of gilt leather of 970 m?, in other words a great deal.* The descriptions of

41 F. Pedrocco, Ca’ Vendramin Calergi, Venezia 2004. The name of the palazzo Vendramin Caler-
gi recalls the name of one of the families that owned it; in addition, some of the other owners
were: firstly Andrea Loredan (1450-1513), while in the 17th century the residence passed into
the hands of the Grimani family, and in 1844 it was purchased by Marie-Caroline, duchesse de
Berry, and from 1937-1947? it belonged to Giuseppe Volpi di Misurata, while in the late 1940s
it was bought by the city (Comune di Venezia). The Renaissance design of the mansion and the
facade was the work of the architect Mauro Codussi. M. Luxoro, I/ Palazzo Vendramin-Calergi
(Non nobis Domine), Firenze 1957; G. Mariacher, Ca’ Vendramin Calergi, Venezia 1978.

42 Luxoro, op. cit., p. 88, noted only that this artistic craft was characteristic of Venice.

43 ASVe, Inventario discritto di tusti li Mobili essistenti nel Palazzo Non Nobis Domine, 28 May 1664
[in:] Giudici di Petizion, Inventari di eredita tutele, curatele, oppure richiesti in causa (entry 372),
nos. in the inventory: 575-593; Pedrocco, op. cit., p. 72 (information about the inventory).

44 In addition, individual items of gilt leather feature in the inventory, nos.: 264, 472.

45 It can be compared with the largest collections: in Italy, the Palazzo Chigi in Ariccia (near
Rome), has a collection of gilt leather that covers 11 rooms, amounting to about 1100 m? ; and
the Royal Castle in Krakéw — about 1360 m? (about half of this comprises gilt leather created
in the 20th century); while about 1000 m? remained in Moritzburg Castle (near Dresden) — see
Sieradzka-Malec, Charakterystyka wioskich kolekgji . .. (forthcoming); Sieradzka-Malec, Ztocone
obicia..., p. 221.
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gilt leather are enigmatic; some of them are hard to read or understand.
In spite of this problem, it emerges from the entries that there were wall
hangings in gold and blue, gold and black, and others in the Spanish style,
and yet more with motifs of crowns or putti. Some were decorated with
a pattern of small tulips, while others with tulips were referred to as ‘old’.
‘New’ upholstery was also mentioned, with flowers and animals. The most
frequently cited colour scheme took in gold, silver and blue. Unfortunately,
the 18th-century will of Vettore Grimani Calergi, drawn up in 1738,* does
not include any information about gilt-leather upholstery. After Vettore’s
death (13 February 1739), the next owner of the Non nobis Domine palazzo
was Nicolo Vendramin (Calergi), who set in motion the refurbishment
of the interiors.”” The rearrangement likewise included two rooms with
gilt leather, the sala dei Cuoridoro was once again fitted with gilt-leather
wall hangings.* It appears that none of the gilt-leather upholstery from
the 17th century survived in the Non nobis Domine palazzo, taking into
account the terse descriptions in the inventory, as well as the style of those
in situ. Only the examples with a green background could be associated
with the 17th century.®* The majority of the gilt leather that decorates the
rooms of this residence on the Grand Canal can be dated to around 1700,
judging by its ornamentation. However, the gilt leather identical to the
Wawel wall-hanging, bears elements of Régence decoration typical for
the 1720s. One cannot fail to mention that Titian’s painting The Flight
Into Egypt, which was one of the artworks that belonged to the palazzo in
the times of Grimani-Calergi, was sold before 1738, and in the mid-18th
century it was a part of the collection of Prince Briihl, the prime minister
of Augustus IIT Wettin. This fact could suggest artistic contacts between
the Saxon court and the owners of the Venetian residence.” Nevertheless,
in spite of the exceptionally interesting research material, it has not

46 ASVe, Notarile testamenti, Registra cum alphabetro. Testamentorum rogatorum per Hectore Maf-
fet, Notarium, Cedularum Liber, pp. 33-43: will of Vettore Grimani Calergi, drawn up by the so-
licitor Ettore Maffei, 13 December 1738; Pedrocco, op. cit., p. 75, 89.

47  Pedrocco, op. cit., p. 90; Luxoro, op. cit., p. 61.

48  Pedrocco, op. cit., p. 94, fig.on p. 91, 93 — not only was gilt leather mounted, but also for exam-
ple a frieze from the late 16th century or early 17th century, which had been brought from
another building.

49 Pedrocco, op. cit., p. 72 —includes a photograph of gilt leather, without a comment, in the chap-
ter concerning the 17th-century furnishing, fig. on p. 76; Mariacher, op.cit., [without numbe-
ring], mentions these examples of gilt leather as hailing from the 17th century. I am extremely
grateful to Dr. Magdalena Piwocka for our fruitful discussions on stylistic analysis.

50  Pedrocco, p. 90 — Titian’s painting then entered the Tsar’s collection in Gatchina, near Saint
Petersburg.
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been possible to find a document that would enable scholars to make an
unequivocal, conclusive attribution to a particular gilt-leather maker.”!

The collection of the Museo Correr has just two pieces of gilt leath-
er that are identical to the Wawel examples. One small, damaged pan-
el*? is the same as the wall hangings in the Eagle Room at Wawel Royal
Castle (fig. 6). The pattern is geometrical, with ornamentation that com-
bines bands and foliate motifs. A broad, decoratively formed band creates
a rectangular frame, with cut corners. One can see in the space within the
frame a symmetrical ornament composed of intertwining bands. The dec-
oration is completed by both stylized and naturalistic palmettes. In addi-
tion to this, a panel of the border has been preserved in the Museo Correr
collection.” At Wawel, this type was used as part of the gilt-leather decora-
tion in the so-called Hen’s Foot Tower (fig. 7).

Unfortunately, as is the case with the museum collection, there is a fun-
damental problem concerning research into the gilt leather, namely a lack
of information relating to provenance. It is rarely possible to link informa-
tion from archival sources with specific objects, thus pinpointing their cre-
ators, the names of the relevant master or at the very least the workshop
where a given piece was made, likewise the date when it was created. As
far as dates are concerned, a precise designation of when an example was
made is complicated by the fact that certain motifs continued to be used for
long periods.

In spite of these limitations and problems, it should be acknowledged
that the research carried out in Venice has been successful, and perhaps
even of landmark importance, thanks to the finding of three different
examples of upholstery which have identical counterparts in the Wawel
collection, in terms of their ornamentation and colour schemes. This
is highly significant, particularly in the context of the knowledge and
understanding among the academic community in Venice that the
preserved gilt leather in that city was the creation of local workshops. The
collection of Moritzburg-Wawel gilt leather has features recognized by
researchers as typical for Venetian cuoridoro. Floral ornamentation is used,
connected with decoratively treated bands, creating large, fanciful patterns,

51 According to the information obtained, the Casino does not possess a historical archive. Thus
far, it has not been possible to clarify where one might find an archive of this branch of the
family.

52 Museo Correr, part of a gilt-leather panel and border, CI XXI n.0144e: http://www.archiviodel-
lacomunicazione.it/Sicap/opac.aspxPWEB=MusciVE&LNG =ITA (accessed: 17.02.2017). At
present, access to the collection is limited.

53 Museo Correr, border panel, CI. XXI n.0277: http://www.archiviodellacomunicazione.it/Si-
cap/opac.aspx? WEB=MuseiVE&LNG=ITA (accessed: 17.02.2017). At present, access to the
collection is limited.
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http://www.archiviodellacomunicazione.it/Sicap/opac.aspx?WEB=MuseiVE&LNG=ITA
http://www.archiviodellacomunicazione.it/Sicap/opac.aspx?WEB=MuseiVE&LNG=ITA
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executed in gold on a deep red background. As far as the production
technique is concerned, the Venetian leather belongs to the category of flat
gilt leather (as opposed to embossed), with the surface differentiated with
the aid of small punches, and the typical method of painting the outlines
of decorative elements with black, or green and sometimes red (fig. 8).

An additional indication of where the articles were made is provided by
the inscriptions in Italian that can be found on the back of some pieces of
gilt leather.” They appear on several panels (Moritzburg Castle, pattern
11%), and the lettering is consistent with that of the 18th century. The in-
scriptions provide instructions on how to arrange the panels: Prima lista
di sopra Pelle — ‘the first row of leather from the top’; Seconda lista di mez-
20 Pelle — ‘the second middle row of leather’; Terza lista di sotto Pelle — ‘the
third row of leather from the bottom’. Aside from these phrases, which
are easy to read and interpret, there are certain symbols (e.g. stars) and
numbers.

The arguments put forward in this essay provide a significant contri-
bution to the advancement of the thesis concerning the Venetian prove-
nance of the gilt, punched leather wall hangings that adorn the interior of
the royal residence in Krakéw and the castle in Moritzburg. These articles
constitute a high-calibre collection commissioned by the king of Poland
and elector of Saxony, Augustus II the Strong. However, as of yet, it has not
been possible to attribute the work to a specific workshop.

Transl. Nicholas Hodge
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Stanistaw Cieslak S], Ndre Mjeda dhe jezuitét e tjeré té Provincés sé Venecies

né Krakov, ttum. L. Zissi, Tirana 2018, ss. 192.

Nie jest czestg praktyka wydawa-
nia monografii najpierw w jezyku
innym niz ojczysty. O ile jeszcze
spotykamy si¢ z nig w przypad-
ku  jezykéw  konferencyjnych,
a zwlaszcza angielskiego, co jest
motywowane wzmozong ten-
dencja do umig¢dzynarodowienia
polskich badan, o tyle publikacje
w jezykach malo popularnych, lub
odbieranych w kraju jako egzo-
tyczne stanowlig znikomg ich
cz¢$C. Tym bardziej warto zwrécié
uwage na najnowsza publikacje
ks. prof. Stanistawa Cieslaka SJ,
wykladowcy Akademii Ignatia-
num w Krakowie, pt. Ndre Mjeda
dhe jezuitét e tjeré té Provincés sé
Venecies né Krakov (Ndre Mjeda
1 inni jezuici ¥ Prowincji Weneckiej
w Krakowie), ktorej pierwsze wy-
danie ukazalo si¢ w Tiranie w je¢-
zyku albanskim. Wybér miejsca
1 wersji jezykowej tlumaczy postaé
gléwnego bohatera — Ndre Mjeda,
Albaficzyka studiujacego w Kra-
kowie pod koniec XIX w.

Autor wprowadza czytelni-
ka w historyczng mozaike two-
rzgcg poczatki os§rodka naukowe-
go jezuitéw przy ul. Kopernika
w Krakowie. Pokazuje jego roz-
wdj, a takze sposdb w jaki doszto
do skupienia si¢ w nim wyktadow-
cow 1 studentéw nie tylko z réz-
nych stron podzielonej zaborami
Polski, ale 1 spoza dawnej Rze-
czypospolitej. Szczegblng grupe
stanowla tutaj jezuici z Prowin-
cji Weneckiej. Ich naukowa pe-
regrynacja w burzliwym okresie
zjednoczenia Wloch przebiegata
m.in. przez Innsbruck, francuski
Laval, a nawet wyspe Jersey. Nie-
mala grupa tych wiadnie klerykéw
studiowala nastepnie w Krako-
wie, a ponad dwudziestu przyje-
to $wiecenia z rak biskupa Albina
Dunajewskiego.

To wlasnie im czeS¢ swej pracy
poswigca Stanislaw Cieslak, ktéra
staje si¢ tlem dla opowiesci o Ndre
Mjeda — istotnej postaci albanskiej
kultury, ktéry znalazl sic w tej
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grupie. Ten ksztalcony w Krako-
wie jezuita jest znany w swej oj-
czyznie jako poeta
tworzacy w jezyku narodowym
i dotykajacy w swych dzietach za-
gadnien bliskich sercu mieszkan-
cow wlasnych parafii — zmagan
z codziennoscig 1 trudéw zycia na
albanskiej wsi. Oprocz dziatalno-
Sci duszpasterskiej 1 literackiej za-
angazowany byl politycznie, jako
czlonek parlamentu Albanii po
uzyskaniu przez nig niepodleglto-
§ci. W Krakowie przebywal w la-
tach 1891-1893, a ten krétki okres —
jak pokazuje publikacja — mial dla
niego istotne znaczenie formacyj-
ne. Czg¢scig studiéw byly dysputy
teologiczne, ktére przeprowadza-
no na zasadzie éwiczen, gdzie je-
den z uczestnikdéw atakowal dang
tez¢, a inny jej bronil. Ndre Mje-
da w okresie krakowskim kilka-
nascie razy brat udzial w takich
zmaganiach, co niewatpliwie
przygotowalo go réwniez do p6z-
niejszej pracy parlamentarne;j.
Tto dla krakowskich loséw Al-
banczyka stanowi opis 6wczesnej
formacji jezuitébw w tym o§rodku.
Czytelnik dowiaduje si¢ jak prze-
biegaly ich studia, egzaminy, gdzie
1 w jaki sposéb organizowano im
wypoczynek w czasie wolnym od
nauki, a takze jakie uroczystosci
obchodzono — zaréwno koscielne,
jak 1 §wieckie. Tym samym publi-
kacja staje si¢ dobrym i zwi¢zlym
przewodnikiem po losach tworza-
cego si¢ oSrodka na Kopernika,
z ktérego wyrosla dzisiejsza Aka-
demia Ignatianum w Krakowie.

zwlaszcza

Polaczenie odwolan do Zrddet
archiwalnych i publikowanych
z przejrzystg formg 1 przystepnym
charakterem opowiesci historycz-
nej sprawia, ze powinniSmy ocze-
kiwaé polskiej edycji ksigzki prof.
Cieslaka SJ. Bylaby ona bez wat-
pienia przydatna dla rodzimego
czytelnika, a w dydaktyce Aka-
demii Ignatianum stanowilaby
wsparcie przy wykladach dotycza-
cych dziejéow uczelni.

Pawel F. Nowakowski
Akademia Ignatianum w Krakowie
pawel.nowakowski(@ignatianum.edu.pl
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