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Introductory Note

Phenomenology is one of the major streams in Hungarian philosophical
tradition. It is worth noting that phenomenology not only originates from
the Austro-Hungarian Monarchy, but this territory was also of great im-
portance with regard to the deepest conceptual roots of Husserlian thin-
king, it is sufficient to mention Brentano and Meinong. This background
played an essential role in the development of Hungarian philosophical
ideas: the young Lukdcs created a phenomenological aesthetics in his
so-called Heidelbergian art philosophy, Vilmos Szilasi inherited the De-
partment of Philosophy in Freiburg after Husserl and Heidegger, while
the other leading thinkers of that epoch, from Antal Sz(ics to Akos Pauler,
were systematically dealing with phenomenological problems as well.

It is not an exaggeration to say that today there is a renaissance of pheno-
menology in Hungary. This collection of papers reflects the new tenden-
cies, amnog others, with emphasis on the phenomenology of social reality.
These papers can be conceived as an outcome of the international confe-
rence entitled Hungarian Philosophy Today - Phenomenology and Society,
that was held on May 20, 2013, with the participation of philosophers from
Hungary and Serbia.

Among topics discussed are the ,phenomenological community*, as a
possibility for an authentic integration (Zsolt Bagi); the institutionali-
zation of the institution from the viewpoint of the theory of the document
(Petar Bojani¢); the ,theological turn® of French phenomenology by re-
lying on the analysis of the idea of infinity (Tamas Pavlovits); the Simme-
lian theory of the constitution of social and cultural objects as a necessary
supplement to Husserlian intentionality (Addm Takécs); the phenome-
nology of intersubjectivity in the philosophy of Merleau-Ponty and Sartre,
from the perspective of social philosophy (Alpar Losoncz).
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Phenomenological Community and Integrative Social Agency.
Critique of a Phenomenological Concept of Inter-subjectivity

Abstract The term ,phenomenological community*is not among the most
well-known concepts of phenomenology. It was used by Marc Richir referring
to Merleau-Ponty’s concept of ,natural“ community. The paper examines this
concept from the point of view of social philosophy. It analyses its relevance
in the context of a post-Hegelian philosophy of inter-subjectivity. The com-
munity conceived this way is origin and result at the same time, giving rise
to a theory of a historically grounded formation of a previously not given and
heterogeneous communicative integration; moreover, social mediation defi-
ning the subject of action is an open, non-totalizing process, which makes it
possible to conceptualize an integrative action that does not neutralize the
heterogeneity of the contemporary society. The theory of the phenomenological
community is the ontology of a disintegrated but common world. Social action
never happens on the basis of chaos but of the inter-subjective world, thus it
can provide a new basis for such an action. On the other hand the ,phenome-
nological community“is essentially a form of the ,passive synthesis* thus it
is unable to provide foundation for a unifying action, the only possibility for
an authentic integration (a non-representative form of social integration).
Thus it necessitates a critique.

Keywords: Inter-subjectivity, Marc Richir, Maurice Merleau-Ponty, nature,
infinity, phenomenology, social philosophy, integration

Recent social movements pose previously rarely emphasized questions
in the field of social philosophy. Mass movements in various counties in
the last few years proved to be unclassifiable with the inherited concepts.
One of the recognizable common characteristic of these movements is
the lack of stable ideological backgrounds. While mass movements of
the 20t century tended to have ideas or ideals shared by the individuals
or at least ideals that were readily acceptable by most of them, there is
no sign of such commitment nowadays. In case of Turkish anti-govern-
ment mass demonstrations, or London youth demonstrating on the streets,
or say Hungarian student protest movements, unifying ideology is non-
-existent. A social philosophy with an emancipatory allegiance has to
deal with the question of the possibility of action of a radically hetero-
geneous mass, one that has no common ground not only in ideals but in
most cases not even in interests. Although far from being an entirely new
phenomenon, the decline of 20" century mass societies rendered this
the rule instead of the exception. A situation which necessitates a model
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of interaction between heterogeneous agents, individuals or groups that
are radically ,other” to each other.

One possible point where such a social philosophy could take its depar-
ture is a phenomenological concept of community. Unlike most tenden-
cies in social theories, phenomenology defines its base on the various
- not only conflicting or incoherent, but in the case of Merleau-Ponty:
inconsistent - phenomena of , being-in-the-world“ The thinkers of a phe-
nomenological community elaborated this point to the extent of a theo-
retical statement on the ,plurality of worlds® (Richir 1992b: 52sqq) and
the communication among them (a phenomenology of language). Such
a philosophy has many achievements that are clearly relevant in the si-
tuation described above. Here I would like to address two of these achi-
evements: 1. the community conceived this way is origin and result at the
6 same time, giving rise to a theory of a historically grounded formation
of a previously not given and heterogeneous communicative integration;
2. social mediation defining the subject of action is an open, non-totalizing
process, which makes it possible to conceptualize an integrative action
that does not neutralize heterogeneity. Lastly I will criticize a third pro-
perty of phenomenological theory of community, namely its passivity,
which for me makes it impossible to take this theory as is, barring a
unifying action that is in my mind the only possibility for an authentic
integration (a non-representative form of social integration).

Without doubt, phenomenology has a vague relation to social philo-
sophy. Their relationship is clearly existent but not clearly defined. One
of the major subject-matters of the late history of phenomenology was
inter-subjectivity, a theme that is predominant in contemporary social
philosophy as well. Moreover, social philosophy often declares its debt
to phenomenology in this regard. But the phenomenological concepts of
inter-subjectivity are not evidently equivalent to corresponding concepts
in social philosophy. It is even questionable whether phenomenological
terminology utilized in social theories - like the Husserlian concept
Lebenswelt, which has a noticeably successful carrier in various social
theories - does not lead to a fatally limited meaning of these terms. It
seems that what is missing from them is exactly what distinguished
phenomenology from sociology, namely the ,metaphysical positioning
of its subject.

The term ,phenomenological community“ is not among the most well-
-known concepts of phenomenology. It was used by Marc Richir - perhaps
the most important contemporary thinker of the phenomenology of



PHENOMENOLOGY AND SOCIETY

language - referring to Merleau-Ponty’s concept of ,natural“ community
(Richir 1992a). Taking this concept as the focus of our consideration has
at least two advantages: first, it is a radical concept that is taking pheno-
menology to its limits; second, it is an essential concept, and thus it
allows us to grasp directly the problems inherent in phenomenology.
Merleau-Ponty serves here as a point of departure, since he is, without
doubt, the most radical thinker of social being among the phenomeno-
logists. Nonetheless, the concept of ,phenomenological community* is
- as [ would like to point out - clearly unsatisfactory if one is determined
to engage the problems of integrative social agency, which is a theory of
a community based on social activism. Though phenomenological com-
munity gives us a stable conceptual ground for establishing a theory of
this kind of agency (being anarchical and non-teleological), its essential
passivity, non-constructivity and non-integrativity offers no way for in-
tegrative social constructivism.

Community as Origin and Result

It is somewhat of a commonplace that every social philosophy has to pre-
suppose some kind of original, that is, non-constituted (natural), kind of
inter-subjectivity.' In its narrow meaning, as I would like to employ the

1 Early modern political philosophy made use of the concept of ,natural state” for
this theoretical requirement. Later social philosophy often explicitly relied on the
reformulation of this concept making use of an inter-subjectivist vocabulary instead
that of the natural law. Take for example the early Hegel, who utilized Hobbes’ idea
of struggle among the subjects in the natural state to establish a theory of inter-su-
bjectivity as a ,struggle for recognition®. For Hegel the real radicalism of Hobbes
consisted in establishing political philosophy on the lack of pre-established hierarchy
of subjects in the natural state. On the other hand the lack of hierarchy unavoidably
supposes a perpetual power struggle among the people. Hegel in his early works in-
tended to reinterpret the Hobbsean struggle as a , struggle for recognition” that is an
original (non-constituted, natural) inter-subjectivity (Axel Honneth 1996: 7-30). On
the other hand Marx opposed firmly the idea of finding this ,original” inter-subjec-
tivity in any natural state. He established the social philosophy on the most advanced
form of inter-subjectivity, on the ,present fact“ of reified work. In the Economical
manuscripts of 1844 he writes: ,Versetzen wir uns nicht wie der National6konom, wenn
er erklaren will, in einen nur erdichteten Urzustand. Ein solcher Urzustand erklart
nichts. Er schiebt blof} die Frage in eine graue, nebelhafte Ferne. Er unterstellt in der
Form der Tatsache, des Ereignisses, was er deduzieren soll, ndmlich das notwendige
Verhiltnis zwischen zwei Dingen, z.B. zwischen Teilung der Arbeit und Austausch.
So erkldrt die Theologie den Ursprung des Bosen durch den Siindenfall, d. h., er unterstellt
als ein Faktum, in der Form der Geschichte, was er erkldren soll. Wir gehn von einem
national6konomischen, gegenwartigen Faktum aus (Marx 1968: 511). Still, it remains
a question how one can oppose to this fact a non-reified form of inter-subjectivity;
on what grounds non-institutional community (,communism®) is possible. Does it
precede reification or follow? One has to conclude that original inter-subjectivity
must always be both an origin and a result.
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term in this paper, social philosophy is not merely philosophy on society,
rather a philosophy based on inter-subjectivity or social agency. Thus
the task before a genuine inter-subjective social philosophy is actually
twofold. To establish philosophy of society on inter-subjectivity one must
be able to trace constituted forms of inter-subjectivity (state, institutions,
etc), to non-constituted ones (or at least ones with some kind of original
legitimacy as we shall see).2 Moreover to establish social philosophy based
on inter-subjectivity rather than subjectivity one must be able to trace
pure theoretical or epistemological concepts, like perception, conscio-
usness, self-consciousness etc. to these original forms of inter-subjectivity.
Essentially, this original state is what I call - following Richir - the pheno-
menological community.

Origin in Merleau-Ponty is always formulated in metaphysical termi-

) nology. One must not forget that Merlaeu-Ponty’s The Visible and the
Invisible is an ontological project. He took this effort in its strictest sense;
ultimately he meant to redefine the concept of ,nature” itself. One can
actually describe the latest philosophy of Merleau-Ponty as an effort to
redefine the opposition between culture and nature by a phenomenolo-
gical ontology of nature and institution respectively? Thus ,phenomeno-
logical community* is nature itself taken in a redefined sense. Merleau-
-Ponty’s prime example to contrast with his own is the concept of nature
in the Cartesian sense, which is infinity of the physical universe, or more
precisely, an infinite extension. Nature in his sense is not the ,infinite
universe” that — according to Koyré (Koyré 1957) - replaced the ,closed
world“ of antiquity, although it can be formulated by redefining its key
terms, in this case: infinity. In a working note of February 17 1957 this
reference to Koyré is apparent:

Infinity: it is to be sure a conquest to have conceived the universe as
infinity - or at least on the ground of infinity (the Cartesians).

2 Again taking the example of Hegel, he argues that Kant errs in not realizing that
the concept of 'Ich“ which he seems to take as a non-constituted basis that transcen-
dental constitution presupposes, is itself a result of abstraction. , Ich hingegen ist die
einfache Gewifheit seiner selbst. Aber Ich tiberhaupt ist auch zugleich ein Konkretes,
oder Ich ist vielmehr das Konkreteste, — das Bewuf3tsein seiner als unendlich mannig-
faltiger Welt. Daf3 Ich Anfang und Grund der Philosophie sei, dazu wird die Abson-
derung dieses Konkreten erfordert, - der absolute Akt, wodurch Ich von sich selbst
gereinigt wird und als abstraktes Ich in sein Bewuf3tsein tritt. Allein dies reine Ich ist
nun nicht ein unmittelbares, noch das bekannte, das gewohnliche Ich unseres Be-
wufStseins, woran unmittelbar und fiir jeden die Wissenschaft angekniipft werden
sollte (Hegel 1986: 76)

3 Two major subject-matters of his courses he thought in the Collége de France in the
fifties are nature and institution. See Merleau-Ponty (1995) and (2003). In the working
notes of The Visible and The Invisible it is a constant theme as well. See also Barbaras.
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But have the Cartesians really done so? — Have they really seen the
depth of being, which is recognized only with the notion of infinity
[an inexhaustible reserve of being which is not only this and that but
could have been other (Leibniz) or is effectively more than we know
(Spinoza, the unknown attributes)]?

Their notion of infinity is positive. They have devaluated the closed
world for the benefit of a positive infinity, of which they speak as one
speaks of some thing, which they demonstrate in ,objective philo-
sophy“ - the signs are reversed: all the determinations are negation
in the sense of: are only negation - This is to elude infinity rather than
to recognize it Infinity congealed or given to a thought that possesses
it at least enough to be able to prove it.

The veritable infinity cannot be that: it must be what exceeds us: the
infinity of Offenheit and not Unendlichkeit - Infinity of the Lebenswelt
and not infinity of idealization - Negative infinity, therefore - Meaning
or reason which are contingency (Merleau-Ponty 1960: 169).

The phenomenological community is the borderless world of openness
(Offenheit), not the infinity of the physical world (the ,nature” of the 17
century philosophy and also of later natural science), nor the ,actual in-
finity“ of Cantorian mathematics. It cannot be taken as ,some thing®,
because it is precisely the open horizon of things. Infinity taken as bor-
derlessness is what Richir calls a ,phenomenological apeiron®. Apeiron
meaning here 'what cannot be defined”: Greek thinking thought what has
no border (peras) is indefinable. The infinity of the physical world can be
proved, the infinite set of mathematics can be defined, but the phenome-
nological apeiron is a sensual world of incompossibilities, a world of other-
ness, a world of inconsistency. Phenomenology according to Merleau-
-Ponty is a meaningful language of an inconsistent world.* The ,depth of
being® is an indefinite and indefinable open horizon of actual being that
cannot be conceived as a reserve of possible, or actual but unrecogniza-
ble being.’ It is rather a reserve of ,incompossibles.“ Negative infinity is

4 Hence the constant struggle for a philosophical language, which cannot be based
on formal logic. However, this is not an apodictique necessity. Lyotard tried to give a
solid and consistent metalanguage to a Merleau-Pontyan world of sensual incompos-
sibilities, rejecting his quest for a new, ,corporal“ language.

5 One can wonder here if Merleau-Ponty thought of this ,openness“ as a form of
»possible worlds®, which the reference to Leibniz (and Spinoza in a way) certainly
proposes. Both Heidegger and Sartre thought that the open horizon of the world can
be conceptualized by reformulating the notion of ,possibility*, in case of Sartre this
involved an explicit critique of Leibnizian concept of possibility. But the reference
here is misleading. Merleau-Ponty does not ask if Leibniz and Spinoza would have
formulated the problem of openness right (Leibiz as possible worlds, Spinoza as in-
finite number of attributes unrecognizable by men), but that they might have indeed
seen the ,depth of being” though they have definitely formulated it wrong.
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precisely this background of an indefinable horizon behind every actual,
given being. It is this negative that makes possible the vertical world,
the union of the incompossibles, the being in transcendence, and the
topological space and the time in joints and members, in disjunction and
dis-membering” (Merleau-Ponty 1969: 227). The sensible world, the world
of the chair is radically open, by virtue of its incompossibility, thus the
phenomenological community is not an ideological or political commu-
nity, it is not unified by any telos or arkhé, it cannot be unified by any
idea or ideal.

This ontology is therefore the ontology of the ,phenomenological apeiron®,
which is fundamental and original in an absolute way; it gives foundation
to any existential orientation. On the other hand it is itself a result. Its
primordiality is ,an-archistic“ since it is based on the openness of the ne-

10 gative infinity and negative infinity itself is constituted in inter-subjec-
tivity and has an immanent history.°®

The first working note of The Visible and the Invisible from January 1959.
mentions three pillars of the project: the ,subject-object question, the
question of inter-subjectivity, the question of Nature” (Merleau-Ponty
1969: 165). But this superficial equality among the pillars is misleading.
In fact between the ,subject-object question® and ,the question of Nature®
it is precisely the question of inter-subjectivity that mediates, or to put it
in a more fundamental way: inter-subjectivity constitutes the essence of
all of the major concepts here: the essence of nature, the essence of the
subject and the essence of the object. Redefining the concept of ,nature®
means first and foremost to take away its ,,objectivist“ meaning as we have
seen above. But this may in no way lead to a ,subjectivist meaning of the
term. In the first chapter Merleau-Ponty dismisses the possibility of a
subjectivist ontology with the same, or even more radical, vigor as the
objectivist: ,We would arrive at the same conclusion if, instead of under-
scoring the inconsistencies of the ‘objective’ order, we would address our-
selves to the subjective’ order which, in the ideology of science, is its
counterpart and necessary complement — and perhaps our conclusion
would be more easily accepted through this way. For here the disorder
and the incoherence are manifest, and one can say without exaggeration
that our fundamental concepts - that of the psychism and of psychology
- are as mythical as the classifications of the societies called archaic*

6 Again, one can compare this to Hegel’s project in the Science of Logic: the science
(philosophy) must start with something that is absolute and thus Unmittelbares but
it also has to be vermittelt at the same time (Hegel 1986: 65)
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(Merleau-Ponty 1969: 18). The subjectivist form of a possible ontology
would not be other than the ,Gegenabstraktion“ (Merlau-Ponty 1969: 167)
of the objectivist one. The emergence of the ontological point of view
in Merleau-Ponty’s late philosophy is precisely a solution for an unresol-
ved problem of the first period where these mutually abstract categories
(although in a phenomenologically neutralized way) stood firmly opposed
(Barbaras 1991: 21-36). Ontology of nature means ontology of a pre-subjec-
tive (and without doubt: pre-objective) nature, the ontology of sensual
world, that is the ontology of original ,inter-corporeity*

Since redefining nature is not possible neither through subjectivity nor
objectivity, he had to find a tertium that he called the ontology of the étre
sauvage, that is an ontology of the inter-subjective nature. It is of para-
mount importance that inter-subjectivity does not precede nature in time,
nature is not posterior to inter-subjectivity: ,the objective transcendence 11
is not posterior to the position of the other: the world is already there, in
its objective transcendence, before this analysis, and it is its very meaning
that will be rendered explicit as meaning” (Merleau-Ponty 1969: 172). It
precedes it as a conditio sine qua non, a condition of its possibility. This
is why one can reasonably say that for Merleau-Ponty inter-subjectivity is
the essence of nature. Since there is no nature without (inter-)subjectivity,
or more precisely the concept of nature without subjectivity is the product
of the philosophy of the dge classique (and the natural sciences based on it),
one can revise Descartes’ error of defining nature as res extensa by rethin-
king the essence of nature as inter-subjectivity. Descartes called essence
the property that is the condition of possibility of all other properties in
a given substance. Likewise in Merleau-Ponty it is chiasm, interpenetration
between subjects, inter-corporeity that can be called the essence of na-
ture. This is what constitutes the ,depth of being‘, the indefinable infinity
(apeiron), the horizon of any being.

Thus phenomenological community is more than just one form of com-
munity among others. It is the ,aesthetic” (that is: sensual) world that is
common for all of us. There is no human nature, no universal humanity
but the infinite openness of the sensory world, an element in which the
subjects can reach each other, in which their relations and thus they
themselves continuously constitute and what is continuously constituted
by these very subjects at the same time. What makes the phenomenolo-
gical community an original concept is its difference to institutions in its
exemption from time. Merleau-Ponty defines institution by duration,
(Merleau-Ponty 2003: 6) but phenomenological community (or nature)
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has no duration. Having no duration on the other hand does not mean
it is exempt from constitution. Although Merleau-Ponty avoids using
the word ,,constitution” in a positive way in his late philosophy (a con-
stitutive subject being the main target of his critique), inter-subjective
constitution of objectivity is still an unquestioned theoretical achie-
vement (of Husserl, naturally) for him. Nature differs from institution
not by its supposedly unconstitutional essence but by its non-duration.
Essential passivity defines both of them: the subject is earning its mea-
ning from them but while in the case of institution it is a series of events
that is the basis of this meaning in case of nature it is a pre-eventual world
of inter-corporeity.

Richir opposes phenomenological community to ,symbolical commu-
nity*, that is, to any community based on symbolic institutional act,

12 subsisting as an institution or symbolic form. This actually includes any
kind of suspension of the ,phenomenological apeiron®, the indefinable
»depth® of the phenomenological community. This is why at first glance
every social relationship seems to be subject to a symbolic order, a system
of power-relations. As we have seen phenomenological community is a
new definition of nature, so any ,,cultural® institution is its counterpart.
Now the vague relation between social philosophy and phenomenology
I have mentioned in the introduction is finally taking shape: that of an
inconsistency in the suggested theory. It seems that while it is possible
to fulfill the second task of a social philosophy with phenomenology (to
trace the theoretical concepts to inter-subjectivity) it is impossible to
fulfill the first one: the phenomenological reduction deprives us from
saying anything on symbolic communities; one cannot trace their reality
to inter-subjective constitution. But this is to reach a hasty conclusion.
Although Richir does think of institutions as a non-phenomenological
subject-matter, Merleau-Ponty precisely did not. While Richir is con-
cerned with a , hyperbolic reduction” to be able to reach a metaphysical
ground where social communities do not matter anymore, only the ,ape-
iron“ of the phenomenological inter-subjectivity, Merleau-Ponty on the
other hand was deeply engaged in social issues and on what kind of
answer philosophy can offer to social questions. The question of insti-
tution in the philosophy of Merleau-Ponty shows this clearly. My own
suggestion however will lead in another direction: there must be a third
kind of community between symbolic (institutional) and phenomenolo-
gical: a form of integration that does not lead to representational forms
of the community.
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Mediation

The phenomenological community is characterized by its openness. To
further define the meaning of this characteristic we look into the concept
of mediation of the subject that is the constitution of the subject through
the mediation of the community. From the standpoint of the inter-su-
bjectivity the most important philosophical statement of even the earliest
forms of social philosophy was that the theory of the subject cannot be
elaborated on the grounds of the immediate recognition of the , I Hegel
has shown that self-consciousness (Selbstbewusstsein) is constituted
through inter-subjectivity rather than the supposedly immediate eviden-
ce of the consciousness. ,,Hegel’s dialectic of self-consciousness passes
over the relation of solitary reflection in favor of the complementary
relationship between individuals who know each other. The experience
of self-consciousness is no longer considered the original one. Rather, 13
for Hegel it results from the experience of interaction, in which I learn to
see myself through the eyes of other subjects. The consciousness of my-
self is the derivation of the intersection [Verschrdnkung] of perspectives.
Self-consciousness is formed only on the basis of mutual recognition; it
must be tied to my being mirrored in the consciousness of another su-
bject. That is why Hegel cannot answer the question of the origin of the
identity of the ,1* as Fichte does, with a foundation of self-consciousness
returning into itself, but solely with a theory of spirit. Then spirit is not
the fundament underlying the subjectivity of the self in self-consciousness,
but rather the medium within which one ,I“ communicates with another
,1% and from which, as an absolute mediation, the two mutually form
each other into subjects” (Habermas 1973b: 144-145). The fact, that the
»1% the transcendental subject loses its originality, that it cannot be a
stable ground to build a philosophy of reflection upon, makes it clear
that social-philosophy is not a mere supplement to theoretical philo-
sophy but a form of theoretical philosophy itself. Social philosophy from
the very beginning of its history was a radical critique of philosophy as
such. Hegel in his early works reinterpreted Kant’s theory of ,synthesis*
in inter-subjective terminology, later Marx replaced the epistemological
term of ,synthesis“ with the social philosophical term ,social labour*
(see Habermas 1973a: 36-59) both philosophers strongly implied that
the most important categories of transcendental philosophy can only be
defined through social philosophy.

Nevertheless the point of departure of phenomenological philosophies
of inter-subjectivity is the immediateness of the , I Husserl’s insistence
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on the absolute evidence of the I is well-known and broadly interpreted.
On the other hand the immediate givenness of the ,I“ does not mean
that it would be possible to determine or define the , I in any immedia-
te manner. Therefore it is impossible to think of it as the ,transcendental
unity of the apperception” as Kant did. Richir claims that all of the enigmas
in the interpretation of Husserl’s Fifth Cartesian Meditation derive from
the fact that with the immediate givenness of the monadic subjectivity
the other is given essentially with the same immediacy. There is no subjec-
tivity without inter-subjectivity. The other is given through an ,analogical
appresentation” in the same manner as the primordial sphere of the mo-
nadic subjectivity.

The only - and without doubt essential - difference between the given-
ness of the primordial sphere of the ego and the sphere of the other is that

14 the later is not and cannot be present. Although the givennes of the other
is the , first genuine transcendence” of the consciousness, by experiencing
it the consciousness transcends itself (Husserl 1973: 8-9), it is however a
condition of possibility of a common world: the objectivity is constituted
through inter-subjectivity, through the absence of the other. Indeed this
is one of the major characteristics that define phenomenological inter-
-subjectivity. While mediation in the Hegelian tradition means the dialec-
tic comprehended as the ,identity of the universal and the singular®, (Ha-
bermas 1973b: 146) in the phenomenological tradition it is comprehended
as the mediation between present and absent.

It is however one of the most crucial difference between Merleau-Ponty
and Husserl, that for Merleau-Ponty the mediation between ,I“ and other
is at the same time a mediation between present and absent on one side
and universal and singular on the other. While Husserl’s concern is the
inter-subjective constitution of the objective world and Hegel’s is the con-
stitution of the singularity of the ,I“ through the universality of the spirit
(or in his early works: the mutual constitution of the spirit and the sin-
gular subject), Merleau-Ponty poses another question: how is it possible
to mediate between incompossible worlds.

In one unfinished text published after his death he wrote about the que-
stions posed by modern painting: ,the question of knowing how one can
communicate without the aid of a preestablished nature upon which all
men’s senses open and of knowing how there can be communication
prior to communication and, finally, how there can be a reason before
reason” (Merlau-Ponty 1973: 56). This is the same question as the one he
is confronted in his own philosophy. At the time of his ultimate work,
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The Visible and the Invisible it is also clear that ,communication prior to
communication” can only mean a communication on the basis of a world
of ,incompossibilities‘, a world where communicating subjects are radi-
cally other to each other. For Merlau-Ponty the universality of the inter-
subjective ,Nature® in its redefined sense (just like the particularity of
institutions) is a problematic one. It is precisely a universality burdened
with the (dialectical) identity of presence and absence. The universality
of the Hegelian ,spirit” (identity of universality and singularity) is insuf-
ficient, since the ,phenomenological apeiron, the ,depth of being” is
indefinable and inconsistent by virtue of a phenomenological kind of
inter-subjectivity: presence and absence. The ,wild spirit“ (esprit sau-
vage) as opposed to the Hegelian one is characterized by a universal
inter-subjectivity of present-absent. The absent, the invisible is certainly
immediately given, put precisely as something that cannot be present

immediately: ,Urpresentiert as Nichturpresentierbar. 15

A certain relation between the visible and the invisible, where the
invisible is not only non-visible (what has been or will be seen and is
not seen, or what is seen by an other than me, not by me), but where
its absence counts in the world (it is ‘behind’ the visible, imminent or
eminent visibility, it is Urpresentiert precisely as Nichturpresentierbar,
as another dimension) where the lacuna that marks its place is one
of the points of passage of the ‘world. It is this negative that makes
possible the vertical world, the union of the incompossibles, the being
in transcendence, and the topological space and the time in joints
and members, in disjunction and dis-membering (Merleau-Ponty
1969: 227-228).

Between incompossible worlds there is still a ,transpassibility*, that of
communication. Language in a phenomenological sense is not a Saussu-
rean ,langue®, but a ,parole®, a corporeal communication between incom-
possible worlds. Merleau-Ponty’s phenomenology of language tries to
grasp this language of the inconsistency (Merleau-Ponty 1960: 19-69).
Nature (phenomenological community) itself has a language the signs
are ,,quasi-corporeal.

Phenomenological unconsciousness and social action

According to Marc Richir the phenomenological community is essentially
passive. It works as a ,,phenomenological unconsciousness’, structuring the
passive syntheses. This interpretation seems accurate to me. The pheno-
menological community always remains passive, since it is without arkhe
or telos, it has no other choice than to remain deconstructed. From the
viewpoint of the phenomenological community the integrated community
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will always be a transcendental illusion, a Kantian ,regulative idea“, un-
reachable goal. But this is the point where the roads diverge, where phe-
nomenology proves to be insufficient. Richir blames Merleau-Ponty for
being unfaithful of the phenomenological community when he tries to
move further, to establish a theory of institutions. And he indeed might be
right - as I see it - in claiming that institutions will always be ,,symbolic®,
they always turn the phenomenological language (the communication
among radically other subjects) into a symbolic order in the Lacanian
sense (communication according to a discourse). This is why I think it is
necessary to find another form of social integration.

Is it possible to think of a political and social community, which is not
symbolic? It must be a form of community based on participation and not
representation. A symbolic institution is always a representational one; it

16 is structured according to a system, a langue. A community based on par-
ticipation at least has the possibility to transgress the symbolic order. It all
depends on the concept and praxis of integration we use. There must be a
tertium between phenomenological community and symbolic institutions,
between the passive language of the phenomenological unconsciousness
and the institutional political discourse. There must be a form of integra-
tion of the phenomenological community that does not want to totalize
it, does not want to give it an ideology, does not want to close it and oppo-
se it to other political communities. I call this form integration through
differentiation and I claim that the Spinozean concept of integration fulfills
these criteria. Although I have no opportunity to elaborate this here further,
integrity according to Spinoza does not mean totalization but the interde-
pendent processes of differentiation and involvement in a common cau-
sation. According to him the more differentiated an individuum (individuum
being any set of causations cooperating in a common effect), the greater
its power to act as a self-sufficient cause. Spinoza offers us a model of co-
operation that relies on the participation by the very essence (his ,incom-
possibility, singularity) of an individual, not the determination of the
individual as a part of the totality of the process.

The theory of the phenomenological community is the ontology of a
disintegrated but common world. Social action never happens on the
basis of chaos but of the inter-subjective world. Badiou is right about
saying that an event is always undetermined, but has no right to claim
that one must suppose the absolute otherness of the multitude of beings.’

7 See (Badiou 1988: 41-59) where he puts forward the ontology of a pure multiplicity,
the ontology of the absolute heterogeneity.
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What I call a radical heterogeneity is definitely not an absolute hetero-
geneity: it is the incomposibility but ,transpassibility” of worlds, a phe-
nomenological aperion a multiplicity of ,vertical worlds. What I call
social action is always given together with the construction of a subject.
A social action is when a community is produced, which is no longer a
phenomenological community, not the inter-corporeal experience of the
borderless sensible world, but the event of integration. Every action is
integration and only action integrates through differentiation. The social
action produces a ,we a first person plural subject, but this subject is
necessarily transitory. If it would not be than it would be an institution:
it would be symbolic community, it would be representation but it would
not be action anymore.

The phenomenological community should not be transgressed in the
direction of political institution but in the direction of social integration. 17
But integration through differentiation can only be produced by common
action, not by common ideology, ideas, or ideals. If one wants to radically
criticize the concept of social integration one does not need to find new
ideals to synthesize society. We do not gain anything by substituting the
idea of the nation with any other idea, if we substitute the nation state
with another form of the state. We have to criticize the very notion of the
state, social integration must not be built on the state but social action,
cooperation. The phenomenological community might offer a basis for
this aim, but the event of cooperative action transgresses it in the direction
of an integrated community.

Primljeno: 14. juna 2014.
Prihvaceno: 20. jula 2014.
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Zolt Bagi
Fenomenolodka zajednica i integrativna drustvena delatnost.
Kritika jednog fenomenoloskog pojma inter-subjektivnosti

Apstrakt

Termin ,fenomenoloska zajednica“ nije medu najpoznatijim konceptima
fenomenologije. On je bio upotrebljen od strane Marka Risira koji se sluzio
konceptom ,,prirodne” zajednice kod Merlo-Pontija. Rad ispituje ovaj kon-
cept iz perspektive socijalne filozofije. U njemu se analizira relevantnost tog
koncepta u kontekstu posthegelijanske filozofije intersubjektivnosti. Zajed-
nica shvac¢ena na ovaj nadin je istovremeno izvor i rezultat, a time nastaje
teorija istorijski zasnovanog formiranja komunikativne integracije koja pret-
hodno nije data i heterogena je. Zatim drustveno posredovanje, koje odre-
duje subjekta delanje, shvaceno je kao otvoren, ne-totalizirajuci proces koji
omogucava da se konceptualizuje integrativno delanje koje ne neutralizuje
heterogenost savremenog drustva. Teorija fenomenoloske zajednice je on-
tologija dezintegrisanog, ali zajednickog sveta. Drustveno delanje se nikada
ne odvija na osnovu haosa, ve¢ na osnovu inter-subjektivnog sveta, a tako on
moZe da rezultira novom osnovom za takvo delanje. Sa druge strane, ,feno-
menologka zajednica“ je u sustini forma, pasivne sinteze®, §to znaci da je ona
nesposobna da zasniva ujedinjavajuce delanje, koje je jedina moguc¢nost za
autenti¢nu integraciju (kao ne-reprezentativna forma drustvene integracije).
Dakle, ona mora da se kritikuje.

Kljucne reci: Inter-subjektivnost, Mark Risir, Moris Merlo-Ponti, priroda,
beskonac¢nost, fenomenologija, socijalna filozofija, integracija
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Abstract Regardless of the fact that I am using certain texts by Searle, Fer-
raris, Smith and De Soto, my intention is not at all to reiterate someone else’s
position in my own words, nor is it to question or modify some such position.
My intention for now is to, using Ferraris’ theory of the document, affirm the
existence of a paradox - one rejected by Searle, but unconvincingly so, I think
- regarding the institution (or the institutionalization of the institution). In
order to do that, it seems to me that I am forced to slightly disturb both Searle’s
and Ferraris’ conception, in attempting to offer my own contribution to a new
future theory of the institution.

Keywords: institution, document, realism, documentality, writing

My intention is to, using Ferraris’ theory of the document and Searle’s theory
of institution (including one criticism of a position of Searle’s, and the re-
sponse thereof),? affirm the existence of a paradox regarding the institution.
Thoroughly simplified, this paradox can be formulated like this:

»The creation of institutional facts by declaration presupposes the crea-
tion of other institutional facts. In order to avoid an infinite regress,
there must be a way of creating institutional facts which does not requ-
ire any special authority,® - which seems to be impossible. Clearly I
would like to remove both the words 'seems’ and 'impossible), since I am
not satisfied with the perspective offered by Searle’s response.* My point,

1 Tekst je nastao u okviru projekta , IstraZivanje uticaja klimatskih promena na Zivot-
nu sredinu: pracenje uticaja, adaptacija i ublaZzavanje® (43007) koji finansira Ministarstvo
prosvete, nauke i tehnoloskog razvoja Republike Srbije, u okviru Programa Integrisanih
i interdisciplinarnih istrazivanja za period 2011-2014. godine. Sira verzija ovog teksta
predstavljena je 27. marta 2012. godine u Bonu, u okviru medunarodnog skupa , Pro-
spects for a New Realism, koji je organizovao Univerzitet u Bonu, a ¢iji je urednik bio
Markus Gabriel. Deo ovoga teksta predstavljen je 20. maja 2013. u Beogradu tokom ko-
lokvijuma ,Madarska filozofija danas - Fenomenologija i drustvo®, koju su orga-
nizovali IFDT i CELAP, a ¢iji su urednici bili M. Losonc i A. LoSonc.

2 Iam speaking of the text by Prien, Skudlarek, Stolte 2010: 163-171; Searle 2010:
227-229. Both of these texts came about as the result of a conference held in Miinster
in December 2009.

3 Ibid., 167.

4 Searle’s response to this problem is that it is not a problem. ,A further point of
disagreement between me and them is that they think you need a special authority
to create institutional reality by (representations that have the same logical form as)
Declarations. This is a mistake as several of my examples illustrate. You do not need
special authority to create every type of institutional fact, otherwise it would not be
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however, is not to claim that there is necessarily something outside the
institution (something extra-linguistic) or some necessary authority
(special or not), power or violence. Rather, it is that an institutional fact
is immediately preceded by the document, in the broadest sense of the
term. That is, a document as a special kind of institutional fact. And if
I had to '"document’ this paradoxical moment now in Searlean language,
I would take a sentence he writes about the corporation in his latest bo-
ok Making the Social World: ,So the Law is a Declaration that authorizes
other Declarations.“ (Searle 2010: 100)° In this case, 'Law’ is the docu-
ment, and it is not at all surprising that it is precisely when we arrive at
»A Complex Case: Creating a Corporation® that the ,special role of wri-
ting“ is problematized and that syntagmas like ,writing language,” ,writ-
ten speech act,” ,written constitutive rules, or ,written record” appear.
(Searle 2010: 98-100, 115)° To the extent to which the title and subtitle of

20 . . . . .
this text had to be imprecise, [ will now assume that in between so-called

possible for the system of institutional fact to ever get started. You have to begin so-
mewhere, simply by creating and getting other people to accept institutional reality:
Ibid., 229. I think it was sentences like this, in which someone who creates institu-
tional reality ought to get others to accept it, that caused Raimo Tuomela’s criticism
about individualistic collective acceptance of what has been declared and of speech
act theory as essentially an individualistic theory. Cf. Tuomela 2011:708. In the book
Making the Social Word, the word 'making’ serves Searle in explaining the beginning
of the institution or institutionalization. ,God can create light by saying ,Let there
be light!“ Well, we cannot create light but we have a similar remarkable capacity. We
can create boundaries, kings, and corporations by saying something equivalent to
,Let this be a boundary!“, Let the oldest son be the king!“ ,Let there be a corporation!”
J. Searle, Making the Social Word, Oxford, Oxford University Press, 2010, 100.

5 The corporation is the novelty in Searle’s latest book, even though he mentions
it for the first time in 2004 at a conference at the University of Hertfordshire that is
in the text ,What is an Institution?” Journal of Institutional Economics, vol. 1, n. 1,
2005, 15. It is interesting that the origin of the corporation is the old system of fel-
lowships (Genossenschaft) (universitas or universitas personarum, or else collegia
personalia in Latin), and is a form of association or the form of the juridical perso-
nality which was always at odds with the institution (Ansalt) (universitas bonorum
or collegia realia). I write about this elsewhere, following the texts of Innocent IV,
Gierke, and Sorokin.

6 Law is law, or the document is the document, because it is alive and vocal, because
the letter (the paper) ,has a voice“ For example, Jewish political theory and Jewish
Law Theory recognize a clear distinction between the Verbal and Written Obligation.
A written obligation entitles the creditor to recover payment out of the debtor’s en-
cumbered assets which are in the hands of a third party, a right unavailable in the
case of a mere verbal obligation, since the obligation or debt has no kol (,,voice*) and
does not provide notice that will put prospective purchasers on their guard. In the
case of a written obligation, a plea by the debtor that he has repaid the debt is not
accepted without written proof, as would be the case with a verbal obligation. Thus,
for example, an undertaking, even if in the debtor’s own handwriting but not signed
by witnesses, will be treated as a verbal obligation, since only properly written, wit-
nessed, and signed obligation carries a ,voice and constitutes notice.“ Bava Batra
175b. Elon 1975: 244.
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’brute’ and ’social’ facts, and then in between ’social’ and ’institutional’
facts, there is some sort of documental reality. Having here mentioned
the document, let me tangentially insist on the material (the paper, the
ink, the body of the text, or if you will, the sound, the phoneme, the ma-
teriality of the signifier, the body of one making it — an insight for which
we do not need Saussure or Derrida, rather any stoic is enough, for exam-
ple Vitruvius). Namely, between, on the one hand, the virtual reality of
the law or certain rules (a space in which a usually small group of people,
certainly empowered or protected by some authority [or more precisely
protected by weapons], imposes an institutional reality on others [or on
all] by constructing [formulating, designing] the text of the law or rules)
and, on the other hand, various statements often read (or uttered) by a
rabbi, priest, lawyer, officer or stewardess, or else a money bill, property,
marriage, or a declaration of the type "This is my house’ - that is, between
these two ’realities’ there is a so-called ,written record.” This is the charter 21
which creates a legal person or corporation, a decision of the governor to
issue bills of this specific design, a record, a birth certificate, marriage
license, lease, contract, proof of ownership, etc. I do not have to declare
»This is my house,“ nor say ,I am married to Sonia,* to only then create
the right to the house ,because the right only exists by collective accep-
tance.“ The possibility to document what I say when I say that ,This is my
house,” to show my papers, my ID, driver’s license, to demand that the
lawyer show me the article in the law that allows the creation of a corpo-
ration, or the employer the decision based on which I am being let go - is
paramount for the creation of institutional reality. But not sufficient. The
sentence ,,our marriage exists only on paper” (I am not sure whether this
sentence works in English; this is what it would be in German. ,Wir sind
nur noch auf dem Papier verheiratet“) marks that our currently relation-
ship is not in harmony by the contract we signed, and that our marriage
is not worth the paper it is written on. One of the main characteristics of
the institution, which Hume differentiates from and opposes to the con-
tract (law) - apart from that the institution, unlike the contract, supposes
the existence of a third party (that is the possibility that someone else
join, a sense in which the institution implicitly counts everyone in, ex-
cludes no one, and ultimately assumes that there is nothing outside the
institution), and that the institution is coercive because formed by vario-
us transformations of violence and force - is its artificial nature, as well as
the possibility of incorporating law into a group or tying a collective together.
The fact that the paper (the marriage certificate), as a document, is not a
strong enough glue to keep a couple in love - after all, neither is the once
upon a time performed ceremony in which we promised to have and to hold
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one another - does not exclude the institutional fact that our marriage still
exists. Then the question implied by the ,normal little words real (and
which are not normal at all; cf. Austin 1962: 62-78) in the title and sub-
title of this paper (real’ and 'really’) regards the existence of the insti-
tution of marriage that exists only on paper, that is, the status of the
document within the institution. Do we have a real marriage (or a factual
marriage) because we are not divorced, or is the document the source of
reality and then the institution? In other words, does the document in-
stitutionalize, or are we in fact, really separated, we could say organically
separated, and together on paper only? (Cf. Hodgson: 1999 and further)
This is a tough and complicated question, and I immediately have two
associations: first, that only something that exists in time’ (this being
one of the characteristics of the institution, as something man made and
on the other side of nature or God), and declines in time is real (marriages

22 decline in time, do they not?); and second, a quote I have taken from Tony
Lawson’s book Economics and Reality, and changed it slightly: ,No reality,
please. We're philosophers!” (Lawson 1997: 12)® The first option is that
an institution is real if and only if it can be documented, that is to insti-
tutionalize (I chose the verb) means in fact to publish or further attach
documents (a synonym for documentum or its prototype, is instrumen-
tum [a statement made publicly, or in the presence of a few witnesses];
in a different context, documentation is nothing other than argumenta-
tion), that the institution becomes an institution if it is constantly in the
process of institutionalizing or documenting. To defend this first option,
it seems necessary to me to show that a greater transfer or distribution
of paper (documents) between partners, certainly makes the marriage
not only on paper. The more invoices, bills, receipts, tax declarations,
etc., — the more documents, the more love.

Reality is thus ensured by the production and proliferation of documents,
and their collecting.

In section 5.1.1 'Documents, of the book Documentalita, Ferraris writes:

The detailed examination of the phenomenology of the institutional
and social difference seems to me to be of somewhat less importance
than a substantial point that reveals the role that social reality, and

7 This determination of the ,real” is constructed by Nicolai Hartmann, and used
thereafter by Otta Weinberger and Neil MacCormick, or today by Massimo La Torre.
Namely, 8o years ago, nearly 500 kilometers from here, in the city of Halle, Hartmann
holds his famous plenary lecture in Kant-Gesellschaft ,Zum Problem der Realitatsge-
gebenheit (28-29 May 1931).

8 The original quote is ,No reality, please. We’re economists!“ and is taken from The
Times Higher Education, from 25 March, 1994.
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even more so institutional reality, have in documents. Thus the theory
of social objects, and their specialization into institutional objects,
naturally develops into the theory of documents (Cosi, una teoria de-
gli oggetti sociali, e della loro specializzazione in oggetti istituzionali,
evolve naturalmente in una teoria del document) (Ferraris 2009: 298).

It seems to me that this phrase ,Fenomenologia dell'istituzionale® or
Phenomenology of the Institutional (institutionality or institution) Fer-
raris mentions only once in his texts, and that it is very appropriate for
me to insists once again on some difficulties we have with the word or
the figure 'institution’ Therefore, my intent is twofold: on the one hand
I would like to claim, against Ferraris and with Searle, that the theory or
phenomenology of the institution (Searle mentions the ,,ontology of the
institution® or the ,,ontology of the creation of the institution,* [Searle
2009: 252]° ,institutional phenomenon® or ,institutional phenomena“
[Searle 2006: 23]) is always the most important task in the construction 23
of social ontology, even though the theory of the institution is ,still in
progress,” or ,still in its childhood® (Searle 2005: 22). Along the way,
I would like to try to point to the importance of violence (and power)
and violent strategies during the creation and maintaining of institutions.
It is interesting that both Husserl’s and Searle’s project is marked with a
common resistance towards the written language, even though we find
in both of them a sketch of a very timid documentalita: with Searle it
is the idea of ,official documentation“ and in Husserl ,der Ausweiss*
(certification). A hundred years ago, Husserl has the same problem with
mutual recognition or collective recognition. Here is his suggestion:
How did this being a Master / Servant (Herr-und-Diener sein) at all
happen? I notice Johann, my servant. In this way, I do not notice him
yet as a servant, if we can use the word ,notice” at all. It is more a re-
gistration (Ausweisung), a , fulfilling” (Erfithllung). However, the re-
gistration (certification) (Ausweis) is given in the certificate B, accor-
ding to which he is ready to follow my will in regards this or that
action, ready to execute a certain task to which he is committed, such

that this certificate is based simply in that Johann, in executing my
order, is subject to me.'

9 I have not ventured far on the subject of imitation in The Construction of Social
Reality because it did not have a central place: I was not looking to show how new
institutions are born by imitating old ones, but rather to determine the ontology of
the creation and sustaining of these institutions” (Je me suis peu étendu sur le sujet
de l'imitation dans La construction de la réalité sociale parce queelle n'’y tenait pas une
place centrale : je ne cherchais pas @ montrer comment naissent de nouvelles institu-
tions par imitations des anciennes, mais plutét a déterminer l'ontologie de la création
et du maintien de ces institutions). Searle 2009: 252..

10 ,Wie kommt dieses Herr-und-Diener-sein zur Gegebenheit? Ich nehme Johann
wahr, meinen Diener. Damit nehme ich ihn noch nicht als Diener wahr, wenn man
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And not only that. Two short appendices authored by Husserl a hundred
years ago and dedicated to social ontology and to the community and
norms are incredibly convergent with Searle’s intentions. We can say
without reservation that these appendices are a precise sketch of Searle’s
longterm effort to construct a new social and political ontology."! On the
other hand, [ am interested in the importance of Ferraris’ theory of do-
cuments or documentation for the making of institutions or the insti-
tution, but also for the construction of a new theory of the institution,
which is our main goal, I think. Thus by answering the question in the
sub-heading of this paper, ,does to institutionalize“ mean in fact ,to
document®, my intention is to understand Ferraris’ project first as a ne-
cessary addition to, and as that which lacks in the ontology of John
Searle (or Barry Smith'?), on multiple different levels (the most impor-

24 tant being that the document intensifies the normative effect of the use
of language because it contains explicitness and stability - that it is gi-
ven once and for all) (Ferraris 2009: 183). But also, I would like to argue
that in the future this project could ,incorporate these same famous
theoretical attempts, which precede it. In particular I would like to argue
that the future of this project is in political and legal theory, in the un-
derstanding of the great and truly ,ultimate institutional structures.
Ferraris, as the inheritor and contributor to the great project of Paul
Otlet (Mundaneum), surpasses ,the government as the ultimate insti-
tutional structure” (Searle 2007: 96; Searle 2010: 161), and puts in the
place of the state — Europe and la Cité mondiale.”

das Wort wahrnehmen hier gebrauchen kann. Es ist Ausweisung, ,Erfiillung®. Nun,
der Ausweis liegt in der Anerkenntnis des B, dass er gewillt ist, meinem Willen hin-
sichtlich der und der Leistungen zu folgen, dass er gewillt ist, die und die Verpflichtun-
gen, die er ibernommen, auszufiihren, und eventuell einfach darin, dass er in der
Ausfiihrung meines Befehls eben erweist, dass er sich mir in diesem Sinn unterordnet.
(A und B, Herr und Diener) Husserl 1973: 104.

11 Ibid. The titles of appendices XVIII and XIX in the original are: ,Die Gegeben-
heit konkreter sozialer Gegenstdndlichkeiten und Gebilde und fie Kldrung auf sie
beziiglicher Begriffe. Sozialer Ontologie und deskriptive Soziologie“ and ,Gemein-
schaft und Norm* (98-107).

12 Smith admits Ferraris’ engagement, even if he does not fully understand him
and asks for additional explanations. Searle mentions the document or ,official do-
cumentation® only a few times, although in his last book for the first time he thema-
tizes the importance of writing in social ontology. The resistance to the importance
of documents is likely the result of decades-long antagonism (in classic John Wayne
style) of Anglo-Saxon philosophers towards a theory of the text and writing by French
philosophers, that is, towards Jacques Derrida (or intellectual nonsense a la Derrida),
one of Maurizio Ferraris’ main inspirations.

13, The institution, says Paul Otlet, is a free grouping of forces of the will, a fe-
deration of organisms, a union of national and international associations.“ Otlet
1989: 417.
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Let me return to the beginning once again. ,Does ’to institutionalize’ in
fact mean to 'document’, to distribute and add documents, or to forward
and transfer documents?“ More precisely, is the documentalita a parti-
cular protocol that can bridge and secure (ease) social objects into insti-
tutional objects? Is the institution made in this way? If we say that somet-
hing (a fact, for example) is very well documented, are we within the
space of the institution or institutional facts? It seems to me that questions
constructed in this way could to a great extent suit the context and rhythm
of Searle’s expositions and his regime of use of arguments. Exclusively
when he speaks of the institution, Searle not only has no intention of
analyzing the ordinary use of the word "institution, but does not even find
it important whether what he speaks of when he talks about the institu-
tion has anything to do with institutional reality. So regardless of Searle
being most interested , in getting at the underlying glue that holds human
societies together” (Searle 2005: 18; Searle 2006: 27-28), to at all begin to
think the institution, according to Searle, it is necessary to understand

25

that the institution does not ,constrain people as such, but produces new
power relations: institutions are enabling because they create (deontic)
powers or human power, and ,that institutional structures create desire-
-independent reasons for action” (Searle 2005: 10-11; Searle 2009: 48), that
,the creation of an institutional fact is thus the collective assignment of
a status function” (Searle 2005: 22), that the institution of language is at
the same time the foundation of all other institutions (Searle 2010: 110),
etc. Two remarks: the position that the institutional structures create
desire-independent reasons for action does not have to be correct, and
essentially does not, for example, respond to the first famous attempts at
thematization of the institution in Hume, and the relationship between
instinct and institution. Can sexuality not be satisfied within marriage,
or greed within the institution of private property?

These words too, inheritance and contract, stand for ideas infinitely
complicated; and to define them exactly, a hundred volumes of laws,
and a thousand volumes of commentators, have not been found suf-
ficient. Does nature, whose instincts in men are all simple, embrace
such complicated and artificial objects, and create a rational creature,
without trusting anything to the operation of his reason?

But even though all this were admitted, it would not be satisfactory.
Positive laws can certainly transfer property. It is by another original
instinct, that we recognize the authority of kings and senates, and mark
all the boundaries of their jurisdiction? Judges too, even though their
sentence be erroneous and illegal, must be allowed, for the sake of
peace and order, to have decisive authority, and ultimately to determine
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property. Have we original innate ideas of praetors and chancellors and
juries? Who sees not, that all these institutions arise merely from the
necessities of human society?

All birds of the same species in every age and country, built their nests
alike: In this we see the force of instinct. Men, in different times and
places, frame their houses differently: Here we perceive the influence of
reason and custom. A like inference may be drawn from comparing the
instinct of generation and the institution of property (Hume, internet).

The second remark could eventually also follow from the first one, and
could be substantiated by some of Hume’s thoughts. It concerns the re-
lationship of institutions and Brute Force, which Searle develops and
continuously edits in later years as part of his thinking about power. It
seems now that the origin of this problem can be found in Searle’s disco-
very that there exists the so-called extra-linguistic institution, and which,
26 during his last years and endless explanations and corrections, he managed
to make yet more complicated. That is to say, in thinking about perfor-
matives as declarations, Searle differentiates extra-linguistic declarations
ysuch as adjourning the meeting, pronouncing somebody man and wife,
declaring war, and so on - and linguistic declarations - such as promising,
ordering and stating by way of declaration” (Searle 2002: 170). These non-
-linguistic cases Searle names as prototypical of declarations and their
main characteristic is that they are not derived from semantics. In a well-
-known example, which Searle quotes several times in different places
and in different ways, a man can divorce his wife by uttering three times
the sentence ,I divorce you.“ The divorce will in certain Muslim countries
actually take place, says Searle, because speech acts in these cases are
derived from legal or theological powers (Searle 2002: 171). Power or
powers is a word, which is used here perhaps for the first time in this way,
whereas recently, as we know, many of Searle’s texts are organized around
that word or words force, violence or constraint. It might be important
that what Searle names as power or extra-linguistic declaration, could
also be named a document. War has been declared because the decision
was reached and the declaration dispatched to the other side, the meeting
was suspended because someone holds a warrant, a piece of paper, and
exercises an authority, while the procedure of repetition of the sentence
,1 divorce you,” is in fact a quote found in codices and religious rules of
some Muslim minorities and tribes. For war to be declared and of course
begin, it necessarily needs to be written down somewhere. So, what
Searle in this place names ,,power(s)*, in fact comes from the document
and the consent that precedes the linguistic declaration, and in a sense
even institutions in general. What will be a new problem, which here
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ought to remain aside, is that even so-called speech acts, which are derived
from semantics (promising, ordering, stating, etc.), could also follow from
various collections of rules and laws, and have a documentary origin.

Searle’s reconstruction of the term power, which is in the beginning set
in a sort of extra-linguistic or pre-linguistic sphere — meaning that there
is something which has a non-linguistic or non-lingual power to institu-
tionalize — contains two simultaneous processes. Searle first introduces
several new concepts (background, authority, political power, political
ontology), which ought to soften and set aside the considerations of the
origin of social facts and institutions. Force or violence found in the foun-
dations of authority and institutions, which Hume talks about (,,Time and
custom give authority to all forms of government, and all successions of
princes; and that power, which at first was founded only on injustice and
violence, becomes in time legal and obligatory*, Hume 2010: 310), are dis- 27
placed elsewhere - in order to protect institutional power. As if Brute
Force (or different coercive mechanisms and coercive powers which cha-
racterize the institution itself) protected the institution from itself. It
seems to be Searle’s understanding - this being the second simultaneous
operation - that the process of institutionalization of social facts or the
process of turning social facts into institutional ones, can be secured if
and only if the institution protects itself from some of its own disloyal
parts (,many people lie, steal, and cheat“). The function of the police and
the military, who , presuppose the deontology rather than being inconsi-
stent with it“ (Searle 2010: 141-142), meaning the function of the threat of
force or a monopoly on organized violence, is de facto to break the resi-
stance of counter-institutional actions, or actions which in themselves
have desire-dependent reasons. On this second level, or from this second
perspective, what would constitute the source of police or military power?

I am not sure that all the uses and wanderings of the term ,power” in
the construction of Searle’s argument can be explained with precision.
However, I am convinced that the introduction of ,the document® or
Ferraris’ documentalita could strengthen this argument, and perhaps
better define Searle’s real intention. In that vein, although Searle ana-
lyzes certain texts by Michel Foucault in his latest book (unfortunately
not the ones which explicitly regard the institution) (Searle 2010: 152-155),
Searle’s position is entirely opposed to Foucault’s. Searle is foremost in-
terested in the power of the institution or the power which founds the
institution, and which the institution then distributes preventing and
abolishing any counter-institutional elements. In contrast, Foucault, in
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order to analyze institutions, insists on starting from power relations that
precede the field of the institutional, and on resisting the institution
(,Soyons trés anti-institutionnaliste®):

In question is not the importance of institutions in power relations.
But rather to suggest that institutions should be analyzed starting
from power relations, and not the other way around; and that these
relations are to be found prior to these institutions, even when they
take hold and crystallize within them (Foucault 2001: 1058).

As opposed to Searle, with Foucault there is no ,ultimate institutional
structure,’ no special or last instance which protects and regulates the
process of institutionalization. For Foucault, the analysis of power as resi-
stance to the institution or institutions is really the only process by which
the institution is institutionalized. No institution simply exists, but rather
there is only the process of institutionalization and endless codification.
It seems like a good idea to me to define the state, which has a monopoly
on violence, and is according to Searle the ,ultimate institutional structu-
re,“ and the absolute paradigm of power, as a collection of documents. The
document, let us say with Ferraris that this is the document in the ,strong*
sense of the word (the constitution, for example, being the first and last
in a series of such documents), is found in a place of power and is power.
In that case, it seems to me that we succeed in demystifying the secret
reason for authority and the origin of power which cause certain difficul-
ties in Searle’s argument, even if that leaves us with a new and complicated
task of reconstructing the system and order of documents. The threat of
violence and violence are possible because there is a document, which
limits that violence, and at the same time, a document can be reconstructed,
changed and weakened with another document. The right of a state to
secession, the integration, for example, of the Bulgarian state into the
European Union, or perhaps an integration of the USA into a world state,
is a documentary game. In the text ,What is an institution?“ Searle men-
tions the document as an addition to, but not as a condition or background
of any deontology. This is precisely the problem.

28

But the deontic powers stop at the point where the larger society
requires some official documentation, they lack full deontic powers.
Collective recognition is not enough. There has to be official recog-
nition by some agency, itself supported by collective recognition,
and there have to be status indicators issued by the official agency
(Searle 2005: 15).

The insufficiency that Searle speaks about, refers to the difficult transfor-
mation or transfer of a social fact into an institutional one. To reinforce
or stabilize collective recognition (it seems to me institutionalization is
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precisely this process), it is necessary to de facto 'draw’ or ’extract’ (or
activate) the document from some, in this case, third place. This emitting
of the document or its transfer from place to place, could be explained
with a sort of specifying of the social, which in turn is the unconditional
condition of any institutionalization.

Primljeno: 17. maja 2014.
Prihvac¢eno: 20. juna 2014.
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Petar Bojanic
Stvarna institucija. Dokument i realizam.

Apstrakt

Bez obzira na to $to upotrebljavam neke tekstove Serla, Ferarisa, Smita ili De
Sotoa (kao i jedan ne tako davni prigovor i kritiku Serlove pozicije i njegov
odgovor), moja namera uopste nije da ponovim nekim drugim re¢ima neciju
poziciju niti da je dovedem u pitanje ili popravim. Namera mi je za sada da
potvrdim postojanje jednog paradoksa koji se tice institucije ili teorije insti-
tucije (ili institucionalizacije institucije), bez obzira $to ga je Serl odbacio
(mislim da u tome nije uopste uverljiv), koristeéi se Ferarisovom teorijom
dokumenta. Da bih to uradio, ¢ini mi se da neumitno moram da pokvarim
i Serlovu i Ferarisovu koncepciju, pokusavajuci, da i sam dam prilog jednoj
novoj buducoj teoriji institucije.

Kljucne reci: institucija, dokument, realizam, dokumentologija, pisanje
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Abstract [ will analyse Descartes’ role in the ,theological turn® of French phe-
nomenology. Although in Husserl’s phenomenology the Cartesian cogito was
the central element, in the phenomenologists of the ,theological turn® (Janicaud)
it was exchanged for the idea of the infinite. I examine why Marion and Lévinas
are interested in the Cartesian idea of the infinite. In the phenomenology of
Marion this idea is interpreted as a ,,conceptual icon“ and a ,,saturated pheno-
menon®,in the phenomenology of Lévinas this idea represents the structure that
provides the possibility of the phenomenological description of transcendence.
In order to see if Marion and Lévinas turn back to the onto-theo-logical tradition
of the metaphysics, like Janicaud affirms, we have to see how Descartes describes
the idea of infinite and how Marion and Lévinas interpret it.

Keywords: Phenomenology, theology, Lévinas, Marion, Descartes, infinite,
concept of God

Descartes est un auteur appreécié par les phénoménologues. Dans les Médi-
tations cartésiennes, Husserl souligne la parenté entre la phénoménologie
et la pensée cartésienne. D’apreés lui, par la mise au centre de l'ego et par
la mise en valeur de la perception, Descartes doit étre considéré comme
I'inventeur du subjectivisme transcendantal. En appelant la phénoméno-
logie transcendantale « néo-cartésianisme », Husserl affirme que la
phénoménologie doit suivre la méme radicalité par laquelle Descartes
retourne au cogito (Husserl 1992: 18). Dans la phénoménologie post-hus-
serlienne, I'intérét témoigné a la philosophie cartésienne n’a pas diminué,
il est méme devenu parfois plus intense que chez le fondateur de la
phénoménologie. C'est le cas chez deux auteurs : Emmanuel Lévinas et
Jean-Luc Marion. Il s'agit des phénoménologues qui, selon Dominique
Janicaud, ont effectué, parmi d’autres, le tournant théologique de la
phénoménologie frangaise dans les années 1970 et 8o (Janicaud 1991).
Leur approche de la pensée cartésienne différe pourtant d'une maniére
fondamentale de celle de Husserl. Alors que la phénoménologie classique
s'est concentrée sur le cogito de Descartes, la phénoménologie contem-
poraine met au centre de ses analyses I'idée cartésienne de l'infini. Le
cogito et I'idée de Dieu sont les deux fondements de la pensée cartésien-
ne. Le tournant théologique de la phénoménologie va ainsi de pair avec

1 Cette étude a été rédigée avec la subvention de OTKA (projet n° K81165).
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DESCARTES ET LE TOURNANT THEOLOGIQUE DE LA PHENOMENOLOGIE FRANGAISE

un tournant dans l'interprétation de Descartes méme : I'accent a été dé-
placé de l'auto-évidence du cogito a I'autre fondement : a I'idée cartésien-
ne de l'infini. Dans cette étude, nous posons la question de savoir pour-
quoi la phénoménologie contemporaine se tourne vers l'idée cartésienne
de l'infini. Janicaud accuse les phénoménologues du tournant théologique
de s’étre éloignés de la phénoménologie immanente et d’étre retournés a
la tradition métaphysique avec laquelle la pensée continentale, a partir
de Nietzsche, avait voulu rompre. Contrairement a Janicaud, il nous sem-
ble que les recherches de la phénoménologie francaise dans les années
1970, 80 et 9o ne retournent pas a cette tradition. Il faut voir cependant
que Lévinas et Marion apprécient ouvertement la maniére catésienne de
penser Dieu : ils la considére comme un modele qui rend possible de pen-
ser Dieu dans un contexte phénoménologique. N'est-ce pas un signe qui
montre que Janicaud avait raison ? D’apres notre these, il faut répondre
a cette question négativement. Nous soutiendrons que les analyses
phénoménologiques consacrées a I'idée cartésienne de 'infini dans les
ceuvres de Lévinas et de Marion évitent soigneusement de mettre cette
idée dans un contexte ontologique et qu’elles déploient uniquement la
dimension phénomeénologique de cette idée.

L'idée cartésienne de I'infini chez Marion et Lévinas

Dans la phénoménologie de Jean-Luc Marion et d’Emmanuel Lévinas,
l'idée cartésienne de 'infini est I'objet d’analyses profondes en vue d’'une
description phénoménologique de la transcendance.? Chez Descartes
I'infini se caractérise par deux aspects fondamentaux : I'infini est un nom
divin et I'idée de 'infini se trouve dans I'esprit humain. Afin de compren-
dre la portée de ces deux theéses, il faut voir que Descartes distingue entre
I'infini et I'indéfini en réservant strictement l'attribut d’infini a Dieu.
Tout ce qui n'a pas de fin mais qui nest pas Dieu est qualifié d’'indéfini.?
Chez Descartes, a part son infinité, Dieu a de nombreux attributs : « tout-
-puissant », « tout-connaissant », « éternel », « immuable », « parfait »,
« substance ». Les commentateurs se demandent s'il y a une hiérarchie
parmi les attributs divins, et si oui, quel attribut est le plus important.
Certains disent qu’il n’y a pas de hiérarchie parmi eux, d’autres affirment

2 Il estanoter que chez les autres penseurs du « tournant théologique », notamment
chez Michel Henry et Jean-Louis Chrétien, Descartes est un auteur moins important.
Paul Ricoeur, dans Soi-méme comme un autre, consacre une analyse au cogito cartésien
en y voyant un modéle de I'identité personnelle métaphysiquement et ontologiquement
fixé qui doit étre dépassé (Ricoeur 1990: 15-22).

3 Cf Descartes, Principia philosophiae, 1, 27, AT VIII, 15.



PHENOMENOLOGY AND SOCIETY

le contraire en privilégiant certains attributs (Beyssade 1992). Lévinas et
Marion sont d’accord pour considérer l'infini comme le premier et le plus
important attribut divin chez Descartes. Leur choix s’explique a partir de
la phénoménologie : la primauté de I'infini fonde la phénoménologie de
l'infini et rend possible la mise entre parenthéses des attributs ontolo-
giques et théologiques de Dieu (perfection, toute-puissance, tout-con-
naissance, substance)*. L'infini distingué de I'indéfini se trouve donc chez
Descartes dans l'esprit humain et sa présence dans l'esprit comme idée
rend possible sa perception immédiate. Voici pourquoi Descartes est un
auteur privilégié pour les phénoménologues du « tournant théologique
»: par l'affirmation de la présence de I'idée de I'infini dans l'esprit humain,
la voie est ouverte pour une phénoménologie de 'infini.

Dans ses ouvrages phénoménologiques, Marion interpéte I'idée carté-
sienne de l'infini d’'une part comme une icone conceptuelle, d’autre part 33
comme un phénomene saturé. Dans Dieu sans [étre, il distingue entre
idole et icone. Et I'idole et I'icone appartiennent au champ de la visibilité,
mais alors qu'une idole se donne a voir comme « le maximum de visibilité
que peut supporter tel ou tel regard » (Marion 2012: 179), I'icone se ca-
ractérise par un paradoxe : il est visible tout en restant invisible. Ce pa-
radoxe s’explique par le fait que le sens du regard s'inverse lorsque nous
regardons une icone : c’est l'icone qui nous regarde. L'icéne devient donc
un visage au sens lévinassien du terme : « I'icone ouvre I'expérience d’'une
contre-intentionnalité, d’'un contre-regard, d'un visage comme dit Lévi-
nas » (Marion 2012:181). Comme dans I'icone, c’est le regard de Dieu qui
nous regarde, I'icone s'ouvre a l'infini : « I'icone ne rend visible quen su-
scitant un regard infini » (Marion 1991a: 30). Marion interpreéte la
différence esthétique entre idole et ic6ne également sur un plan concep-
tuel. Sur ce plan, I'idole et I'icone sont les concepts philosophiques de
Dieu. Le concept de Dieu dans la tradition onto-théo-logique est une
idole : « Quand une pensée philosophique énonce, de ce qu'elle nomme
alors 'Dieu, un concept, ce concept fonctionne exactement comme une
idole » (Marion 1991a: 26). En revanche, le concept de Dieu peut égale-
ment fonctionner comme une icéne : « 'icone peut procéder aussi con-
ceptuellement, pourvu du moins que le concept renonce a comprendre
I'incompréhensible, pour tenter de le concevoir, donc aussi de le recevo-
ir a sa propre démesure [...] Ne peut servir de support - intelligible - &

4 Lévinas parle uniquement de I'infinité a propos de Dieu cartésien, Marion souligne
la primauté de I'infini parmi les attributs de Dieu dans un contexte plutét historique
que phénoménologique (Marion 1986: 241-242), mais y insiste également dans ses
écrits phénoménologiques.
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I'icobne qu'un concept qui admette de se laisser mesurer a la démesure
de l'invisible qui entre en visibilité par la profondeur infinie » (Marion
1991a: 35). Marion retrouve un tel concept dans I'idée cartésienne de I'in-
fini : « Quand Descartes établit que 'idea Dei se dirait idea infiniti [...] il
nous indique un chemin, au moins voisin : I'icbne impose au concept de
recevoir le parcours de la profondeur infinie » (Marion 1991a: 36).

Dans les ceuvres postérieures a Dieu sans ['étre, Marion réinterprete
l'icébne conceptuelle comme un « phénomene saturé ». Dans une étude
qui porte ce méme titre : « Phénomeéne saturé », il soutient la possibilité
de la donation d’'un phénoméne qui dépasse tout horizon et qui ne peut
pas étre réduit a un ego qui le pergoit (Chrétien, Marion, Henry, Ricoeur
1992: 96-127). Ce phénomeéne est qualifié de « saturé ». Sa doctrine rela-
tive au phénomeéne saturé se précise dans ses ceuvres ultérieures, notam-
ment dans Etant donné (Marion 2005) et dans De surcroit (Marion 2001).
Bien que sa conception change légérement, I'un des exemples les plus
éminents reste I'idée cartésienne de l'infini (Chrétien, Marion, Henry,
Ricoeur 1992: 124 ; Marion 2005: 305). Comme nous allons voir, en restant
dans un contexte purement cartésien, on peut soutenir que I'idée de I'in-
fini dépasse tout horizon et qu’il ne peut pas étre réduit a 'ego fini.

L'importance de Descartes dans la phénoménologie de Lévinas n’a plus
a étre démontrée. Le concept lévinassien de I'infini, qui apparait dans le
titre de Totalité et infini, est issu de la philosophie cartésienne, méme s'il
a subi des transformations considérables. Dans cette ceuvre, on trouve
plusieurs interprétations consacrées a I'idée cartésienne de I'infini. Un
passage dans la préface De Dieu qui vient a l'idée montre également I'im-
portance de Descartes dans la pensée de Lévinas. Il pose la question de
savoir comment penser Dieu sans blesser sa transcendance et sans I'in-
tégrer dans la tradition onto-théo-logique de la métaphysique occiden-
tale : « Quelle est cette pensée autre qui — ni assimilation, ni intégration
- ne rameénerait pas 'absolu dans sa nouveauté au « déja connu » et ne
compromettrait pas la nouveauté du neuf en le déflorant dans la corré-
lation entre pensée et étre, que la pensée instaure ? [...] Exigences im-
possibles ! A moins qu’a ces exigences ne fasse écho ce que Descartes
appellait idée-de-l'infini-en-nous, pensée pensant au dela de ce qu'elle
est 3 méme de contenir dans sa finitude de cogito » (Lévinas 1992: 9). Dans
ce passage, Lévinas trouve chez Descartes une structure qui est capable
de répondre a 'exigence de la pensée post-métaphysique, notamment de
penser Dieu en dehors de 'onto-théologie. La pensée cartésienne répond
a cette exigence dans la mesure ot elle pense par 'idée de I'infini « plus
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qu’elle ne pense », de telle sorte que la pensée humaine est incapable de
réduire a soi-méme le surplus qui se présente dans cette idée.

Descartes joue donc un réle important chez ces deux phénoménologues,
non seulement parce qu'il a découvert la subjectivité transcendantale
par la mise en valeur de I'ego cogito, mais aussi parce qu’il a donné un
acces phénoménologique a 'Autre en soulignant la présence de I'idée
de l'infini dans l'esprit humain. Une question néanmoins se pose : le « tour-
nant théologique » de la phénoménologie est-il motivé par la pensée
cartésienne, ou bien est-ce tournant qui a rendu possible la réinterpréta-
tion de Descartes ? Une remarque de Lévinas favorise la deuxieme ré-
ponse : « Phénoménologie de I'idée de I'Infini. Elle n’intéressait pas
Descartes a qui suffisaient la clarté et la distinction mathématiques des
idées, mais dont I'enseignement sur 'antériorité de I'idée de I'Infini par
rapport a I'idée du fini, est une indication précieuse pour toute 35
phénoménologie de la conscience » (Lévinas 1992: 11). La pensée cartési-
enne ne peut pas étre la source du « tournant théologique » de la phéno-
meénologie car Descartes reste enraciné dans la tradition métaphysique.
Selon Lévinas, quoique Descartes ait élaboré la possibilité de la phéno-
ménologie de l'infini, il n’en a pas lui-méme profité. Descartes ne sest
pas intéressé a la phénoménologie de I'infini car, chez lui, la perception
de l'infini devient le fondement de la preuve de l'existence de Dieu.
Lévinas répete la critique de Husserl envers Descartes en y ajoutant la
sienne : « Husserl reproche a Descartes d’avoir avec précipitation recon-
nu, dans le cogito, 'dme, c’est-a-dire une partie du monde, alors que le
cogito conditionne le monde. De méme pourrions-nous contester cette
réduction a 'ontologie du probléme de Dieu, comme si l'ontologie et le
savoir étaient I'ultime région du sens » (Lévinas 1992: 11). Selon Lévinas,
par I'élaboration de la preuve de l'existence de Dieu sur la base de la
perception de 'infini, Descartes dépasse ce qui est immédiatement
donné a la perception et, par conséquent, devient victime d’'une « illusion
transcendantale ». Par cette illusion, Descartes revient a I'identification
onto-théo-logique entre I'étre et Dieu, alors que I'idée de Dieu représente
une structure « extraordinaire », une structure qui ne coincide pas for-
cément avec « 'auto-identification de 'identité » ol tout sens et tout
savoir se produisent en corrélation avec I'étre.

Cette critique est d’'autant plus importante qu’elle montre quels sont les
aspects de I'idée de I'infini que Lévinas emprunte a Descartes et quels sont
ceux qu'il rejette. Il apprécie la description cartésienne de I'idée de I'infini
dans la mesure ou elle rend possible la phénoménologie de l'infini, mais
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il devient critique dés que I'idée de I'infini s'intégre dans la tradition onto-
-théologique de la métaphysique. Le rapport de Lévinas a Descartes se
caractérise donc d’'une ambiguité qui se trouve également chez Marion,
au moins dans son interprétation phénoménologique de I'infini cartésien.
La phénoménologie ne s’intéresse pas aux dimensions ontologiques de
l'idée de l'infini. Toutefois, en dépit de ces dimensions ontologiques, la
phénoménologie contemporaine apprécie la maniére dont Descartes
décrit la perception de l'infini dans I'esprit humain. Examinons donc la
nature de cette perception chez Descartes.

La phénoménologie de I'infini chez Descartes

Quelles sont les caractéristiques de I'idée de I'infini chez Descartes qui la
rendent susceptible d'une analyse phénoménologique ? Tout d’abord, étre
présente dans l'esprit humain. Le simple fait que I'esprit forme un concept
de I'infini ne serait pas suffisant si Descartes ne soulignait pas qu’il s’agit
d’'une idée positive et non pas négative. Les idées négatives sont formées
par la négation d’autres idées. L'idée de I'infini, en revanche, ne contient
pas de négation, mais inclut un contenu positif qui dépasse tout contenu
fini. Le rapport entre le fini et I'infini tourne a I'envers : I'infini n'est pas
formé par la négation du fini ou de la finitude, mais, au contraire, c'est le
fini qui limite et nie I'infini : « Il n'est pas vrai que nous concevions 'infini
par la négation du fini, vu quau contraire toute limitation contient en soi
la négation de l'infini »°. Si I'idée de I'infini était négative, elle ne donnerait
pas accés a une analyse phénoménologique. Locke, contrairement a De-
scartes, définit I'idée de I'infini comme négative®. Cette idée se produit dans
l'esprit par 'augmentation des quantités finies (espace, temps, mouvement)
de telle maniére que cette procédure ne peut jamais se heurter a une limite.
Il en résulte une idée négative et dynamique qui s'accroit sans cesse, mais
qui ne peut pas étre contemplée en tant qu'infini, car l'infinité n'y est jama-
is donnée actuellement, mais seulement potentiellement. L'infini négatif,
méme s'il se présente comme une idée dans l'esprit, n'est jamais capable de
dépasser la finitude. L'idée cartésienne de 'infini, contrairement a celle de
Locke, dépasse la finitude d'une maniére radicale, car son infinitude ne se
produit pas par une procédure sans fin, mais elle est donnée positivement.
L'idée cartésienne de I'infini se donne ainsi positivement a la perception et
cela rend possible son analyse phénoménologique.

5 Réponse aux cinquiémes objections, AT VI, 365. Voir aussi le texte latin des Prin-
cipia philosophiae I, 27 : “in eo solo omni ex parte, non modo nullos limites agnosci-
mus, sed etiam positive nullos esse intelligimus” (AT VIII, 15).

6 Cf. John Locke, Essai sur l'entenedement humain, 11, 17, Paris, Vrin, 2001.
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Le fait que I'idée de l'infini est donnée positivement a l'esprit a des
conséquences importantes. Premiérement : U'esprit est incapable de pro-
duire cette idée. Si 'idée de l'infini était negative, elle pourrait étre na-
turellement formée par 'augmentation des idées des quantités finies.
Mais si I'idée est positive, on est en face d'une donnée mentale qui ne peut
pas étre la production de I'esprit fini, parce que son contenu positif tran-
scende radicalement tout contenu fini. Par conséquent l'esprit trouve
l'idée de l'infini telle quelle est, comme une donnée originaire. Descartes
l'appelle « innata ». Cette caractéristique de I'infini s'avere tres impor-
tante pour Lévinas. Cest I'infini qui crée 'ouverture de l'esprit fini a
I'Autre, une telle ouverture que l'esprit ne pourrait pas produire par sa
propre force. Quoique chez Lévinas 'infini ne soit pas inné, mais provient
du Visage d’autrui, la structure reste la méme : 'esprit fini est originai-
rement ouvert a 'absolument Autre qui ne peut pas étre réduit au soi.
L’Autre se donne a 'esprit par I'idée de I'infini, mais se prive en méme 37
temps de lui. Cette structure inclut un paradoxe auquel Descartes fait
référence en disant que I'idée de 'infini est I'idée la plus claire et la plus
distincte (,,maxime clara et distincta“)’ tout en restant incompréhensible
(,est enim de ratione infiniti, ut a me, qui sum finitus, non comprehen-
datur®)®. Lévinas exprime ce paradoxe en parlant d'une pensée pensant
« au-dela de ce quelle pense » (Lévinas 1992: 10).

Dans un contexte phénoménologique, I'idée positive de I'infini dans l'es-
prit fonde une situation particuliére : I'infini se donne a la perception,
mais sa maniere de se donner est différente par rapport aux autres dona-
tions ou le phénomeéne donné est fini. La présence de 'idée de I'infini
dans l'esprit rend possible sa description phénoménologique dans la me-
sure ou il y a une perception claire et distincte qui s'oriente vers elle. En
méme temps cette perception ne peut jamais étre achevée car I’ « objet »
la déborde en sopposant a une compréhension définitive. Par conséquent
'idée de I'infini pousse sa description phénoménologique jusqu’a I'ex-
tréme. L'idée 1évinasienne de I'infini, aussi bien que le phénoméne saturé
de Marion, se trouvent ainsi a la limite de la phénoménologie.

Voyons maintenant cette caractéristique de I'idée cartésienne de l'infini
que Lévinas considére la plus importante d'un point de vue phénoméno-
logique. Il s’agit de la priorité de l'infini dans 'ordre de la perception. La
perception de l'infini préceéde donc la perception des objets finis. Dans
Totalité et infini, Lévinas cite longuement le passage dans lequel Descartes

7 Troisieme méditation, AT VII, 46
8 Ibid.
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souligne cette priorité : « je vois manifestement qu'’il se rencontre plus
de réalité dans la substance infinie, et partant que jai en quelque fagon
premiérement en moi la notion de I'infini, que du fini, c’est-a-dire de
Dieu, que de moi-méme. »° Selon Descartes, I'évidence de cette priorité
provient de la connaissance évidente de 'imperfection de I'ego, car I'ego
ne connaitrait jamais sa propre imperfection et finitude sans connaitre
préalablement I'idée de la perfection absolue, c’est-a-dire celle de l'infini.
Or le doute, qui est le point de départ de toute réflexion philosophique
chez Descartes, révéle ma finitude et mon imperfection avec évidence.
La perception de I'infini ne précede pas temporellement la perception
des objets finis. Sa priorité consiste a créer la possibilité de la perception
de tout objet fini. Marion appelle cela la condition transcendantale de la
possibilité du fini : « I'infini ne précéde pas le fini seulement a titre
d’étant transcendant, mais surtout a titre de condition transcendantale
de la possibilité du fini » (Marion 1986: 241). Dans cette optique, I'infini
est 'horizon de la perception qui rend possible I'apparition des objets
finis. Par conséquent l'affirmation de Descartes soutenant que le fini est la
négation de l'infini peut étre interprétée non seulement dans un contexte
ontologique, mais aussi dans un contexte phénoménologique. Par son
apparition le fini cache l'infini, alors que sans I'infini rien ne pourrait se
donner a la perception.

Descartes appelle « connaissance implicite de I'infini » celle qui s'effectue
a travers la connaissance des objets finis. Nous venons de voir les consé-
quences phénoménologiques de cette connaissance. Mais les phénomé-
nologues du tournant théologique s’intéressent encore davantage a la
connaissance de l'infini que Descartes appelle explicite'®. Dans ce deu-
xiéme cas, on percoit I'infini non pas « derriére » des objets finis comme
leur horizon, mais d'une maniére immédiate. Descartes appelle cela I
« idée » de I'infini et en donne une description ambigué. Si on veut I'in-
terpréter a partir de la priorité transcendantale, il faut dire que I'infini
ne peut pas étre l'objet explicite d'une perception, c’est-a-dire qu’il ne
peut pas étre un objet intentionnel et, par conséquent, il met en cause
I'intentionalité méme, sauf si une intentionnalité infinie et sans objet
n'est pas impossible. Lambiguité de la description est d’autant plus visible
que Descartes appelle le phénomeéne de I'infini « idée » (voire « image »),
alors que la définition cartésienne de I'idée suppose la finitude. Certains

9  Troisiéme méditation, AT IX, 45-46, et Lévinas 1990: 232.
10 En ce qui concerne la définition et la distinction de la connaissance implicite et
explicite voir Descartes, Entretien avec Burman, éd. J-M. Beyssade, Paris, PUF, 1981,

P- 44-45.
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de ses contemporains lui ont objecté que la perception positive de I'infini
est impossible parce qu’elle est contradictoire (Hobbes, Gassendi). En
revanche, Lévinas et Marion soutiennent que la perception de I'infini en
tant que structure de I'extériorité ou en tant que phénomeéne saturé n’in-
clut pas de contradiction et quelle n'est pas impossible.

Doit-on donner raison a Lévinas lorsqu’il déclare que Descartes ne s’est
pas intéressé a la phénoménologie de l'infini ? Sans doute, dans la Troi-
siéme méditation, la description de I'idée de 'infini s’intégre dans la pre-
uve a posteriori de I'existence de Dieu. Cependant chez Lévinas deux
faits importants restent inapercus. Le premier est que l'ouvrage de De-
scartes présente des méditations et ainsi qu’il a plusieurs niveaux. L'ar-
gumentation discursive ne constitue que la couche superficielle de
I'ceuvre et repose sur une autre, plus profonde, qui suppose I'élaboration
d’une perception intérieure claire et distincte. Alors que les considérati- 39
ons phénoménologiques sont moins importantes dans la premiére co-
uche, elles deviennent plus fortes dans la seconde. L'autre fait est que
Descartes, depuis la premiére explication du rapport entre le fini et I'in-
fini (4 partir de 1630) jusqua sa mort, souligne sans cesse 'importance
de la distinction entre deux maniéres de connaitre : la compréhension et
l'intellection. Lorsque la connaissance claire et distincte est relative aux
idées finies, la compréhension et I'intellection vont nécessairement de
pair. Mais quand la perception s'oriente vers 'infini, ces deux modes de
connaissances se séparent brusquement, étant donné que 'infini reste
incompréhensible a l'esprit fini, alors que I'intellection permet de le per-
cevoir avec la plus grande évidence. Par la distinction de I'intellection et
la compréhension, Descartes met accent sur la méme structure
phénoménologique qui apparait chez Lévinas avec I'idée de I'infini et
chez Marion avec le phénomene saturé. Ces structures servent a décrire
comment '’Autre peut se donner phénoménologiquement : '’Autre se
donne et se prive a la fois, il se dévoile tout en restant incompréhensible
et irréductible au Méme, a la compréhension finie de I'ego. Il semble
quen soulignant I'importance de la distinction entre la compréhension
et I'intellection a propos de I'infini, Descartes s’est approché encore da-
vantage de la phénoménologie de I'infini que Lévinas ne le pense.

* k%

Nous venons de soutenir que Lévinas et Marion ne retournent pas a la
tradition métaphysique par la description phénoménologique de la tran-
scendance. Cela devient clair par leur interprétation de I'infini cartésien.
Ils apprécient chez Descartes la description phénoménologique de 'Autre
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sans l'intégrer dans un cadre onto-théologique. Lévinas devient critique
al'égard de Descartes lorsqu’il semble suivre ce chemin. Sans doute, la
description phénoménologique de l'infini pousse la phénoménologie a
l'extréme, mais nous ne sommes pas d’accord avec Janicaud pour dire
qu’il s’agit ici d’'une destruction de la phénoménologie. Il nous semble
que dans le cas de Lévinas et de Marion c’est justement le caractere
phénoménologique de ces descriptions qui nous protége du glissement
dans le domaine de la théologie et de la métaphysique. La description
phénoménologique de 'Autre est un argument en faveur de l'ouverture
de la nature humaine finie a I'infini. Mais cette ouverture ne signifie nul-
lement que ’homme est capable d’aller (ou de glisser) a I'infini, mais
seulement qu’il est capable de I'expérience de I'infini qui est en méme
temps 'expérience de sa finitude indépassable. De méme que la percep-
tion de l'idée cartésienne de l'infini, 'ouverture de l'infini dans le visage
d’Autrui ou bien I'expérience de la donation du phénomeéne saturé sont
nécessairement les expériences d'une ultime limite que la pensée humaine
n’est pas en mesure de dépasser.
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Tamas Pavlovic
Dekart i teoloski preokret fenomenologije

Apstrakt

Analizira¢u Dekartovu ulogu u ,teoloskom preokretu® u francuskoj fenome-
nologiji. Iako je kartezijanski cogito bio centralni momenat u Huserlovoj
fenomenologiji, on je u ,teoloskom preokretu“ (Zaniko) bio zamenjen za
ideju beskonac¢nog. Ispitacu zasto se Marion i Levinas interesuju za kartezi-
jansku ideju beskona¢nog. U Marionovoj fenomenologiji ova ideja je inter-
pretirana kao ,konceptualna ikona“ i ,,saturirani fenomen®, a u Levinasovoj
fenomenologiji ova ideja predstavlja strukturu iz koje proizilazi moguc¢nost
fenomenoloskog opisa transcendencije. Treba da ispitamo nacin na koji Dekart
opisuje ideju beskona¢nog odnosno Marionovu i Levinasovu interpretaciju
ne bi li proverili da li se Marion i Levinas vrac¢aju onto-teoloskoj tradiciji
metafizike, kao $to Zaniko tvrdi.

Kljucne reci: Fenomenologija, teologija, Levinas, Marion, Dekart, beskona¢no,
ideja Boga
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Intentionality and Objectification

Husserl and Simmel on the Cognitive
and Social Conditions of Experience

Abstract Husserl’s transcendental turn can be best regarded as a turn in his
phenomenological models of intentionality. While in the Logical Investiga-
tions, he maintains a conception according to which intentionality is a struc-
ture of cognitive directedness in which objectification plays a formative role,
in his later works the intentional relation is considered as a structure of con-
sciousness founded on a sphere of purely subjective interiority. This paper
argues that if Husserl had extended the scope of his early phenomenological
research to the problems of object formation in the domain of historical and
cultural sciences (Geisteswissenschaften), the radical subjectively oriented
transformation of his theory of intentionality would have been much more
difficult, if not impossible. We also argue that in Simmel’s theory of historical
cognition and culture one can detect the elements of a theory of intentionality
that can account for what is missing in Husserl, namely the attention devoted
to the specific constitution of social and cultural objects. It is precisely the
objective mediation through exteriorization and symbolization deployed in
social and cultural values, and in historical time that constitutes the specifi-
city of these objects which also conditions subjective experiencing, rather than
remains dependent on it.

Keywords: Husserl, Simmel, Intentionality, Objectifiation, History, Cultural
Objects

Intentionality as a structure of objectification

Although it was Franz Brentano who rediscovered the idea of intentio-
nality for 20" century philosophy; it is nevertheless correct to say that it
was Edmund Husserl who first tailored this idea to be the subject of a
systematic philosophical elaboration. In fact, among all of the members
of the Brentano School, Husserl seems to be the only one who, in discus-
sing intentionality, could have reiterated Leibniz’s words: , It is the gre-
atest remedy for the mind if a few thoughts can be found from which
infinite others arise in order” (Leibniz 1973: 1).

We know that Husserl first laid down the phenomenological principles
of intentionality in his Logical Investigations in 1900-1901. But we also
know that he designed this work, in terms of its problems and composition,
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to be as much a philosophical overture as an attempt seeking an ultimate
epistemological foundation. The presence of these somewhat disparate
aspirations in the Logical Investigations results in that in the phenome-
nological elaboration of the problems of ideality, meaning, perception
and knowledge, Husserl does not attempt to provide a unified system of
philosophical responses. The relatively diffuse arrangement of the prin-
cipal ideas in the Logical Investigations also reflects the fact that the pre-
sentation of the phenomenological problem of intentionality is far from
being definitive. Indeed, in dealing with intentionality, Husserl does not
seek to provide an unambiguous answer to the question of the ontological
status of the intentional object, nor to the problem of the subjectivity of
the intentional consciousness. One could even say that in the Logical In-
vestigations the idea of intentionality maintains its philosophically opti-
onal status. This is because in this work Husserl suggests that before one
can even attempt to provide philosophical definitions of ,,objectivity” and
»subjectivity, one must acknowledge that the principal problem of the
intentional relationship between the consciousness and its object arises
in the determination of the essential interrelatedness of the two.

43

Husserl resorts to this strategy when he takes up the task of elaborating
the problem of intentionality at the beginning of the Fifth Logical Inve-
stigation. Here, he offers the three concepts of consciousness - ,stream
of consciousness,”
serl 2001: 81). The privilege accorded to the third concept serves to pro-
vide the necessary gnoseological neutrality for the phenomenological
analysis of intentionality. Accordingly, Husserl considers intentionality
as a cognitive relationship in which a lived experience ,refers to“ or ,aims
at“an object as its correlate. What is more, he claims that in this relation-
ship neither the experience nor the object can be defined independently
of one another; they are both elements of a cognitive unity in which what
is lived in experience can only be defined in terms of the object of that
experience. One can also note that this definition rules out the notion of

Jinner awareness,” and ,intentional experiences” (Hus-

»subjective interiority“ as a vital component in the explication of consci-
ousness. In fact, defining consciousness as intentional experience means
explaining it by means of objective elements that do not belong to the
immanent sphere of that consciousness.

From this point, the analysis of intentionality in the Logical Investigations
takes an investigative turn. Husserl starts by critically analyzing one of
Brentano’s claims that ,each intentional experience is either a presentation
or based upon underlying presentations” (Husserl 2001: 129). This approach
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entails the phenomenological elucidation of the notions of , presentation®
and ,representation.” In the context of the Fifth Logical Investigation, Hus-
serl’s increasingly detailed analyses of these notions serve to foreground his
conviction that intentionality can only be understood as the cognitive re-
latedness of the consciousness to its object where the object is so to speak
Jrepresentatively present” In other words, the object, in being apprehended
as intentional content, forces its own intentional properties upon the acts,
depending on its objective representational qualities that can be formal or
material, ideal or empirical, simple or complex, etc.

Husserl capitalizes fully on these results when he raises the problem of
yknowing® and , knowledge” in the Sixth Logical Investigation. According
to him, knowing means the ,fulfilment” of a signitive, meaning oriented
intentional act with a corresponding act of perception. At the same time,

44 that fulfilment is defined by Husserl as an act of ,identifying synthesis"
through which the meaning of an object becomes intentionally corrobo-
rated by the intuitive presentation of that same object. Accordingly, ful-
filment can provide knowledge insofar as it allows for the ,recognition”
and ,classification” of the object (Husserl 2001: 201-202) while represen-
ting it in its ,,objective identity* (Husserl 2001: 207).

This demonstration of the essential components of the theory of inten-
tionality in the context of the Logical Investigations can permit us to
conclude that intentionality is principally conceived by Husserl not so
much as an a priori or overall form of objective constitution effectuated
by a constitutive conscience, but rather as a structure of cognitive direc-
tedness in the configuration of which the modes of subjective represen-
tations and the characters of objects play an equally formative role. On
this basis, Husserl can evenly consider the intentionality of consciousness
as the basic structure of knowledge in general, insofar as this latter is
produced as an act of identification that is based on the epistemic unity
of signitive and intuitive intentional acts representing the internal quali-
ties of objects. Thus, even though consciousness is considered by Husserl
as sphere of lived experience, in his early writings the structure of objecti-
fication remains the horizon within which the phenomenological problem
of intentionality is essentially exposed and elaborated.

Intentionality as a structure of pure consciousness

In order to highlight the contrast between Husserl’s early conception of
intentionality and his later ideas, one does not necessarily need to turn
to the Ideas, the Cartesian Meditations or some other chef d’'oeuvre of his
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transcendental phenomenology. To clarify this issue, it seems more sa-
lient to turn to Husserlian texts that point toward the transcendental
turn but still draw upon the problems and terminology of the Logical
Investigations. This is the case with Husserl’s lecture course given in
1906-07 entitled Introduction to Logic and Theory of Knowledge. The
importance of this text lies in the fact that when Husserl re-establishes
phenomenological research in light of the horizons opened up by the
Logical Investigations, he locates the key problems of intentionality in
the context of a new conception of consciousness.

Just as in the Fifth Logical Investigation, in the lecture course of 1906-07
Husserl begins his phenomenological analysis of intentionality by di-
stinguishing between three concepts of consciousness. But, in sharp con-
trast to his earlier work, he presents these concepts with a clearly hierar-
chical model in mind. Husserl defines the first concept of consciousness 45
as that of ,mere experiences” in which ,the datum has not yet become
objective” (Husserl 2008: 243). This definition brings into play the im-
manent temporal structure of the flow of the data of consciousness -
what Husserl calls ,pre-phenomenal being.“ He also describes this sphe-
re as an ,,absolute” and ,not objectified“ dimension of experience, one
which can be made thematic only in reflection, but in itself pertains to
a ,being that is, but is not perceived“ (Husserl 2008: 243). The second
concept of consciousness is based on the first and refers to the experi-
ences that have the distinctive quality of ,being-conscious-of-an-objec-
tivity“ (Husserl 2008: 245). Consequently, this concept covers all of the
aspects of the intentional consciousness in the proper sense. Finally, the
third concept of consciousness is based on the second insofar as it labels
consciousness as ,position-taking toward an objectivity“ such as judge-
ments, evaluations, etc.

Certainly, it is not difficult to notice the fundamental differences separa-
ting the Husserlian idea of consciousness exposed in the lecture course
of 1906/07 from that of the Logical Investigations. The fact that Husserl
rules out the entire apparatus of ,representation” from the list of the
basic determinations of intentional consciousness - the notion of ,re-
presentation” is being related only to the third concept of consciousness
(Husserl 2008: 246-247) - is perhaps the less radical consequence. Hus-
serl makes the most radical step in arguing that the structure of intentio-
nality is founded on a sphere of experiencing that in itself has no objec-
tifying character. In describing this fundamental cognitive sphere as an
»absolute” and ,pre-phenomenal being®, Husserl conceives of it in terms
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of internal time consciousness. And because, in this conception, inten-
tionality is reduced to being a distinctive characteristic of certain expe-
riences that presuppose the internal consciousness as fundamental, he
can now claim, ,all objectification is realized in time-consciousness*
(Husserl 2008: 262).

Indeed, this new conception of consciousness is defined by the configu-
ration of time-consciousness, experiencing, and intentionality, and cle-
arly outlines the basic phenomenological constitution, as well as some
of the fundamental aspects of what Husserl refers later to as ,transcen-
dental subjectivity:“ This concept of consciousness can no longer be simply
described as a unity of cognitive relations with an independent objective
reference for correlate. Rather, Husserl is more and more convinced that
the intentionality of consciousness should be founded on a sphere of

46 purely subjective interiority that possesses the laws of its essential con-
stitution in its own temporal effectuations. Accordingly, while conscio-
usness remains the centre of all intentional relationships, objectification
and the production of knowledge become dependent on a structure of
experiencing that, in its basic form, has nothing to do with objectivity
and its epistemic standards.

This explains why after its transcendental turn, around the 1910s, Husser-
lian phenomenology tends more and more to turn towards the inherently
subjective elements in the structure of intentional constitution, i.e. on
what is immanent, temporal, genetic and passive within consciousness.
Subjectivity becomes a transcendentally qualified instance for Husserl
insofar as it is claimed to be generating all kinds of intentional relations
as being exclusively grounded in the sphere of the immanent phenomenal
performances of conscious life.! And even if it is misleading to affirm that
in his transcendental approach Husserl dismisses the intentional analysis
of the objective order, it is certainly true that objects are usually interpre-
ted as correlates in a process of intentional constitution of which the
immanent effectuation lacks any reference to modes of objectifications.
One could also note that Husserl extensive analyses dedicated to the pro-
blem of the constitution of the ,world“ or ,life-world” do not really chan-
ge this scenery. The phenomenology of life-word is principally about the
foundation of objectivity, and not so much about its proper functioning
in human life. Also, it is within context in mind that Husserl offers his
views on the phenomenological constitution of intersubjectivity which
is supposed to condition any objective world-formation.

1 For adetailed analysis of this doctrinal configuration in Husserl, see Takdcs 2014.
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Intentionality and objectification in history:
an unexploited possibility

Before turning to Husserl’s views on intersubjectivity and sociality, I would
like to put forward the following argument: if Husserl could achieve such
aradical transformation in his idea of intentionality - i.e. understan-
ding it primarily as a basic structure of subjectivity and intersubjectivity
instead of that of objectification - it is because in his early phenomeno-
logical approach one of his principal intentions was to elaborate a theory
of knowledge and experience, paying special attention to the gnoseolo-
gical problems. These problems were primarily related to elucidations
of questions of meaning formation, perception and justification associ-
ated with logical, mathematical idealities. In other words, in his early
period, Husserl was mainly preoccupied with the problem of the ,role of
the subjectivity” in the natural sciences (Husserl 2008: 116). However, 47
one could argue that if Husserl had extended the scope of his phenome-
nological research to the problems of knowledge and experience in the
domain of historical and cultural sciences (Geisteswissenschaften), the
radical (inter)subjectivity oriented transformation of his theory of in-
tentionality would have been much more difficult, if not impossible. In
effect, Husserl very seldom seems to seriously account for the fact that
the nature of the objects and the types of knowledge in the domain of
historical and cultural sciences might be drastically different from those
in the natural sciences - an argument made by Dilthey, Simmel, and
certain neo-Kantian philosophers of the epoch.

Georg Simmel’s work The Problems of Philosophy of History, published in
its final form in 1907, points to some of the essential features of the pro-
blematics that might have been decisive for Husserl had he raised in a
phenomenologically sophisticated way the issues of Geisteswissenschaften.
Although in many aspects Simmel’s approach remains more faithful to the
Kantian perspective than to the phenomenological approach, his analyses
focus on the ,internal conditions of the historical inquiry,” providing a set
of epistemological claims and perspectives that can be rightly measured
by the standards of Husserlian phenomenology. In any case, the basic qu-
estion of the Simmel’s work points clearly in a phenomenological direction:
»how can the theoretical construction called history be generated from the
matter of the immediately lived experience?” (Simmel 1907: vii).

Simmel’s basic answer to this question can also be considered as pheno-
menological in its orientation. He claims that history is only possible as
a unity of experience and knowledge (Oakes 1980: 6). But, when he adds
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that there is no simple mediation between lived experience and histori-
cal constructs, it is not just because his notion of a priori undoubtedly
stands closer to the Kantian than to the Husserlian sense of this concept.
In fact, his approach can be rightly characterized as ,phenomenological®
insofar as the focus is placed clearly on the conditions of historical know-
ledge as seen through the lens of the descriptive analysis of the structure
of historical cognition.? Simmel conceives of this cognition as a form of
understanding, the aim of which is to seize upon human thoughts, per-
ceptions, and actions distant in time. According to him, historical co-
gnition faces the task of ,sensing something that is genuinely not sensed*
(Simmel 1907: 32) and is necessarily played out in an interpersonal rela-
tionship. However, in explaining the possibility of this mediating relati-
onship between different consciousnesses across time, Simmel is not
satisfied to simply point out the essentially similar cognitive structures
that are supposedly assigned to these consciousnesses. Rather, he takes
it a step further by emphasizing that ,the essential identity of two subjects
does not abolish the necessity of a having a mediation between the two
in the various form of exteriorization, transposition and symbolization®
(Simmel 1907: 31). It is precisely this type of objective mediation through
exteriorization and symbolization unfolding in historical time that con-
stitutes the specificity of the domain of history as science, which is at the
same time the product and the source of the cognitive processes proper
to historical understanding.

48

Although Simmel does not rely explicitly on a concept of intentionality
in his analyses, his theory of historical knowledge and experience can
nevertheless help us to reassess some aspects of the Husserlian position.
For in setting the phenomena of knowledge and experience on the horizon
of historical development and its temporal and intersubjective conditions,
Simmel’s analyses tend to revitalize the problem of cognitive representa-
tion as being regulated by objective components inherent in the process
of cognition itself. According to Simmel’s basic claim, historical under-
standing is carried out in the form of a projective representation that aims
at endowing human experiences and actions that are distant in time with
objective significance and value. But he also claims that the experiences
and actions situated in the past possess such objectivity insofar as they
become objects of mental acts produced in historical cognition. In other
words, representation is a sign for objectification, but this latter is preci-
sely what makes history something more than a set of external conditions

2 See Owsley & Backhaus 2003.
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influencing human life. Hence, just as in Husser!’s early work, for Simmel,
,representation” determines a subject-object relationship in which the
objective side modulates and regulates what is to be represented and
known while remaining inherent in the subjective process of cognition.
As has been noted, here, Simmel is not far from advocating for certain
concept of intentionality (Oakes 1980: 28, 49, and 56).

Intentionality, intersubjectivity
and the social dimension in Husserl

There could hardly be more serious misunderstanding than to consider
transcendental phenomenology as a philosophy that neglects the que-
stion of the alter ego and its related topics. In fact, from intersubjective
to interpersonal relations, from community formation to aspects of so-
ciality and history, Husserl’s phenomenology offers a wide range of con- 49
siderations taking into account the fact that consciousness is by no means
an abstract or isolated entity. Husserl’s phenomenological theory of in-
tersubjectivity has two main tendencies in order to provide a conceptual
frame within which the problem of human coexistence, community for-
mation and history can be situated as well as elaborated. Drawing upon
some of the key analysis of the second volume of his Ideas Pertaining to
Pure Phenomenology, one could be justified to speak of a ,naturalist“ and
a ,spiritual® orientation of the intersubjective analysis in Husserl.? In
fact, these two analytical tendencies are clearly present in his works from
his texts of the 1910° to the latest writings.

For Husserl the constitution of the body and its experimental environ-
ment are crucial for the understanding the basic lines along which the
problem of the constitution of the nature can be unfolded. The second
volume of the Ideas talks in this sense the ,material“ and the ,, animalistic“
dimension of nature (Husserl 1989: 30-32). The nature defined in this way
as the fundament of the formation of any intersubjective relation. Howe-
ver, Husserl’s main aim here is not simply to try to integrate the problems
of nature into the frame of a transcendental anthropology. Although the
human body remains the phenomenological focal point within the analy-
sis of the constitution of nature and that of intersubjectivity, it cannot be
considered as the ultimate layer of natural constitution, not even that of
intentionality. According to some later texts, Husserl considers the ulti-
mate layer of the constitution of nature the ,instinctive structure” of all

3 Needless to say, these phenomenological designations have nothing to do with
the traditional conceptions of naturalism and spiritualism.
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living being (Husserl 1981: 335). According to him, the instinct (Trieb,
Instinkt) is a fundamental form of ,not-objectivating intentionality* (Hus-
serl 1981: 336) insofar as it is designed to be not an object focused relation
of sensory experience, but a pure bodily tendency within the living. Thus,
from a phenomenological point of view the instinct integrates human
beings into the animal nature. However for Husserl it also designates the
first and most fundamental form of human community formation defined
as ,instinctive community” (Triebgemeinschaft). It is this form of commu-
nity that is supposed to provide the basic monadological and teleological
structure of intersubjectivity in Husserl.*

In most of Husserl’s work unfolding the spiritual aspects of intersubjecti-
vity means first and foremost to relate it to the elucidation of the problem
of the intentional constitution of the world. This is also the context within

50 which the problem of ,lifeworld” (Lebenswelt) is usually explicated. The
main question here for Husserl is to understand how the achievements
of the sciences and that of the cultural reality of humanity can be gene-
rated out of a common world-horizon constituted by human experiences.
In this sense, one can speak at least three levels in Husserl where the
phenomenological problem of intersubjectivity becomes one with that
of the world-constitution: 1) the level of the subsistence of a common
validity of horizon of intentional sensory and cognitive word-experiences
belonging to different consciousnesses; 2) the level on which this horizon
can serve as a fundament for basic collective experiences manifested in
various form of empathy-relations; 3) the level which Husserl considers
as a process of an universal rational development of human reason as it
manifests itself through the history of science and culture which governed
by the ,idea of universal teleology of reason” (see Husserl, In effect, these
levels delineate the experimental, monadological and teleological grounds
based on which the transcendental phenomenological elucidation of the
constitution of the world as intersubjective performance is supposed to
be carried out.

As early as from the 1910s, Husserl constantly elaborates and revisits the
question of sociality and social constitution in his various unpublished
research manuscripts. One of the particularities of these analyses is how-
ever the fact that Husserl tends to separate the question of sociality from
the question of intentionality and treats it as a problem of constitution
of higher order. This means that for Husserl the problem of society and

4 On the relationship between instinct and intersubjectivity in Husserl, see Nam-
-In-Lee 1993.
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social constitution is somewhat deduced from his phenomenological
approaches of intersubjectivity. For him the social sphere consists in its
basic structure of acts of co-willing and co-acting based on common struc-
tures of experimental and communicative activity (Husserl 1973: 165-170).
However, the governing principles of these common performances are
also founded, on the one hand, on the sphere of natural-bodily constitu-
tion, and on the other hand, on the process of ,spiritualisation” driven by
the teleological development of validities of human cultural cooperation.
In brief, society for Husserl is a result of intersubjective constitutions
where these constitutions in themselves are not socially constituted in-
stances.’ In other words, although socially embedded, natural and spi-
ritual intentionality and its founding subjective components tend to pre-
serve its constitutive autarchy with regard to the very effects that might
emanate from the social world. 51

Objectification as a primary field
of intentionality in Simmel

Without doubt, contrasting Simmel’s and Husser!’s theories of represen-
tation can do more than simply call attention to the relevance and merits
of Husser!’s early object centred concept of intentionality as developed
in the Logical Investigations. As Simmel’s example shows, this contrast
can also provide insight into the functioning of intentionality in spheres
other than those which Husserl tends classify to under the label of tran-
scendental constitution, be it related to the consciousness or the world.
In other words, investigating the role of cognitive subject—object relati-
onship in the formation of historical reality, cultural values, social repre-
sentations, and symbolic forms can not only reveal the specific nature of
cognition and objectivity at stake here. It also points to a dimension within
which the process of intentional objectification tends to leave radically
behind the order of consciousness. In Simmel, the analysis of cognition
usually makes an appeal for an analysis of its socio-objective conditions.

5 One could argue that this Husserlian vision of the double intersubjective founda-
tion of social relations is inherited to a large extent in post-Husserlian phenomeno-
logy. In most cases, in later phenomenological thinkers society is considered as a
phenomenological residuum which is to be explained, rather than explored, by going
back to the original ,natural“ dimension of community formation (sensibility, body,
flesh, etc.) and/or to certain original ,spiritual“ modes of coexistence (co-understan-
ding, co-affection, sense of community, ethics, etc.). In other words, social relations
are supposed to be explained by having recourse to intersubjective formations or
original forms of collective experiences which in turn, in their own constitution, are
not considered to be the part of the social fabric.
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In sum, his example can demonstrate that once history and the order of
cultural or symbolic configurations become the targets of a phenome-
nologically fashioned investigation, the intentional objects and their
corresponding forms of cognitions cannot be fully accounted for from a
perspective based on first-person or intersubjective experience.

Far from reducing philosophical issues into sociological ones, this simply
means that one could rely on Simmel’s approach in claiming that there
is a fundamental sphere of objects of which the intentional setting reab-
sorbs subjectivity, rather than provides an evidence of an original subjec-
tive constitution. No one can experience nation, state, property, money;,
law, social class, democracy, or even history, as such. Rather, it seems that
these ,,cultural objectivities, or ,spiritual objects* of higher order, possess
a capacity to involve and generate personal or collective experiences in-
52 sofar as one acknowledges their validity and recognizes oneself as being
their subject of reference. The referential character of these objects there-
fore can be said to be intentional, but in reverse; these objects can direct,
orient and modulate human experience, creating instances of ,,conscio-
usness of,“ whereas their genesis and functioning cannot be simply ex-
plained by reference to merely subjective or intersubjective experiences.
Instead, they presuppose a social constitution mediated by objective
components (values, norms, institutions, etc.) and displayed in history.
In this sense, they indicate the structural and genetic functioning of
an objectivating intentionality that lacks direct subjective foundation.
However this intentionality remains connected to (inter)subjectivity in
the sense that it is capable of involving or even producing subjective ex-
periences of ,seeing as,” ,,apprehending as,“ and ,understanding as.”

It must be noted that in his late text entitled ,The Origin of Geometry,*
published in 1936 as an appendix to the Crisis of European Sciences and
Transcendental Phenomenology, Husserl takes up the task of accounting
for the intersubjective and historical constitution of object of higher order.
He affirms that his ,,considerations will necessarily lead to the deepest
problems of sense, problems of science and of the history of science in
general, and indeed in the end to problems of the universal history in
general” (Husserl 1970: 353). With this argument however, he raises only
the question of the intersubjective formation and historicity of ideal ob-
jects (ideale Gegenstdndlichkeit), in particular that of geometry. But no
matter how strongly he emphasizes the role of some social conditions
such as language and human communication in the formation of these
idealities, Husserl remains entirely faithful to his basic phenomenological
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insight according to which the production of an ideal object can only take
place in an original subjective experience of ,self-evidence, or through
its act of reawakening that is valid for all knowing subjects (Husserl 1970:
59-60). However, in the case of ideal objects that belong to the sphere of
society, culture, or even the historical sciences, this mode of explication
seems to fall short. Not only might one find it difficult to subscribe to the
concept of historical a priori required by Husserl for all genuine historical
explications, but it seems even more doubtful to have recourse to an ori-
ginal sphere of experience that plays the role of a primarily instituting
function in the formation of historical-cultural forms and objectivities.

In his famous essay ,,On the Concept and the Tragedy of Culture,” pu-
blished in 1911 in the revue Logos, Simmel draws a different picture and
conclusion on these developments. Although he does not deny the fun-
damental role that subjective life plays in the constitution of cultural forms 53
(works of art, religions, sciences, technologies, laws, and other social
institutions, etc.), he seeks to acknowledge the fully objective character
of the functioning of these forms with regard to personal and interper-
sonal experiences. According to him, the creation and experience of cul-
tural or historical forms presuppose the correlation of the productive
activity of the subject and the objective spiritual product. However, in
this correlation, the cultural level can acquire an objective independence
that in turn determines, rather than depends on, the experimental ground
of human subjectivity. As he points out, ,subjective life [...] can become
truly cultivated only through forms which have become completely alien
and crystallized into a self-sufficient independence” (Simmel 1968: 30).
Or in other terms, ,creative life constantly produces something which is
not life itself, something on which it somehow peters out, something
which raises its own opposing legal claim. It cannot express itself except
in forms that are, and signify, something for themselves independently
of life“ (Simmel 1997: 103).

With this context in mind, one can also notice that once confronted with
the problems of the constitution of historical and cultural objects, the
concept of intentionality should be fully reinscribed into the sphere of
the social. In fact, one of the results of Simmel’s analysis of culture consists
in highlighting the fact that in this sphere the levels of ,we“ experience
or intersubjectivity can hardly provide means by which the constitution of
cultural objects could be rightly accounted for. Instead, it is precisely the
social and historical disposition of these objects which provides the very
field in connection with the phenomenon of ,self-sufficient independence*
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and its relation to subjective experience are supposed to be analyzed.
This further means to take into account specific social practices (work,
consummation, collective actions), specific social structures (language,
social institutions, symbolic order, power), and specific social dynamisms
(distribution of knowledge, information, collective memory, history) as
being the concrete forms in which the independence of cultural forms
manifests itself.® This independence however is not ontological, but in-
tentional in its character. In other words, everything points to the fact
that, in this domain, the objectivating intentionality of spiritual and
cultural objects contribute constitutively to the formation of subjects
and their sphere of experience. One can wonder as to what extent the
subjectivity can remain intact in the face of this reversed intentionality
through which the social constitution of objects fashions the spheres of
experience and conditions the structures of life.

Primljeno: 15. juna 2014.
Prihvaceno: 20. jula 2014.
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Adam Takac¢
Intencionalnost i objektifikacija — Huserl i Zimel
o kognitivnim i drustvenim uslovima iskustva

55
Apstrakt

Huserlov transcendentalni preokret se moZe smatrati preokretom u pogledu
njegovih modela intencionalnosti. Dok je u Logic¢kim istraZivanjima Huserl
imao koncept prema kojem je intencionalnost struktura kognitivne usme-
renosti u kojoj objektifikacija igra formativnu ulogu, u njegovim kasnijim
radovima se intencionalni odnos pojavljuje kao struktura svesti koja se ba-
zira na ¢istoj subjektivnoj interiornosti. Ovaj rad argumentuje da ukoliko bi
Huserl prosirio obim svojih ranih fenomenoloskih istrazivanja na probleme
formiranja objekta u domenu istorijskih i humanisti¢kih nauka (Geisteswis-
senschaften), onda se radikalno subjektivisti¢ki usmerena transformacija
njegove teorije intencionalnosti ne bi dogodila toliko lako, odnosno mozda
bi bila nemoguca. Takode ¢emo da argumentujemo da u Zimelovoj teoriji
istorijske spoznaje i kulture mozemo da pronademo elemente teorije inten-
cionalnosti koja nedostaje kod Huserla, naime, paznju koja je posvec¢ena
specifi¢noj konstituciji drustvenih i kulturnih objekata. Upravo objektivno
posredovanje kroz eksteriorizaciju i simbolizaciju, razvijeno u drustvenim i
kulturnim vrednostima odnosno u istorijskom vremenu, konstituise speci-
fi¢nost tih objekata koji mnogo manje zavise od subjektivnog iskustva, nego
$to ¢ine uslov istog.

Kljucne reci: Huserl, Zimel, intencionalnost, objektifikacija, istorija, objekti
kulture
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Abstract In this paper I present two philosophers, namely Maurice Merle-
au-Ponty and Jean-Paul Sartre, but from the perspective of social philosophy.

I emphasize that social philosophy proves to be a rarity today, and this expla-
ins the necessity of articulation of the achievements of these philosophers. In

particular, I analyze the relationship between the articulation of intersubjec-
tivity and social philosophy and on the basis of these relations I present the
differences and conflicts between the aforementioned philosophers. Merleau-
-Ponty’s philosophy is explained from the perspective of unbroken intersubjec-
tivity; the philosophy of Sartre is presented on the basis of the relation between

transcendental subjectivity and intersubjectivity. The article follows the ge-
nealogical approach, that is, it highlights the dynamics of the thinking of
these thinkers in order to show the displacements. Finally, I develop the thesis
that the late Sartre, who remained within the frames of Marx’s approach,

actually reinterprets the early indications to be found in Merleau-Ponty con-
cerning social philosophy. Consequently, late Sartre is still an important re-
ference point in terms of the critical philosophy of society.

Keywords: Sociality, corporeal sociality, embededdness, social philosophy,
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Introduction

The necessity to analyze society from the aspect of philosophy is related
to modernity. This is why Ernst Cassirer is right when he talks about the
philosophy of a society only in the context of Jean-Jacques Rousseau (See
Cassirer 1945): it was the French thinker who laid the foundation for the
philosophy of society, of course with the reception of other modern thin-
kers. It was he who discovered strong tension in empirical existence and
human evolution. He set historical-philosophical duality with clear cri-
tical intentions: a man is originally good but history forced him to exist
in a society which is a predetermined formation. While his contempo-
raries hesitate about separating society and community (Cassirer 2009),
Rousseau is unambiguous; the final questions in his opinion can be an-
swered only based on ,,social issues“. Only the analysis of society can
unveil the secret of human existence, and dominant forms of egotism
should be assigned to social existence (Lo$onc 2009).

As for Rousseau, sociality (das Soziale, the social) becomes a special dimen-
sion which opens new perspectives and it should be remembered that
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the question of society is a critical question in Rousseau’s opinion. A ne-
glect of critical aspect of his thinking would imply an unacceptable defor-
mation of the philosophy of this French thinker. Karl Marx follows him,
mutatis mutandis, in this, with his in-depth critical analysis of socialization
(Lo$onc 2012). It seems that his criticism regarding political economy, i.e.
his project of criticism of political economy, could not be understood un-
less his attitude to the thematization of society is taken into consideration.

However, this tradition of social philosophy has often been criticized, and
for the sake of our subject it should be particularly pointed out that those
voices of criticism could be heard from the followers of phenomenology.
We should mention here a monumental piece of work by Michel Henry
who is an important representative of French phenomenology and who
made some serious accusations against the philosophy of society. It is not
a coincidence that Henry uses Marx to show fragility and inadequacy of 57
philosophy which relies on society (Henry 1976: 188). From the viewpoint
of his philosophy, which is based on self-affection, this French phenome-
nologist claims that Marx made a crucial breakthrough only when he re-
jected society as the main idea. Henry’s subject of criticism is obvious, and
it refers to certain moments that the young Marx described as: hypostasis
of society, an assumption that society is a unique subject, emphasizing the
society as a personality; on the contrary, the affective life of individuals,
who are absolute assumptions of historical dynamics, is mobilized.

However, we will allow ourselves some freedom: the doubt about philo-
sophy of society is cast not only by phenomenology but other philosop-
hical orientations as well. Former vigorous criticism of the genesis of
social issues made by Hannah Arendt is continued by Jacques Ranciére:
politics or communal sphere as a constituent are against sociality (Ran-
ciére 2009: 160 and Fischbach 2013: 7-20). Something is lost with the
philosophy of society: philosophical orientation towards society decreases
sensitivity to political action and introduces the fetishizing of economic
relations. By emphasizing a society as a theoretical problem, the impor-
tance of economically mediated existence is accentuated and according
instrumentalized relations are hypostatized. Society is an over-determi-
ned entity, and politics is a dissolution of society. Claude Lefort said
something that should not be forgotten: it is politics which establishes a
society. However, this is being forgotten with the establishment of social
philosophy. Thus, it could be said that projects such as the philosophy of
Cornelius Castoriadis (which develops autonomy, individuals and soci-
eties at the same time and sees the possibility of auto-constitution of
society even in a heteronomous constellation (Castoriadis 1987: 160)), or
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a more modern one of Frank Fischbach (with a manifesto for social phi-
losophy - Fischbach 2009. On the achievements of the critical social
philosophy, Haber 2012: 131-149) are just exceptions, rather than a rule.

So, the relationship between phenomenology and philosophy of society
is not simple at all, and there is no evidence of possibility of critical un-
derstanding of society. Finally, based on everything said the following
question is not merely a rhetorical one: can phenomenology be critical
with respect to the dynamics of society? Can phenomenology discuss
irreducibility of society with respect to an individual? Phenomenology
would certainly be against understanding the society which is based on
predetermined relations, and against coexistence of different elements
which belong to closed sets; it would be contrary to the genuine goals
of this philosophical movement. Pondering over indetermination is

58 something that exists deeply in phenomenology. Phenomenology does
not see the society as the one characterized by complex fixed forms of
identity. Philosophy with deep sensitivity towards the modalities of dif-
ferent forms of genesis, and philosophy which is present at places where
reflection is coming to existence, just like the philosophy of Maurice
Merleau-Ponty, must consider society from the aspect of genesis as well.
Society, pace Henry, is not a subject, but complex determinations that
are more significant than the individuals should be considered. Society
does not represent only a unity of varieties; it is the irreducible level of
analysis, thus a surplus with respect to individuals who do not lose their
productive capacities. Still, in spite of the fact that society does not re-
present a synthesis of predetermined relations, phenomenology must
consider new occurring determinations which determine the dynamics
of society. Critical opinion of society and its configuration cannot be
created without it. It is obvious that both thinkers that we are mentioning
here were in confrontation with the society in capitalism, that is, with
social determinations in capitalism, and this confrontation was some-
times explicit (like in the case of Sartre during the fifties and sixties of
the 20 century) and sometimes implicit, but it was always present.

The question of relationship between intersubjectivity and society is raised
here and it will run through our entire argumentation. Thus, our thesis
is that the oscillations between intersubjectivity and complex relations
constituting a society are actually the perspective that Jean-Paul Sartre’s
and Merleau-Ponty’s philosophies can be analyzed from. To be more pre-
cise, their differences can be thematized with respect to the philosophy
of society. Their relation has already been analyzed in detail because it is
very interesting and can be thematized from different aspects (Stewart



PHENOMENOLOGY AND SOCIETY

1998): we are particularly interested in casting light on certain points of
their relation, as for other points should be regarded as the background
for our thinking.

Both thinkers, at some points of their lives, shared the opinion about
Marxism and existentialism: the first one is related to critical, problema-
tized, non-positive idea of society, and the second one is against aliena-
ting abstractions in the name of lost concrete experiences. If this was not
taken into consideration it would be difficult to understand their inten-
tions related to the philosophy of society. Both of them are faced with
the problem of the Other and otherness: that question was framed by
Edmund Husserl, the father of phenomenology, who questioned the
presence of Other in phenomenology. Husserl gave an original answer
to this question: the Other is never immediately accessible; it can be ap-
proached only indirectly. Or, as he said: there is accessibility only in 59
inaccessibility (Husserl 1973: 627). This was the problem that Sartre and
Merleau-Ponty must have been faced with.

Merleau-Ponty and the Unbroken Intersubjectivity

We should start with Merleau-Ponty because an important work of this
French thinker, Phenomenology of Perception, explicitly relates to the
issue of sociality. Merleau-Ponty, a thinker of perception, body and world,
speaks about ,social world“ at a crucial point - it should be noted that
Merleau-Ponty relates ,,the world®, i. e. his main category to society. Here
it is: ,We have discovered, with the natural and social worlds, the truly
transcendental, which is not the totality of constituting operations whe-
reby a transparent world, free from obscurity and impenetrable solidity,
is spread out before an impartial spectator, but that ambiguous life in
which the forms of transcendence have their Ursprung...“ (Merleau-Ponty
2002: 425). It clearly says that: Merleau-Ponty assigns ,truly transcendental®
function to the society. Thus, society cannot exist as an object: society is
ontologically-phenomenological, it is a ,,dimension” of our being. Also,
society is a ,constant field of our existence, and we can read about ,exi-
stential modality of sociality*.

Existentialism is also present when Merleau-Ponty analyzes solipsism in
detail. There is irrefutable , truth“ about solipsism, but caution prevails:
solipsism is possible only in the context of society; solipsistic expression
is possible only in discursive formations of society. Solipsism cannot be
overcome, yet it is strongly related to the category of ,social event®, Isn’t
it a contradiction? Solipsism yes, says French thinker, but philosophy of
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solipsism is not, because each expression of subjectivity represents en-
trance to the ,intersubjective world“ Sociality is always marked with ,,al-
ready“ because its existence is always in connection with previousness:
»Prior to the process of becoming aware, the social exists obscurely and
as a summons. At the end of Notre Patrie Péguy finds once again a buried
voice which had never ceased to speak, much as we realize on waking that
objects have not, during the night, ceased to be, or that someone has been
knocking for some time at our door” (Merleau-Ponty 2002: 422). We cannot
dissuade from society: it is impossible to encounter a situation where so-
ciality is objectivized because society is the existential dimension. Every
relationship with things is an already socially mediated relationship with
social things between already socialized individuals. This refers even to
history: Merleau-Ponty was convinced that a historian cannot ,,embrace*
history because he/she treats it as an object, just like Stendhal’s Fabrizio
del Dongo who is trying to see a battle as a scenery. We could say that
society is a structure of eventness, something beyond subject-object re-
lationship; society represents a kind of liminal moment which, according
to Merleau-Ponty, cannot be put into any perspective. Finally, we will not
forget the fact that Merleau-Ponty distinguishes himself from the rest of
phenomenologists because he was highly appreciative of social sciences
and he put some effort into giving sense to different endeavors made in
the field of social sciences (for example, Merleau-Ponty 1960: 184-203).

60

Now, we should introduce the notion of culture so that the question of so-
ciality and intersubjectivity could be resolved (See Visker 1999). Also, it
should be noted that existence of culture throws light on the relationship
between Me and You. Merleau-Ponty gives lots of examples for dyadic re-
lationships. Still, the negative side should be mentioned as well, because it
is quite clear that the constitution of the other does not solve the problem
of society. Society cannot be encompassed by intersubjectivity between Me
and You; it is not a sum of dyadic relations. Merleau-Ponty uses here the
language of consciousness, the language of this emanating capacity, and
he relates society to undetermined number of consciousnesses. Thus, there
should always be a constitutive surplus in society with respect to inter-
subjectivity and dyadic relations: indeterminacy is the dimension that can-
not be determined reflexively or calculated because there will always be
someone who does not fit into this calculation. Let us put it differently: in
culture Me turns to You, that is, culture is a system of face-to face relations
and society represents the coexistence of an undetermined number (n-+1)
of subjects. Merleau-Ponty was not as explicit as Sartre: society should be
minimally considered in the context of ménage a trois (Badiou 2008), in
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triadic structures where the third one is always constitutive. But it is clear
what this is about. There are no dyadic relations without a constitutive third
one; to develop the previously expressed thought: without the constitutive
part of ,undetermined number of consciousnesses Here, the French phi-
losopher gives a glimpse of thought about institutions which are superior
in comparison to everything that seems natural to us. Actually, Merleau-
-Ponty was never clearer, nor did he ever separate sociality and interubjec-
tivity so clearly; other attempts of his were marked with oscillations.

Is Merleau-Ponty’s criticism of society possible? The French philosopher
was unambiguous so many times; we are familiar with his articles on diffe-
rent issues and his precise opinions (Merleau-Ponty 1960: 365-567): those
opinions reveal a thinker who criticizes sociality in capitalism. We should
not forget that this thinker was subtle in his talk about solidarity between
philosophy and politics in the context of rejecting objects of philosophy as 61
»pure objects“ (Merleau-Ponty 2000: 303); he did not accept ,verbal libera-
lism“ When Olivier Todd reviewed his book and commented that philo-
sophy was a ,,sovereign work” for this philosopher, Merleau-Ponty replied
that he had never said that because ,,philosophy was not deeper than pas-
sion or politics®. (Merleau-Ponty 2000: 208 - this is not that strange in
comparison to Merleau-Ponty for whom Sartre claimed that he was truly
interested in politics). As numerous critics said, this happened in the period
of Merleau-Ponty’s life when he was staggered and drawn into liberalism
because of the disappointment with Marxism and its historical results.
However, it is not that simple (Losoncz 2010). In any case, Merleau-Ponty
was not a type of thinker who could be described as a neutral observer; on
the contrary, his philosophy of the world always shows the intention of the
philosophical consideration of participation. Philosophy sets the conditions
for intervention in the world: it is a pattern for established engagement.
He was interested in participation in the world, engagement at the very
source. It was not a coincidence that he did not describe consciousness as
,,consciousness of something* but ,how I can do it, thus, as a form of power
(potentia). That tells us a lot about his intentions.

It should be noted that he writes a lot about the existential ground in his
entire work, about Boden (on this notion, Visker 1999), like a world sub-
strate for the common. Ground is a horizon which provides possibility for
something that he calls ,,indisputable coexistence®, and somewhere just
a simple dialog based on ,,common ground“ We need philosophy which
mulls things from below, and which is reflected to the collectiveness
which base is beneath us. ,Attachments, constitutive ,bonds“ and ,webs“
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are mentioned, although they are not above, but always below us. Hence
the concern for spatial aspects, for horizon and perspective; the aim is to
consider a critical thought with regard to Boden. Merleau-Ponty uses
every opportunity to say that we should not count on unilateral action of
a subject: it is quite clear, even in his earlier works which refer to consci-
ousness and intention, that he was interested in what preceded inter-
subjective relations. Thus, it is not a coincidence that the later work of
Merleau-Ponty is characterized by strong decentralization of embodied
subject; the statement ,] am given to myself, but I am not the light of
myself* becomes crucial (Butler 2004: 192). Still, the most important for
us is to have embededdness of subjectivity and intersubjectivity as critical
formula: numerous critical indications are given in this statement, namely
that we lose this embeddedness in capitalism. It is a critical opinion based
on imminent ambivalence because every engagement is ambivalent (On
this paradigmatically, Merleau-Ponty 1996: 89), simultaneously represen-
ting freedom, affirmation and , constraint“ The restriction of freedom is
not an external obstacle for established engagement because restriction
is transposed into freedom, that is the opposition between freedom and
restriction is imminent to freedom itself (Chari 2010).

62

However, something should be clarified. Merleau-Ponty talks about dual
anonymity which is, as he says, related to the ,atmosphere of society*
»-..yet each other person does exist for me as an unchallengeable style or
setting of co-existence, and my life has a social atmosphere just as it has
a flavor of mortality” (Merleau-Ponty 2002: 425). ,Social atmosphere” that
refers to ,society” occupies even our loneliest manifestations. When Mer-
leau-Ponty explains the scope of historical materialism he even speaks
about the ,total and concrete notion of society®; then, he analyzes the
»Unity of Social Event“ which he even relates to the ,social body*, to the
corpus that represents an unity of ,,law, economic structure, and morality*
(Merleau-Ponty 2002: 403-429. There is a clear parallel between the body
as the unity of gesture and the society as the unity of law, etc.).

It is crystal clear here that the society is treated from a corporeal aspect
and that it represents unifactorial entity (Reuter 1999: 85). But we are fa-
cing some dilemmas here. It could be said that we are anonymous in terms
of absolute individualism and absolute generalism. The convergence of
these modalities of anonymity confirms the fact that solipsism, although
impossible to overcome, from the aspect of interior and exterior, is still not
a closing paradigm as we have already seen. If we wish to create a unity of
coexistence of body and communication then the aim of philosophy is to
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connect solipsism and openness towards others (Merleau-Ponty 2002:
399): we claim that there are problems related to the maintenance of ba-
lance between these moments. On the horizon of Merleau-Ponty’s philo-
sophy the problem of transcendental subjectivity will not be the focus of
attention, but his opinion must be confronted with the fact that the abo-
ve-mentioned ,dual anonymity“ questions the transcendental possibility
of subjectivity which is not restricted by norms of intersubjectivity. Or, to
make it clearer: there is a possibility to lower the ,,atmosphere” of common
anonymity (Fischbach 2013), the atmosphere of strong promiscuity, on
solus ipse. The real question is: is there something that is not included in
intersubjectivity or subjectivity is already so integrated in intersubjectivity
that distance cannot be kept? Is not subjectivity already ,,out of itself*,
evacuated for intersubjectivity? Are not all kinds of loneliness possible
only as intersubjective data? In the philosophy of ,interbodies” the pro-
blem is not in alter ego and the reflection of alterity but in ego, to be more
precise, transcendental self-referentiality and autoaffection become que-
stionable. The relation between the self and subjectivity becomes proble-
matic in the context of ,strong® intersubjectivity. Even though significant
transformation of Merleau-Ponty’s thought can be observed throughout
his entire work, this moment seems to be constantly present. Thus, no
wonder this orientation caused Merleau-Ponty to claim that the relation-
ship between I and Other is simply not enough. He invites us into the
world of European tension: ,The I-other problem - a Western problem*
(Merleau-Ponty 1968: 221). The West loses the mentioned ,,common gro-
und* i.e. ontological embeddedness. What is interesting here is not an
expedient to solve the ,problem of the other* It is a transformation of the
problem (Merleau-Ponty 1968: 322, 269). This is affirmed based on the
thematization of perfect coexistence, a flux that circulates between the
bodies. This is how unbroken intersubjectivity is created. Nothing less
important is the fact that social coexistence implies that everyone should
experience community. Intersubjectivity is the problem of adults only: the
adults gain perception of Other, when they achieve undisturbed inter-
subjectivity they actually remember the childhood (Poster 1975).

63

The problem of alterity loses its significance in these argumentations and
it is attributed to the surplus of centralism in subjectivity. Thus, Husserl’s
problem concerning intersubjectivity is resolved. Let us pay attention to
the next quote: , There is no problem of the alter ego because it is not I who
sees, not he who sees, because an anonymous visibility inhabits both of us,
avision in general, in virtue of that primordial property that belongs to the
flesh, being here and now, of radiating everywhere and forever, being an
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individual, of being also a dimension and a universal (Merleau-Ponty 1968:
322). Now we are facing the problem of alter ego from another perspective.

Undisturbed intersubjectivity of early Merleau-Ponty is undoubtedly
created by corporeal sociality. He criticizes Sartre for sociality which is
on slippery ground; there is no ,in-between®, his philosophy is open to
plural subjectivities only (,In Sartre there is a plurality of subjects but no
intersubjectivity, Merleau-Ponty 1973: 205) which can be confronted,
but not to real, body-based, carnal intersubjectivity: Sartre’s ontological
duality that prevents consideration of intersubjectivity is criticized (Mer-
leau-Ponty 1996: 89). However, the question is whether criticism of society
is possible, critical philosophy of society, if reflection relies on symmetric
intersubjectivity which transforms into unproblematized existence?

64 Sartre, Transcendental Subjectivity and Intersubjectivity

Sartre follows the footprints that might be Hegel’s (Butler 1999: 101-175):
here, we refer to the philosophy of desire and needs which invokes inter-
subjectivity, as well as the ,,normative idea of society“ (for this dimension
of normativity, see Fischbach 2013). Tension caused by intersubjectivity
and expressed in Being and Nothingness can undoubtedly be related to
Hegel. Being and Nothingness was criticized not only by Merleau-Ponty
but some other well known thinkers as well. Here is an example: Sartre’s
philosophy is extremely nominalistic (Adorno). He tries to abstract from
historical circumstances which makes him think about metaphysical
concepts especially with respect to absolute freedom (Marcuse); even
Alain Badiou, whose philosophy is influenced by Sartre’s thinking, claims
that freedom is rooted in individual consciousness and that every collec-
tive project is predetermined to be passive (Badiou 2008: 26). Still, if we
accept those thoughts without any corrections then there is no other
option but to exclude the mentioned Sartre’s work from the register of
critical philosophy of society. We do not argue that the given opinions
might have valid perspective, but we wish to make some changes.

Let us turn to Being and Nothingness in order to confirm the divergen-
ces between Merleau-Ponty and Sartre. They are not hard to find. The
beginning of one important chapter in the book starts with: ,While I
attempt to free myself from the hold of the Other, the Other is trying to
free himself from mine; while I seek to enslave the Other, the Other se-
eks to enslave me. We are by no means dealing with unilateral relations
with an object-in-itself, but with reciprocal and moving relations. The
following descriptions of concrete behavior must therefore be envisaged
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within the perspective of conflict. Conflict is the original meaning of
being-for-others” (Sartre 1956: 364).

Interpretative frame leading Sartre can be noticed here. He obviously starts
from a certain homological structure because he considers the fact that
same descriptions apply both for us and the others, but he places it into a
radical perspective of conflict. It is not true that intersubjectivity is missing
here and that subjectivities are multiplied here, but it is true that we are
witnessing the rising of a new philosophy of asymmetric intersubjectivity.
The impossibility to avoid the objects can also be found in Critique of Dia-
lectical Reason, and it is not just some youthful enthusiasm: , It is impos-
sible to exist amongst men without their becoming objects both for me
and for them through me, without my being an object for them, and witho-
ut my subjectivity getting its objective reality through them as the interi-
orisation of my human objectivity“ (Sartre 2004: 105). Through some phi- 65
losophical effects of phenomenology, Sartre praised intentionality during
the thirties of the 20™ century, and not just as an orientation that relieves
us from the burden of idealism, but as a philosophical moment that opens
the door to understanding of subjectivity amongst subjectivities (Sartre
1947: 34-36). Sartre had a program for overcoming solipsism: he criticized
Husserl who, although defined otherness as the absence he could only
have knowledge as the bridge between my being and the other one (Sartre
2004: 235). He did not see existential loneliness as solipsism. The men-
tioned interpretative frame makes intelligibility of intersubjectivity obtain
its form differently than in the case of Merleau-Ponty (here we do not
account the similarity between the Phenomenology of Perception and the
Being and Nothingness, but see Butler 1998). The vocabulary speaks for
itself and sheds light on strong divergences between Merleau-Ponty’s mo-
nism and Sartre’s dualism. When the first one speaks about dispossessed
individual from the aspect of ontological communality, the second one
speaks about different forms of possession: ,Wherever I go, whatever I do,
I only succeed in changing the distances between me and the Other-
-as-object, only avail myself of paths toward the Other. To withdraw, to
approach, to discover this particular Other-as-object is only to effect em-
pirical variations on the fundamental theme of my being-for-others If we
start with the first revelation of the Other as a look, we must recognize
that we experience our inapprehensible being-for-others in the form of a
possession. I am possessed by the Other; the Other’s look fashions my
body in its nakedness, causes it to be born, sculptures it, produces it as it
is, sees it as I shall never see it. The Other holds a secret the secret of what
[ am"“ (Sartre 2004: 280). The Other watches us and takes ,the secret of our
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being”. We cannot watch without being watched at the same time. It is not
questionable that we are forced to ecstasies and to be out of ourselves, to
put ourselves in the frame of intersubjectivity because we cannot reach
ourselves and our identification without the Other. But Sartre uses the
words which mean ,assimilation of the Other*, ,,absorbing of the Other*:
instead of unity a separation between Me and Other occurs, alienating
gaze of the Other: ,Me" is the object of the gaze of the other (see the cri-
tique concerning the relationship between the gaze and eye, Lacan 1973:
84 and Jay 1993.), I am ,always under the gaze of the other”, this is Sartre’s
famous statement which made grounds for establishment of ocularocen-
tric philosophy of intersubjectivity. When Merleau-Ponty talks about com-
munal attachments, Sartre will find discrepancies that lead him to con-
clusion that there is no possibility of unity of Me and the Other - the main
separation point which generates far reaching consequences is the one
between the In-itself and the For-itself. This is why we cannot analyze
Sartre if the transformed problem of intersubjectivity is used to solve the
problem of alterity: there is no unity between Me and the Other, thus, not
only that I find myself through someone else but I am also testing the alte-
rity which does not solve the problem of my being. It has already been
shown that Sartre’s dialectics of intersubjectivity increases discrepancies
and emphasizes the ambivalence of freedom and common realization of
freedom (Cabestan 2005: 19-41). (Genuine examples of asymmetric inter-
subjectivity are related to sexual sphere, i.e. for sadism and masochism;
this represents the drama of intersubjectivity).

66

Obvious examples of divergence with respect to the author of Phenome-
nology of Perception are the parts where Sartre talks about consciousness
that represents ,exile from the world®, or when he treats consciousness
from the aspect of ,negativity“ this is too far from Merleau-Ponty. Of
course, man is a being who is the being-in-the world but he has to pay for
this inherent determination. His freedom is paradoxical. Unlike Merleau-
-Ponty, Sartre’s subjectivity is not dis-embodied and it is not his philosophy
that is cut off from sociality. In spite of the fact that Sartre rarely speaks
in Being... about society (although he did mention ,social event” once),
Michael Theunissen treats him within the frames of ,social ontology* i.e.
he analyzes his social philosophy from the ontological aspect (Theunissen
1960: 230-240). His philosophy offers possibilities for different analysis:
frequently mentioned interpretation of ,bad faith“ as a possibility for ,self-
-deception’, self-negation of the consciousness, has generated numerous
social analyses (Dupuy 1995: 53-69. On the analysis of the waiter in a café,
Bernasconi 2006: 35. Hacking 2002: 109. This analysis could lead to the
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social interpretation of the ,overidentification of the rule“ and ,theatrical
gestures as the form of social habitualization). For us, this is a fantastic
introduction in the theory of ideology. We agree that in Being and Nothing-
ness we witness a transhistorical phenomenological analysis (Langer 1998:
93-121). In spite of the efforts made by Sartre to include a lonely individual
in the being-in-the society, a critical thought emerges here, based on ,re-
flexivity as institution (O’Neill 1972: 231) or ,multidimensional critique*
(Waldenfels) - for us it is ,situated critical reflexivity*

We think that Sartre is in the space between freedom and restriction: we
have already said that it is important for the perspective to be inner with
respect to freedom; we have pointed out the problem of the perspective of
self-referentiality of freedom. Considering his intention to emphasize the
key importance of self-choice, Sartre could be analyzed from the aspect of
philosophical paradox ,to choose one’s predestination®. This does not imply 67
an underestimation of contextual determinations, but it includes something
we have determined as self-referentiality of freedom (Dupuy 1995: 63).
Naturally, our intention here was to show that Sartre solves the same pro-
blem in a different way: situatedness of freedom is analyzed here (contin-
gency of freedom in the world in Sartre’s work) by moving across divergent
paths. We cannot say anything about the thinker who connects situation
and freedom: one can be free only in a ,situation®. We believe that Sartre
is confronted with dialectics of attachment and detachment in relation to
the world; he contemplates about constitutive moments of detachment
where Merleau-Ponty thinks about primordial attachment.

Tensions in the intersubjectivity;
Merleau-Ponty versus Sartre

It should be noted that although Sartre’s philosophy suffered big changes
on its way from Being and Nothingness to Critique of Dialectical Reason,
there are still some clear signs of continuity (This is emphasized by Jameson
1971: 206-306. He characterizes the Critique...as the supplement to the Being...
It is very indicative that Sartre several times recalls in Critique...the Being...).
It is not true at all that later social engagement has no previous foundation
and that it is not based on earlier starting points. Could it be any different
with a philosopher who pathetically claims that freedom has the same me-
aning as the possibility of transformation, or who implies responsibility for
the world - moreover, the latter indication keeps continuity in the later
part? It can be noted that Sartre (once again, in spite of the ambivalences)
creates conditions for occurrence of ,dialectical voluntarism” (Hallward
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2010: 129-157 and Badiou 2008): his philosophy of will creates possibilities
for consideration of collective self-emancipation. We are talking about pos-
sibilities only and nothing else: even Sartre had some difficulties with the
comprehension of collective will in a systematic way, as well as with the
articulation of that everlasting will. However, none of the critical social
philosophies that take into account genesis of different collectivities reno-
unce the merits of philosophy of will that can be found in Sartre’s work.

It is important to confirm those elements of Merleau-Ponty’s philosophy
which are relevant to us and which affirm the intensification of strong
intersubjectivity; it is called intersubjectivity without residual. The world
is a bunch of different bonds, a medium of originary attachment, and the
existing ground for every process of phenomenalization. Of essential im-
portance are those indications that shed light on the relationship between

68 the world and man and which refer to the ,,power of the world. Let us turn
to the explanations regarding the birth and which point to the engagement
- with respect to the world: ,To be born is both to be born of the world and
to be born into the world...We choose our world and the world chooses
us. What is certain, in any case, is that we can at no time set aside within
ourselves a redoubt to which being does not find its way through, without
seeing this freedom, immediately and by the very fact of being a living
experience, figure as being and become a motive and a buttress” (Merleau-
-Ponty, 2002: 404). This impossibility of finding ,shelter against the world
leads us to the dynamic meaning of intersubjectivity and interworld.
Nothing less specific is the fact that body which is united with the world
appears as the ,,power of the world". Living in a collective world, primordial
attachment is the ground for intersubjectivity. What are the characteri-
stics of intersubjectivity? , Activity: passivity” (Merleau-Ponty 1968: 264)
- we read later, which testifies the modality of existence of subjectivity. To
conclude, intersubjectivity is always interpassivity, a form which emerges
to surface in the structures of interworld.

Merleau-Ponty’s philosophy became marked with an orientation which
overpowered centralized efforts based on the consciousness, just like it
overpowered the postulate about ,natural Ego®, whereat the mentioned
natural entity is only a preform of consciousness. Different transforma-
tions of his philosophy (language, aesthetics) emphasized the impor-
tance of decentralization with respect to subjectivity (Zaner 1964: 237).
We recognized intersubjectivity in Phenomenology of Perception. but it
was related to cogito. Now, radical destruction of a subject’s proprietary
position is observed; it is now in the possession of ,,Seeing and Thinking®,
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and not vice versa (Merleau-Ponty 2003: 19). Cohesion embedded in the
world goes beyond transitory dissonances; the Other is not a rival but part
of ontological circulation which characterizes the being-in the world: the
fact that without vision of others we could not see, is symptomatic and
contra Sartre. The outlines of intramundanity become clearer with a su-
bject, we can discuss the ontological continuity between body and the
world, which is much deeper than any opposition between the world and
body and much deeper than the wounds given to the man by the world.
In any case, these efforts are part of the endeavor to construct an idea of
subjectivity which is, at the same time, embedded in the structures of de-
pendence and has the capacity to start, i.e. inaugurate. His philosophy
aims at depicting the logic of exchange between constitutive and consti-
tuted moments in the structure of subjectivity: but we are emphasizing
the fact that ontological concordance, different forms of synergy inside
the world, and structures of transitivity are present here. Merleau-Ponty
performs a subtle analysis of ,aesthetic logos of the world“ and while doing
this he discovers numerous, as he says ,incompossibilities” in the world.
However, ,forms of unity always prevail, an ontological synergy. We might
even read that the positions of Me and the Other are only ,mysterious”
forms of dissociation. We could even assume that Merleau-Ponty is close
to that corporeal philosophy which appreciates certain mystical elements
of ,unique body* and , intercorporality” with respect to the world (On the
meanings of corpus mysticum in the philosophy of Merleau-Ponty, Visker
1999: 212. It is very interesting to evoke such statements that lead to us to
an other type of destination: there is violence as the inevitable aspect of
human relationship, the perception is already the form of violent act in
the context of the world. We could argue that it is difficult to reconcile this
type of reflection on the primordiality of violence with the primordial
attachments and ontological concordia. Staudigl 2007: 250.). In other
words, he develops a strong philosophy of the whole with respect to the
segments, which attracts some religious connotations.

69

We have discovered similar tendencies before, namely when we thematized
,Unity of social event“ where parts of ,social body* are mutually implied.
Then, we determined that ,,social atmosphere” somehow overdetermines
the modality of mutual implications. Still, Merleau-Ponty did not make
such references to sociality in his later work. The concept of ,,eventness®,
which had the crucial role in Heidegger’s work and in French philosophy
(Badiou, for example), did not become clearer. We remember some great
critical intentions of Merleau-Ponty which suggested an insight into the
existing critical situation: we particularly refer to his reflections on the
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ground and possible negative consequences of losing that ground. Can we
say that dissociations and specificity become predominant even if we do
not have insight into the ,common ground“? Can we make it possible for
divergences to affirm when we lose the ground under our feet?

As for the philosophy of society, a possible point of breakthrough could be
Merleau-Ponty’s understanding of ,nature®. This could not be understood
as deflection from his thinking or some occasional stop; on the contrary,
we can see from his earliest attempts that his intellectual engagement
regarding the above mentioned subject was constant. Accordingly, the
importance of his reflections regarding nature is beyond any doubt; they
show tendencies of his thinking. No wonder the analysts interested in
the explication of the natural world found him (for example, Dufrenne
1970: 201-212 and Langer 1990: 115-129): his contemplation on necessary
70 opacity of the natural world shows his critical attitude towards ambiva-
lent achievements of modernity. It is evident that his consideration of
the natural world includes political issues as well (Merleau-Ponty 2003:
95). Nothing less important is that humanism, which is the subject of
criticism here, is represented by Sartre, i.e. the ,natural world“ gives
possibilities for further confrontation. Immersing into natural ontology;,
de-subjectivation of perception, leads a phenomenologist to the zones
with symbiotic relations between human and inhuman spheres. This is
actually in accordance with the basic intentions of inclusive ontology.

However, the unfinished work of Merleau-Ponty left dilemmas. Is critical
philosophy of society possible based on such inclusive ontology, or do we
have to accept that all the roads to social criticism end here? Is it possible
to, maybe, to include Merleau-Ponty in the consideration of phenomena
such as Weltentfremdung (Hannah Arendt), or loss of the world, processes
of ,demondialization“ (Entweltlichung) that take us to some robust im-
plications regarding today’s epoch? (Fischbach 2011: 12) We do not wish
to assert that ontological philosophy of the world makes critical philo-
sophy of society impossible, on the contrary: we have only emphasized
our question regarding the problematic relationship of unfractured and
unbroken intersubjectivity and critical philosophy of society.

Sartre’s philosophy developed in a different way than Merleau-Ponty’s phi-
losophy: we analyze the genesis of his thought from the perspective of
Critique of Dilaectical Reason which gives a retrospective. His thinking
ranges from being-in the world to being-in the society. Mikel Dufrenne
(Dufrenne 1998: 279-289) clarifies the relationship between Merleau-Ponty
and Sartre in such a way that the writer of Visible and invisible is oriented
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towards the natural world and the author of Critique of Dialectical Reason
is oriented towards the ,social world“ The first author shows ,abandon-
ment of social“ in order to grasp the primordial aesthetic experience and
the ,ontological feelings®, and the second one analyzes ,intelligibility within
the social“ Dufrene obviously thinks that later philosophical work of Mer-
leau-Ponty is closed for the social world. Still, we would like to alter that
statement a bit. Namely, natural and social worlds are undoubtedly con-
fronted and we have just demonstrated the importance of Merleau-Ponty’s
orientation towards natural world. Also, it is obvious that Sartre shows
tendencies towards the social world and that he takes an anthropological
viewpoint. He uses concepts which have elements like totalization and
detotalization, practico-inertness, praxis, project or contra-finality and
which are deeply situated in the social world; they could not be understood
without it. Still, let us not forget that Sartre, although from the aspect of
anthropology, draws the line between social and natural world by using 71
the idea of scarcity. Scarcity, carefully analyzed in Critique of Dialecti-
cal Reason, is definitely one of the key ideas here: it is reflected difference
between social and natural world. In other words: Sartre gives differen-
tiation between social and natural world. Some issues have remained
unclear in Sartre’s work: does he consider scarcity as transhistorical phe-
nomenon, or does he place it in the capitalism? It could be argued that
scarcity, as a qualitative, socially produced category is a historically con-
ditioned phenomenon, and only then can it be understood (that is the
main point of our endeavour on the problem of scarcity, LoSonc 2012:
35-60). A thinker who relates sociality to the phenomenon of history could
think this way because there is a wide network of social mediation which
explains the modalities of scarcity. Scarcity is not a transhistorical pheno-
menon; it is rooted in determinations created throughout the history. It is
not a coincidence that Sartre uses the context of ,institutions” to “deal with
economic sphere and consumption, without which consideration of society
would not exist” (Sartre 2004: 106) - he does not do that but we can talk
freely about social institution of scarcity. Anyway, Sartre’s philosophy has
socio-economical frame for the ,intelligibility of social“ and this is how he
accepts certain subjects related to Hegel-Marx line of thinking (on the
problems of the embeddedness of Sartre on this Hegel-Marx line of thin-
king, Chiodi 1976: 39-58), i.e. he articulates man as the locus of the need,
as the being who is lacking ontology. Scarcity offers a historical landscape
of socialized people who communicate via socialized things: a complex
picture with subtle analyses of subjectivities and objectivities occurs, as
well as the already familiar conflicts regarding things, that is, conflicts that
are deeply set in commonly used things. Trauma of meeting another man,
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being an object of other person’s look, which led the thoughts in Being and
Nothingness is present here as well, but with some social features. The
importance of this analysis is that scarcity represents a kind of short circuit
between subjectivity and objectivity, and we see it as a form of socio-eco-
nomic dialectic tension. Subjectivity has on its side constitutive structures
of reciprocity, traces of conflictual socio-economic intersubjectivity, and
processes of totalization which give structure to the already used idea of
project. Objectivity and matter have not only ,inertia“ as adversity, but
»power of reality” as well which is maliciously directed against people, like
in the case of ,,contrafinality“ (capital understood as ,contrafinality). Thus,
we arrive at one not simple analysis of relationship between objects and
people: we can even talk about the subjectivization of matter and objects.

As it is well known, Heidegger criticized Sartre and claimed that his argu-

72 mentation is just a new edition of metaphysics. This cast doubt on the
scope of Sartre’s subjectivity. Wasn't it all just overemphasizing of meta-
physical subjectivity? (Renaut 1993: 39) Some points should be analyzed
here: Sartre does try to relate anthropology and praxis. He seeks for nor-
mative determinations of a man, and expects generation of emancipation
from anthropology and radical humanism (this is another divergence
from Merleau-Ponty (on the differences between Sartre and Merleau-
Ponty, Badiou 2005: 178)). At the same time, he always reminds us that
subjectivity is separated from substantiality (,existence precedes the
essence”) and that it can never be naturalized. This non-substantiality
of subjective engagement rejects metaphysical definitions: Critique of Di-
alectical Reason is the unfinished work but it is still a monumental piece
of work because of subjective engagement, i.e. subjectivity as freedom.
Here, scarcity and socio-economic analysis play the key role because they
add realistic historical social substrate to this engagement.

Merleau-Ponty used to say that contradictions in Sartre’s work were im-
possible to correct (Merleau-Ponty 1996: 86), thus suggesting the hypo-
statized pessimism. We can really see that Sartre does have phenomeno-
logy of different failures and defaults that are ascribed with ontological
importance, and it was like this from the very beginning of philosophical
career. Different analysis presented in Critique of Dialectical Reason also
take us to the mentioned failure zone. Traumatic forms of intersubjec-
tivity, confrontation with forms of objectivations and self-objectivations
leave deep traces: human interdependence systematically creates forms
of alienations and reifications. Objects and people have relationships
based on exchange as well as substitutions. There is also Sartre’s fasci-
nation with the ,Number let’s look at the beginning of the introduction
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that he wrote for Frantz Fanon’s work where he thematizes (and not for
the first time) ontological importance of possibility of living people to
outnumber the dead, or phenomenona such as ,the horror of multipli-
city” and ,,too many people” (Sartre 1963: 7. See, Jameson 1997: 363 and
Chari 2004: 10-122). He always expresses astonishment, from philosop-
hical point of view, about the existence of another man, which is oppo-
site to Merleau-Ponty. However, it is important that subjective engage-
ment is not ex nihilo here and that it is not omnipotent to the reality.
It could be said that Sartre generates certain type of pessimistic engage-
ment or pessimistic activity, probably like Gramsci; besides he explores
the possibilities of development of subjectivity in society which is defined
in accordance with impersonal determinations.

The Later Work of Sartre with the Early Merleau-Ponty 3

Our thesis is that later work of Sartre shows certain indications of the
early Merleau-Ponty. Philosophy of society in Sartre’s work can be read
from the perspective of different implications given by Merleau-Ponty.
We have seen the difference between intersubjectivity and society: Sartre
adopts it and adds a mark of concreteness. First, he systematically proves
the insufficiency of intersubjective-dyadic relationships for understanding
of society. Constitutiveness of the ,third“ party gives way to numerous
analysis: we no longer observe only interpersonal relationships or simple
relation between a man and an object, but the entire context of structured
social world. Then, when the author of Phenomenology of Perception.
recognizes the necessity of existence of ,,undefined number of consciou-
snesses” Sartre performs a concrete analysis of layered collectiveness in
modern society. He talks about triadic structure:

a) seriality - represents a community established for external reasons
and within which , passive unity“ and possibility of mutual substi-
tution and indifference exist; it seems that Sartre’s descriptions
evoke Rousseau’s critical analysis: seriality represents the dominan-
ce of the Others and ,,powerless of people” (Badiou);

b) group - takes seriality apart and provides conditions for community
created for internal reasons and which has jointly established values;

c) organization - the key moments are initiation and infrastructure
with according rules.

Sartre does not deny that seriality is embedded deeply in the structure
of modern society: that is part of his critical endeavors. This triad makes
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possible the consideration of dynamics of collectiveness in modern so-
ciety: it offers a perspective from which analysis could be performed
within the frame of critical philosophy of society. That is a possibility
that still has not been used up.

We chose the perspective of critical philosophy of society. Divergent paths
of thought can be observed if the philosophies of Merleau-Ponty and
Sartre are considered. We studied these paths paying special attention to
the dynamics of intersubjectivity of these philosophers. Merleau-Ponty
shows traces of unbroken intersubjectivity, and in Sartre’s work inter-
subjectivity is anchored in asymmetric relations. In his early days, Merleau-
-Ponty had some indications regarding the comprehension of society, but
his analysis is based on the mentioned idea of intersubjectivity. Although
we did not analyze his philosophy in detail we could still conclude that it

74 developed towards syncretic philosophy of the world with addition of opi-
nions on the problems of the whole and parts. Sartre reaches the edge of
critical philosophy of society articulating the categories such as scarcity
and layerness of a collective being. Both paths are quite representative and
exhibit paradigmatic possibilities, but with respect to critical philosophy
of society Sartre’s is the one we should rely on.

Primljeno: 15. maja 2014.
Prihvaceno: 20. juna 2014.
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Alpar Lo3onc
Dve sukobljavajuce interpretacije filozofije drustva

Apstrakt

U ovom radu predstavljam dva filozofa, Morisa-Merlo Pontija i Zan-Pol Sartra,
ali iz perspektive filozofije drustva. Naglasavam da filozofija drustva pred-
stavlja na izvestan nacin retkost, danas i ova ¢injenica objasnjava zasto je
potrebno propitivati odgovarajuée naznake ovih filozofa. Posebno se analizi-
ra u radu artikulacija intersubjektivnosti u filozofiji drustva i na osnovu ovog
izabranog momenta se tretiraju argumentacije pomenutih filozofa u smislu
njihove konfrontacije. Filozofija Merlo-Pontija se analizira iz vidokruga ne-
lomljene intersubjektivnosti, a filozofija Sartra se tumadi iz perspektive rela-
cije izmedu transcendentalne subjektivnosti i intersubjektivnosti. Rad prati
genealoski pristup, i analizira dinamiku pomenutih filozofa u cilju toga da se
prezentuju pomeranja i relevantni otkloni. Na kraju rada razvija se teza da je
kasni Sartr, koji ostaje u okvirima Marksovog misljenja, u stvari realizuje rein-
terpretaciju onih elemenata koji se inace mogu nadi u filozofiji ranog Merlo-
-Pontija. Shodno tome se tvrdi da je filozofija drustva kasnog Sartra vredna za
promisljanje u cilju stvaranja kriti¢ke filozofije drustva.

Kljucne reci: Drustvenost, korporealna drustvenost, ukorenjenost, socijalna
filozofija, intersubjektivnost, transcendentalna subjektivnost, bi¢e-za-drugog
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Introductory Note

Taking their cue from John Locke, the Enlightenment philosophers of
the 18th century, for the first time, placed the question of church-state
separation in the centre of political and broader social debate. Ever since,
relations between religion and society, on the one hand, and state and
church, on the other, have undergone an immanent evolution, gained
different forms and passed through several phases. One could even state
that there is no such thing as full synchronization and parallelism between
those relations, and we shall even determine that they have taken oppo-
site directions. Namely, in the 19™ century, relations between state and
church were rather tense and antagonistic and even marked with vio-
lence, while the majority of society remained religious. In the 20t cen-
tury, however, quarrels were minimized, an adequate modus vivendi and
a way of cooperation were found, but the process of secularization ne-
vertheless took deep root in a large portion of the world, particularly in
Europe. Thus, in our preparation of this thesis, we were guided by the
established meanings of the words ,laicisation” (concerning the relation
between religion and state) and secularization (a sociological process of
society’s distancing from the religious ethos). Also, it is important to
stress that what is meant by ,church here includes every community of
followers of a religion, without the exclusion, which often seems present,
of non-Christian religions, or of religions lacking a more or less hierar-
chical structure. In that context, we have limited this thesis, first and
foremost, to an inquiry into different kinds of relations between the state
and religious communities within individual national contexts. This re-
lationship, which is very complex and directly mediated by concrete hi-
storical and structural factors, is approached from various perspectives
by the authors.
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Abstract Since attaining independence, Latin pattern (Martin, 1978) disputes
and conflicts have characterized the Slovenian political scene, particularly as
to relations between the state and religious communities. Slovenia adopted a
law on the issue only in 2006, availing itself of the law from the 1970s. The
2007 Religious Freedom Act contained many privileges for the dominant Roman
Catholic Church, including those of a symbolic nature and those of an eco-
nomic one. The Constitutional Court declared the Act unconstitutional and
void, departing from the European Convention of Human Rights and the case
law of the European Court of Human Rights. Thus, it set other beliefs at the
same level with religious ones, did away with many privileges and obstacles
in recognition and registration of new religious communities. However, this
decision has legislatively been implemented only in a small portion, remaining
to be fully implemented. However, the absence of substantive agreements with
the Holy See and the absence of religious instruction in public schools indi-
cate a predominance of liberalism on the public scene.

Keywords: Slovenia, Church and State, Religious freedom, Roman Catholic
Church, Latin pattern

It may help to understand the crux of the Slovenian situation if we begin
with the sociological analysis of David Martin who speaks of ,Catholic
monopolies® or the ,Latin pattern’, as the specific path to secularisation.
Within this pattern, ,the union of the Church with the political right is
typical during entry into modern society, along with the Church demon-
strating ,,official militancy“ despite having been truly relegated to a ,,sub-
ordinate posture” in its relations to the right wing political forces in
power (Martin 1978: 37-38). In such a situation, all cultural attempts at
»cross breeding” are understood by Catholic forces as ,traitorous” (ibid:
39). As a consequence, opposition to Catholic forces brings about ,,a split
endlessly reproductive of itself* (ibid: 40).

Slovenia clearly fits into Martin’s category of , Latin pattern® in terms of its
political organisation of religious affairs. The Latin pattern arises in the
absence of denominational plurality and with the Roman Catholic Church
(RCC) enjoying a position beyond the hegemonic one, being almost a mo-
nopolist. ,Enlightenement and religion clash” (Martin 2005: 20) is the crux
of the pattern. This goes for practically all areas of social and cultural life
and energizes political life. There has historically also been a Lutheran
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minority, limited to the region of the country in the North East which hi-
storically belonged Hungary, and not impacting critically on the picture.
In early modernity (from the 16 to the 18% centuries) the Habsburgs prac-
tically disallowed religious minorities (Vidic and Cvirn 1999).

Subsequently, in the development of modern society in the 19? century,
there arose the pattern of Catholicism being the only ,historical“ religion
of Slovenians, as well as all its neighbours (Italians, Austrians, Hunga-
rians and Croatians). Catholicism was also the major institutional struc-
ture, since Slovenia was divided administratively into different Habsburg
ycrown lands it was politically disunited, which represented a major
obstacle to its political and cultural growth.

Modern political development began under the Catholic aegis, the first
political party being the Catholic sponsored Slovenian People’s Party. It
was established in 1892, remaining the most influential party in Slovenia
until World War II. The liberals followed by establishing the liberalist
National (Progressive) Party in 1894, followed by the Yugoslav Socialde-
mocratic Party in 1896 (the two formed the political part of the anti-cleri-
calist camp). Prior to World War II, the liberals, flanked by the Socialists
(and Communists), never attained majority support. However, the cul-
tural forces behind the two camps have fed the basic cultural and poli-
tical conflict in Slovenia, dynamising and energising political life and
raising issue that defined and articulated the matter of dispute on the
public scene throughout the modern period, with the partial exception
of the Communist period (1945-1990). Liberals were not necessarily
atheists or proponents of atheism, their major goal was to diminish and
sideline the public nature of Catholicism and to enable political dis-
course to be freed of religious and clericalist tutelage.
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It was usually Catholic thought that articulated the subject of the contest:
at the end of the 19th century, it promoted the ideas of society being esta-
blished by estates, of the arts needing to promote Christian values, as
interpreted by the RCC, of political life being defined by the Church, and
of authority originating from RCC authority alone (Useni¢nik 1910). Libe-
ral artists and thinkers were attacked and stigmatised in a drive for the
,separation of spirits*, i.e. isolation of everything not under Catholic con-
trol became the main objective (an idea advanced and practiced under
the leadership of Bishop Mahni¢, around the turn from the 19" to the 20®
century). The Catholic Church dominated all cultural-artistic societies,
disallowing their becoming religiously neutral. The same went for the
press. The liberals found ways to assert themselves, however, through
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professional organizations. The teaching profession was focus of interest
for both sides, as was public elementary and secondary education, which
was continously religiously permeated and controlled (Dolenc 1996).

On the sensitive issue of ethnic identity the authoritative and authorita-
rian Bishop Mahnic¢ stated (allgedly speaking for all Catholic Slovenians):
,German and all other Catholics are closer to us than Slovenian liberals“
(1888, as cited in Pleterski 1998: 38). This may sound convincing from
certain varieties of Christian point of view, but the essence of the com-
munication was to strip Slovenian liberals of any legitimacy. On the other
hand, political Catholicism before World War I denied the possibility that
ethnic Slovenians could be anything other than Catholics (Drago$ 1996:
136-137, analysing messages at the First Slovenian Catholic Meeting 1920).
Setting aside the niceties and details of the debate on the strength of the
Catholic hegemony was, we note only that in 1891 the liberal novelist Ivan 83
Tav¢ar published in 1891 a satiric novel, 4000, on how Slovenia would re-
main under Catholic authoritarian hegemony in the year 4000.

During the first Yugoslav state (the Kingdom of Yugoslavia), clericalist
politics was still dominant in Slovenia, at home declaring its intentions to
win autonomy for Slovenia, while conceding that it was not possible ,,at
that moment*, whereas in Belgrade, the capital, where political life was
concentrated, Slovenian politicians of the Slovenian People’s Party played
well within the centralist governmental orchestras and even took positions
of prime minister and minister of the police (Konstantinovi¢ 1998).

Indeed, during the entire period prior to World War II, the crux of the cul-
tural conflict between the clericalists and anti-clericalists was muddled
by the fact that Slovenia was not an independent state and both sides
needed to present themselves as the true combatants for Slovenian eman-
cipation (although it could not be said that Slovenia was in a subjugated
position during Tito’s Yugoslavia). This issue was particularly acute where
it involved the relationship towards the traditional hegemon, the Germans.
Both the liberals and the clericalists considered themselves as true com-
batants for Slovenian emancipation. However, during the period ending
with World War 11, the clericalists were the dominant factor in the dis-
course, articulating it and defining the terms. Simultaneously, both sides
needed to coalesce with extra-Slovenian political entities and to present
that to the Slovenian public as acceptable. We shall not enter into the
details of the history. The issue is well summed up by the historian Ple-
terski, himself evidently siding with one camp, in depicting the logic of
the clericalist camp:
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In the motto ’A Germanophile (Nemskutar) is preferable to a Young
Slovenian (liberal), because Germanophily and Christianity do not
exclude each other, whereas Young Slovenianhood means Atheism),
the subjects are to have changed: the Young Slovenian is replaced by
the Slovenian Partisan [member of Tito’s armed forces during World
War II - remark by authors], whereas the Germanophile is replaced
by the 'Occupier’ and in a new era (World War II and after) the old
conclusion is adapted: fascism and Christianity do not exclude each
other, whereas partisanhood means atheism (Pleterski 1998: 4).

After World War II, during the Communist period, public discourse ra-
dically changed, and conditions for religious life for the RCC were severely
limited. However, conditions for religious life continuously improved af-
ter initial attempts to radically suppress, although not completely to do
away with religious life. A certain amount of suppression would be under-
standable, given that three major religions operated in the federal com-

84 munist state, having also major shares in the population, amongst which
interconfessional relations were inimical, at least until Vatican Council II
in the 1960s (Alexander 2008). The history of relations between the three
groups (in the wider region) was full of bloody conflict in modern times.
With governmental privileging, the first Yugoslav state symbolically iden-
tified with Eastern Orthodoxy (via the dynasty) and genocide and gene-
ralized interethnic and interreligious strife during World War II (Dedijer
et al. 1972). However, the initial suppression after World War II set aside
such objective reasons and tended toward complete marginalization and
persecution of religion, on the basis of an initial attempt to introduce
communist totalitarian rule (Alexander 2008; Radi¢ 2002).

By the 1960s, the situation had changed and accommodation seemed
on the horizon. Besides tolerating strictly religious activities (but not
public ones, with a limited exception for charity), the situation changed
by allowing the entry of new entities on the religious scene. Initially,
these were mainly protestant groups originating from the United States,
which availed themselves of religious liberty and the possibility of publi-
shing brochures (Alexander 2008; Flere 2012).

Religious activities were governed as of the 1970s by republic and pro-
vincial laws, which limited their activities mainly to ,spiritual affairs‘, but
this formed the framework in which religious activities and constructions
grew and the press flourished.

Hereinafter, the paper will be structured in different sections: the struc-
ture of the religious scene, the legal position of religious entities within
independent Slovenia being the central issue, followed by presentations
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on the national reconciliation issue, religion and education, religion and
family, financial and property issues of the RCC, meriting special treat-
ment (because of the relevance of the issue, at that point insight into
religiosity dynamics will be introduced), and a discussion. All issues will
be presented taking into account that the RCC is the major, almost mo-
nopolistic religious player, and considering conflict between laicist and
clericalist forces, as main axis of division.

However, this goes for the public discourse scene. At the in depth struc-
ture of Slovenian society, a sound secularization has been noted (Flere
and Klanj$ek 2007; Lavri¢ and Flere 20m).

Pluralisation of the Religious Scene

Since 1976, there has existed a register of registered religious communi-
ties operated and published by the Slovenian Government (, Register*
2012). At the beginning of 2014, 44 religious communities (43 of which
are active) were registered in Slovenia. Most of these are historically new,
both substantively and in terms of their presence in Slovenia. Besides the
RCC, the Lutheran Evangelical Church, the Calvinist Reformed Church
(now almost extinct) and marginally, the Serbian Orthodox Church, can
be considered as historically rooted (Komac et al. 2013).
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The communities indicate a wide variety, including some communities
about which more information cannot be attained publicly (e.g., The
Mithraic Gnostic Religious Community). Beside those which can easily
be considered Christian, there are two Islamic communities registered
and a number of faiths established internationally in the 20 century (The
Unification Church, Church of Scientology), as well as Buddhist and
Hindu communities.

Some of these groups substantively arrived from the United States, even
though their roots and paths may be more complicated (the Christian
Baptist Church, Christian Adventist Church, Jehovah’s Witnesses). Sixteen
groups were registered before the attainment of Slovenia’s independence
(1991), the majority being registered after. Demographically, the RCC,
the Islamic communities, the Serbian Orthodox Church and the Lutheran
Evangelical Church are the most significant ones. The portion of Muslims
was 2.2% in 2002. Numerically, the RCC remains approximately twenty
four times more numerous than the second group, the Islamic Commu-
nity. Thus, the scene remains not only a predominantly Catholic one, but
almost a monopolistic one.
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Legal Position of Religious Entities
within Independent Slovenia

Slovenia attained independence and democratic pluralism rather gently,
if not quite in a ,velvet“ manner, with little conflict, particularly in com-
parison to the other Yugoslav successors (Ramet 2006). As to the position
of religion, important factors were the newly adopted Constitution of 1991
and the Religious Communities Act of 1976, which remained in effect,
with slight changes until 2007 (one provision is still in force).

The Constitution holds typical liberalist provisions on separation of
church and state and on equality of religious communities. The Act of
1976, however, proved to be surprisingly adaptable to new conditions, with
some supervisory provisions set aside and some considered irrelevant.
This, along with the liberal spirit of the 1990s, enabled the establishment
of a large number of religious communities in Slovenia. As Lesjak and
Leki¢ state, this structural change did not basically alter the religious de-
mographic picture of Slovenia, but enriched the religious scene (2013).
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The Religious Freedom Act (RFA) Adoption

On the legislative front, under Vatican pressure, the Slovenian Government
entered into an agreement with the Holy See in 2004. The Agreement
does not stipulate substantive obligations on either party but envisage
entering into other agreements and there are practically no commitments
on the part of the state. However, there are agreements between two
states, creating a special situation. The Slovenian Constitutional Court
interpreted the Agreement as valid in so far as it is interpreted in accor-
dance with Slovenian Constitution article 7, i.e. religious communities
being equal before the law and the state and the RCC observing the Slo-
venian legal order (Constitutional Court 2003). Basically, it was a test to
see how far Slovenia would go in conceding to demands for RCC ideolo-
gical hegemony.

After attaining independence, it was 2007 before Slovenia adopted a sta-
tutory act on religion, the RFA. This was undertaken under the rightist
government led by Janez Jansa, with Lovro Sturm being the Minister of
Justice in charge of the matter. In fact, the first draft was prepared by a
private institute previously headed by Sturm. There were some public
discussions on the draft, mainly promoting liberalist objections to the
draft, but the Ministry held strong to its original positions. The RFA was
adopted with a slight majority: except for deputies belonging to rightist
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parties, the votes of the national minority deputies were needed, a rare
situation in Slovenian parliamentary history, indicating a division in Par-
liament and in society, as well.

The main provisions, also the ones that would become contentious, are
the following:

* On the symbolic level, the RFA systematically adopts the wording
»churches and religious communites®, although not granting to
the former any particular legal advantages, it symbolically diffe-
rentiates between the two.

+ More substantial discrimination is to be found in Article 5, where
the RFA states: ,,Churches and other religious communities pro-
moting spirituality and human dignity in private and public life,
also promoting extending meaning to existence in the area of re-
ligious life and simultaneously also having a significant role in
public life by developing their educational, charitable and other
activities in the area of the welfare state, enriching national iden-
tity, thus discharging a significant social role, shall be generally
beneficial organisations.” This ,generally beneficial nature” of cer-
tain ,religious organisations“ does not automatically imply any
specific privileges. Nevertheless it is a provision symbolically gran-
ting precedence to certain organisations. The legislator does in-
troduce a difference summing it up as ,.a general social beneficial
nature of some, evidently the traditional ones. Except for the
Lutheran Church, it can hardly be expected that the legislator
would be prepared to designate any other as such, along with the
Roman Catholic Church. The Act allows for these ,generally bene-
ficial organisations” to receive further state aid, within a discreti-
onary supplementary concept (Article 29, para. 3).

+ The Act governs provision of organised religious services in ,total
institutions®, in particular in prisons, hospitals, police units and
within the military (The RFA does not deal with the situation in
education, which had previously been governed in statutory man-
ner). The solution is a novel one (not a continuation of previous
regulations). Articles 24 and 25 provide for the employment of
priests by the respective ministries for tending those hospitalised
and incarcerated, meaning that the state would also pay their sa-
laries, where an appropriate number of people needed such care.
Similarly, the state would take care of the religious needs of poli-
cemen and the military, particularly with a view to duty abroad.
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The provision dealing with providing policemen with such services
is particularly vague, as they would be entitled to such state provi-
ded services whenever , the practice of religious freedom becomes
difficult’, not indicating whether this would be at services abroad
only (Article 23).

+ The Act provides for new requirements as to registration of religious
communities. Article 13 provides for registration of a new commu-
nity if 100 members have subscribed, the members being citizens
or permanent residents of Slovenia, and for the community to
have operated for 10 years (without registration, i.e. without the
capacity of a legal entity). The supplicants also need to submit a
large number of supplements to the request for registration, in-
cluding a description of the community’s teachings in the Slove-
nian language, its rituals and its ,worship of God", thus presuppo-
sing a monotheist notion of religion. Although there are European
countries with stricter conditions, in the Slovenian situation these
conditions are rather strict, as evidenced by a lack of registration on
the basis of this Act (Lesjak and Leki¢ 2013: 159).

+ The Act, to some surprise, left in force one portion of the 1976
Act. This is the portion dealing with payment of retirement, di-
sability and health protection insurance by the state to priests
and monks of registered communities (The history of the state’s
accepting the burden of these payments is a lengthy one, involving
the attempts of Tito’s regime to domesticate the major religious
communities; see Alexander 2008). The 1976 Act in Article 20
allowed for state discretion in financial support for religious com-
munities, in a provision which did not define either the limits or
the intent of the funds. Upon independence, the Slovenian state
continued to extend such support, although without undertaking
any legal precisions (Lesjak and Lekic¢ 2013: 159). This provision
remained in force after the adoption of the 2007 Act. However,
the Act envisages taking care of these benefits within a ,reasona-
ble proportion® of 1 priest/monk per 1000 registered community
members (Article 27, para. 4).

Developments upon the adoption of RFA

Upon the Act’s adoption, the State Council, a chamber adjoined to the
Slovenian Parliament, immediately (March 21, 2007) submitted a motion
to the Constitutional Court alleging several unconstitutional provisions
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in the Act. The State Council contested all provisions of the Act that could
be considered suspicious from the point of view of a strict understanding
of separation of church and state: financial support of religious groups,
since the Act allegedly introduces no criteria for such support, differen-
tiation among religious groups in employment by the state for the pur-
pose of religious services, as being at variance with the principle of reli-
gious freedom; the failure to clarify which religious group deeds would
be inadmissible as intervening in state sovereignty, the imprecise defini-
tion of the ,general beneficial nature” of certain religious groups; State
dialogue only with registered religious groups would be at variance with
the principle of equality of all religious groups; religious officials being
dutiful to observe their highest ecclesiastic authority, but not also state
regulations in ,mixed areas“ - all this is considered to have offended sta-
te sovereignty. Not long thereafter general elections in 2008 brought into
power a leftist government, headed by Borut Pahor. Ale$ Guli¢, a colourful
liberal personality, was appointed head of the Office for Religious Com-
munities. By itself this is of little relevance today, but it is instructive how
the RCC reacted. ,Even the [Communist] Party would not dare such a
provocation!” as with this appointment, stormed Cardinal Rode, then the
head of the Slovenian RCC (as cited in Slovenian Press Agency 2009).
Furthermore, on this behalf, the Slovenian Prime Minister was not received
in the Vatican by the Pope. Both these events are indicative of how arro-
gantly the RCC attempted to regain its hegemonic position.

The Constitutional Court (CC) passed a decision on the move by the
State Council in a grand manner, contributing decisively to a swing of
the pendulum as to ideological hegemony, although (at the beginning
of 2014) the decision is yet to be fully implemented in legislation. The
decision tackles the issue of constitutionality of the Act radically, in
terms of technical conformity of the Act with the Constitution, but also
with European Court of Human Rights case law and standards (Consti-
tutional Court 2010).

The basic point of departure of the CC is to deal with religious matters as
part of world view matters, i.e. religious beliefs are placed on the same
level as irreligious and ,,philosophical’, i.e. world views. It pursues from
this premise that religious and irreligious groups are all of the same
nature; thus all should be granted legal entity status. On the other hand,
the state has no obligation to finance or otherwise support any of them,
particularly not without specific criteria. Furthermore, the ,beneficial
nature” of religious and irreligious groups should be granted to all of them
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and in no way should the state be called to judge their nature in this respect
(pt. 131 of the Judgment). By this, the most important building block of
the RFA was knocked down. Registration should not be the criterion for
awarding funds (nor the ,general beneficial nature’, now generalized to all
communities), but other criteria should be set, pertaining to the purpose
of the funds (pt. 134). As to total institutions, the state is obligated to tole-
rate and to facilitate religious activity, as this is a right, but it has no duty
to finance it and even less to allow identification of state and religion by
employing priests to discharge religious services. In criticising the legi-
slator, the CC stated: ,The legislator’s inclination towards (financial) sup-
port of individuals’ religious life may not reach the limits set by the prin-
ciple of separation of religious communities and state, particularly the
guarantee of state neutrality” (pt. 146).

90 The CC did not accept all the State Council’s objections, but it did make
considerable inroads in the philosophical discourse on the position of
religion in public life, particularly state-church relations, more so than
ever in Slovenian history. This is the second such instance where the CC
moved Slovenian public life into new grounds of human rights affirma-
tion (the first being the issue of the ,erased”). The Leftist Government in
power at the time planned to adopt major changes to the Act, to achieve
conformity with the CC Decision. Owing to situational circumstances,
the draft was proposed by some of the parties in the governing coalition
(Zares, Liberal Democracy, and Pensioners’ Party). However, neither this
nor other drafts to replace the voided Religious Freedom Act was ever
adopted by the Parliament (Lesjak and Leki¢ 2013: 160).

The Draft was consistently separation motivated, allowing for some limited
relations of cooperation. The potentially most hurtful issues for the RCC
was the envisaged provision on state financing: it would not be limited as
to areas of financing, in comparison to the present, but it would pursue
only from explicit income tax apportionments by individuals, of 0.5% of
the income tax with which all individuals dispose of, indicating, a volun-
tary, charitable purpose (Urad Vlade 2010: 31). Taking into consideration
that most people do not avail themselves of this discretionary power, this
would mean a substantial decrease in the subsidies received by the RCC.

The tensions caused by attempts to govern the issues in a more liberalist
manner were always met by strong statements on the part of the RCC and
rightist parties. For example, JoZe Jerovsek, on September 8, 2011, consi-
dering this draft at a Parliamentary commission, stated: ,The more I listen
to the discussion on issues from the Draft, the angrier I feel, discerning
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how literally Stalinist sediments have remained in our space [Slovenia].
Ideological hatred, intolerance are typical forms of Stalinism still active.“
(as cited in Kolednik and Grm 201). On the other hand, there are a few
or no individual objections to the constitutionality of the draft, just a ge-
neralized expression of disgust. Bypassing the basic fact that the Act had
been found unconstitutional, Archbishop Stres pleaded for ,legal sta-
bility“ and ,safety” in an attempt to stop the legislative initiative, even
before the draft was entered, again warning about ,the great quantity of
intolerance against the Roman Catholic Church in Slovenia“ (as cited in
Mavsar and Weilguny 2010).

The present situation

At present (2014), Slovenia is still awaiting full implementation of the

2010 CC decision. A small portion of the Act was amended in 2013 (Act 91
on Amending RFA), mitigating conditions for registration of new reli-

gious communities. Now, 10 subscribers of the appropriate age and citi-

zenship would suffice, and the documents describing faith and practice
submission have been omitted. However, full implementation is yet awai-

ting sufficient political resolve. However, by itself the declaration of the
invalidity of the provisions privileging the RCC turned the ideological
hegemony pendulum toward a stricter understanding of separation as

the only legitimate option.

Of course, as many authors cite, some degree of state-church cooperation
is inevitable in contemporary circumstances (Fox 2006), and one can
hardly expect the implementation of the provision covering social secu-
rity payments by the state to be withheld after 50 years practice under
very varied political regimes. Sturm is right in claiming that this has be-
come an ,acquired right (Sturm et al. 2004), despite its contravention
of the separation clause. The same goes for the presence of the RCC in
public media, to a certain extent, i.e. considering its majority nature. All
these issues may be raised anew, however, under the pressure of econo-
mic exigencies and possible anti-clerical parliamentary majority.

Primljeno: 21. maja 2014.
Prihvac¢eno: 15. jula 2014.
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Sergej Flere
Ideoloski konflikti oko religijskog pitanja u Sloveniji

Sazetak

Od sticanja nezavisnosti, Latinski obrazac (Martin, 1978) svojstven je za
Sloveniju, posebno za odnos izmedu drZave i verskih zajednica. Slovenija je
usvojila zakon o tom pitanju tek 2007, sluze¢i se do tada odredbama odgo-
varajuceg zakona iz 1970-ih godina. Zakon o verskoj slobodi iz 2006. sadrzao
je brojne privilegije za preovladuju¢u Rimsko-katolicku crkvu, uklju¢ujudi
simbolicke i ekonomske. Medutim, Ustavni sud Slovenije ubrzo je utvrdio
protivustavnost i ponistio taj zakon, polazeci od Evropske konvencije o ljud-
skim pravima i pravne prakse Evropskog suda za ljudska prava. Time su
druga verovanja postavljena u istu ravan sa religioznima i uklonjene brojne
privilegije i prepreke kod priznanja i registracije novih verskih zajednica.
Medutim, ta presuda nije u celosti zakonodavno primenjena. Ipak, odsustvo
sadrZinskih sporazuma sa Svetom stolicom i veronauke u javnim $kolama
ukazuje na prevlast liberalizma na javnoj sceni.

Kljucne reci: Slovenija, crkva i drzava, religijske slobode, Katoli¢ka crkva, 93
latinski obrazac
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Drzava i crkva u Francuskoj: drustveno-istorijski kontekst,
strukturna uslovljenost i karakter laiciteta

Apstrakt Autor se u tekstu bavi pitanjem odnosa drzave i religijskih zajed-
nica u Francuskoj. Prvi deo rada ¢ini analiza istorijskog konteksta kovanja
francuske laicke drZave, njenih lokalnih osobenosti, vrednosti i drustvenih
snaga koje su ih oblikovale. Cinjenica da je Katoli¢ka crkva bila jedan od glav-
nih legitimacijskih stubova ,starog rezima*, trajno je odredila karakter odno-
sa drzave i crkve, a pre svega njenu buducu drustvenu iskljucenost pod Repu-
blikom. Kao najvazniji dogadaji koji definis$u sudbinu veze politi¢kog i
religijskog u Francuskoj sve do nasih dana izdvajaju se Francuska revolucija
iz 1789. godine i Zakon o odvajanju crkava i drzave iz 1905. godine. U drugom
delu se izlazu principi na kojima se temelji savremena relacija izmedu drZzave
i religijskih zajednica u Francuskoj. Zaklju¢uje se da tvrdokornim insistiranjem
na ¢isto laickom modelu odnosa izmedu drZave i crkve, naciji kao zajednici
gradana i drZavi u veberijanskom smislu te reci, te shvatanjem javne sfere kao
zajednickog prostora u kome se negiraju komunitarni interesi, Francuska danas
predstavlja usamljeno ostrvo na evropskom kontinentu.

Kljucne reci: Francuska, laicitet, sekularizam, republika, nacija, crkva, reli-
gija, separacija

Odnos verskih zajednica i drzave je jedna od najistrazivanijih tema medu
sociolozima i drugim drustvenim delatnicima kojima je pitanje religije
primarna sfera nau¢nog interesovanja. U tom kljucu, ,slucaj Francuske®
posebno je intrigantan i izazovan za proucavanje. Na prvi pogled, Fran-
cuska se ni po ¢emu ne izdvaja iz evropskog proseka. Naime, rec je o
drzavi koja, kao i druge velike nacije jugozapadne Evrope, pripada staroj
katolickoj tradiciji. Medutim, njena posebnost se ogleda u ostroj odvo-
jenosti izmedu drzave i crkve i u snaznoj sprezi s idejom laiciteta shva-
¢enom kao jednom od fundamentalnih i stvaralackih vrednosti same
Republike. Ova supstancijalna karakteristika proishodi iz ¢injenice da je
Francuska skoro do krajnjih granica emanirala ,logiku drzave te da je
ovaj sistem proizvod dugog procesa koji svoje poreklo vuce jos iz perioda
monarhije i njenih protivure¢nosti, dok Zakon o odvajanju crkava i dr-
Zave iz 1905. godine predstavlja samo zavr$ni ¢in tog kretanja. Republika
je tako u ovoj velikoj evropskoj drzavi postala osobeni oblik ,civilne re-
ligije“ (religion civique) koja konsenzualno povezuje gradane razlic¢itih
konfesija i uverenja, bez obzira na to da li je re¢ o teistima ili ateistima, i
odbacuje svaki upliv bilo koje religije u javnu sferu.
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Francuski model lai¢ke drZave (zasnovan na nacelu laiciteta) u tom smislu
garancija je narodnog suvereniteta, demokratije, univerzalizma, opsteg
dobra, slobode, jednakosti i bratstva kao temeljnih principa na kojima
je kovana Republika. Da bi zaista predstavljala javnu stvar (res publica),
drzava u Francuskoj tezi da bude neutralna i da ne uti¢e na verski izbor
svojih gradana, obezbedujudi jednakost svih u javnoj sferi i slobodu religij-
skog izrazavanja u privatnom domenu. Ona je time odredena i principom
interkulturalizma odbacujuéi globalno hegemonu ideju multikultural-
nosti koja ¢esto vodi fragmentiranosti i komunitarizmima. Drugim re-
¢ima, glavni zadatak drzave je da obezbedi univerzalni prostor kao zajed-
nic¢ko dobro svih stanovnika, a ovaj njen karakter jedan je od preduslova
uspostavljanja nacije kao jedinstvene i moderne politicke zajednice grada-
na (Chnapper, 1994). Republika u tom smislu kao pravni subjekt priznaje
iskljucivo pojedinca, boredi se protiv svih vrsti partikularizama i zauzima-
juci neprijateljski stav prema klerikalizmu i drugim pokusajima instru-
mentalizacije i politicke upotrebe religije. Naravno, laicka drzava je isto-
vremeno ,ideal- tip“ (Maks Veber), vrednost per se kojoj se teZi, ali koja
verovatno nikada ne moze biti operacionalizovana u ¢istom obliku. Jer,
podudaranja izmedu ideja i ostvarene realnosti nikad nigde nije bilo, niti
moze da bude, s obzirom na to da je ¢ovek jedino sposoban da je ocrtava i
da se za nju bori, a ne da je, poput Boga, stvara iz svog uma (Pilas 1990: 21).
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U nastavku rada pokusacemo da utvrdimo da li je re¢eni model laic¢ke
drzave zaista ostvaren u Francuskoj, i u kojoj meri, te da vidimo koliko je
l'exception frangaise uslovljen osobenim lokalnim vrednostima, istorijskim
kontekstom i socijalnim snagama koje su oblikovale takvu drustvenu
stvarnost, kao i na koji nacin je strukturno regulisan ovaj odnos drzave
i crkve danas. Naravno, ovako kompleksan problem trazi izuzetno nijan-
siranu i viSeslojnu analizu, tako da ¢emo se truditi da ispostujemo i taj
naucni zahtev.

Na ovom mestu vazno je napraviti kratka kategorijalna razjasnjenja. I po-
red ¢injenice da se u francuskom govornom podrudju pravi jasna razlika
izmedu pojmova sekularizam/sekularizacija i laicitet/laicizacija, u srp-
sko-hrvatskom jeziku ova dva koncepta se najcescée koriste kao sinonimi.
Tako u re¢niku stranih redi i izraza Milana Vujaklije moZemo da uo¢imo
da se latinska re¢ sekularizam prevodi kao svetovnost, dok se istovreme-
no pojmu laicki, koji izvorno potice iz grékog jezika, takode daju ista ili
sli¢na znacenja: svetovni, narodni, pucki. Inace, ovakva nauc¢na i dnev-
nopoliticka praksa nije neobi¢na, niti potpuno neosnovana, jer je samu
kovanicu sekularizam prvi put javno upotrebio filozof DZzordz Dzejkob
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Holiouk (George Jacob Holyoake) da bi oznacio drustveni pokret koji se
bori za slabljenje znacaja religije u javhom Zivotu zajednice, za odvajanje
crkve od drzave i za slobodu misljenja i savesti. Medutim, s druge strane,
francuski sociolog religije i istori¢ar Zan Bobero (Jean Baubérot) predlaze
posve razvijenije i istorijski potpunije shvatanje koncepata sekularizacije
i laicizacije, koje je ve¢ odomaceno u francuskoj i Siredrustvenoj nauci i
¢vrsto je naslonjeno na francusku tradiciju. On tako navodi da sekulariza-
cija podrazumeva relativan i progresivan gubitak dru$tvenih i individualnih
povlastica koje je religija imala u drustvu u nekim ranijim epohama, a sve
u korist zajednicke kulture, dok, s druge strane, laicizacija uklju¢uje analizu
mesta i socijalne uloge religije na institucionalnom, drzavnom, planu
(Baubérot, 2004). Dakle, drugacije kazano, sekularizam se uglavnom ve-
zuje za drustvo, a laicizam za drzavu, odnosno sekularizacija predstavlja
jedan vise socioloski proces udaljavanja drustva od religioznog etosa, dok
laicizacija uvek podrazumeva javnu politiku kojom se institucionalizovane
religije guraju u privatnu sferu, u unutrasnji svet individua. U tom smislu,
mogude je postojanje sekularizacije bez laicizacije, kao u Engleskoj, gde
anglicizam uprkos duboko sekularizovanom drustvu ostaje drzavna re-
ligija, i obrnuto, laicizacija bez sekularizacije, kao u Turskoj na primer,
gde na institucionalnom nivou imamo potpunu odvojenost drzave od
religijskih zajednica. Na tom tragu ¢e ove kategorije biti tretirane i u na-
stavku teksta.
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Strukturna uslovljenost borbe za laicku drzavu
u Francuskoj: socioistorijska perspektiva

Kao i u ostalim delovima Evrope, od formiranja moderne francuske drza-
ve, verske zajednice i drzavne vlasti bile su u sprezi koja je svakako imala
izrazito kompleksan karakter. Taj karakter su odredivala razli¢ita pitanja
drustvenog Zivota, poput: drzavnog uredenja, obrazovanja, verskih slo-
boda, legitimnosti drzave, monopola na istinu, autonomije bilo drzave,
bilo crkve, finansiranja verskih zajednica itd. Katoli¢ka crkva u Francu-
skoj redovno je pokusavala da iskoristi svoje dobre odnose sa svetovnim
vladarima kako bi uz pomo¢ drzave ostvarila $to ja¢i duhovni uticaj na
drustvo. Medutim, odmah treba reci da je istorijat ovih odnosa izmedu
profanih i autoriteta u oblasti svetog, veoma buran, tj. prozet kako pro-
cesima saradnje, tako i periodima velikih sukoba, pa ¢ak i otvorenih ne-
prijateljstava (Borne 2004). Takode, pitanje uredenja odnosa verskih
zajednica i drzave je u novom veku predstavljalo znac¢ajan izvor unutar-
drzavnog politi¢kog sukoba izmedu francuske levice i desnice posebno,
a u $irem smislu i izmedu pristalica lai¢ke drzave i zastupnika ¢vrsce
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povezanosti drzave i crkve kao osnove moralnog zdravlja drustva i in-
trinzi¢nog hris¢anskog identiteta nacije. Naravno, postoje brojni, pre
svega istorijski i drustveni razlozi koji su odredujuce uticali na ovaj odnos
koji tvori osoben ,francuski slucaj*.

yFrancuski put“ je posebno intrigantan zbog toga $to Francuska, kao
jedna od najveéih evropskih sila, neposredno ucestvuje u svim kontro-
verzama oko izbora pape, ,velike $izme®, premestanja poglavarove pre-
stonice iz Rima u francuski gradi¢ Avinjon itd. Osim toga, uprkos Refor-
maciji, ova velika evropska drzava ostaje vecinski katolic¢ka zemlja, $to
nije slu¢aj s drugim silama centralne i severne Evrope. Naravno, to ima
svoje korene u osobenoj francuskoj socijalnoj i politickoj istoriji. Naime,
u odnosu na Poljsku, Austriju, Spaniju i ostale uticajne katoli¢ke zemlje,
u kojima je papstvo ostvarivalo nesumnjivu suprematiju nad svetovnim
vlastima, u Francuskoj je situacija bila mnogo sloZenija, pa i potpuno 97
drugadija u smislu odnosa drzave i crkve. Tako Stejn Rokan (Stein Rok-
kan) konceptualnu kartu zapadne Evrope deli na Francusku i na ostale
katoli¢ke drzave obeleZene kontrareformacijom, defini$uéi Francusku
kao primer ,nacionalnog katolicizma“ (Selier 1998). S obzirom na to da
precizan opis i objasnjenje serije dramati¢nih promena u odnosu drzave
i crkve u Francuskoj zahteva jednu posebnu nau¢nu studiju, na ovom
mestu ¢emo u osnovnim crtama naznaditi najvaznije dogadaje koji od-
reduju sudbinu veze politi¢kog i religijskog u Francuskoj sve do nasih
dana: to su svakako velika Francuska revolucija iz 1789. godine i Zakon o
odvajanju crkava i drZzave iz 1905. godine.

Katoli¢ka crkva je u okolnostima prakti¢ne monarhisticke simbioze cr-
kvene i drzavne vlasti (uz prevashodnu nadmo¢ druge), do¢ekala doga-
danja iz 1789. godine i dosla pod udar vecine revolucionara. Francuska
revolucija nesumnjivo predstavlja tadasnji vrhunac prakti¢nog odvaja-
nja drzave od crkve - pa i pocetak ere dovodenja u sumnju same vere - a
nakon nje je inicirana svetovna drzava kao negacija srednjovekovne dr-
Zave utelovljene na teoloskim uéenjima. Ovaj dogadaj brzog ritma mo-
Zemo da razumemo i kao deo procesa dugog trajanja (Fernan Brodel) u
kontekstu intelektualne klime koja ga je ideoloski inspirisala i pripre-
mala (pre svega u krugovima racionalista i prosvetitelja). Naime, du-
hovnu klimu XIX, a dobrim delom i XVIII veka ¢ini verovanje u razum,
progres i slobodu. Naravno, koreni laiciteta sezu mnogo dalje od prosve-
titeljstva, dok se sama filozofija prosvetiteljstva ¢esto tumaci intencijom
da se sve stvari procenjuju pomocu prosvetiteljstva razuma koji se po-
malo simplifikovano suprotstavlja ,mra¢njastvu“ hri¢anskog otkrovenja.
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Zanimljivo je i to da filozofi prosvetiteljstva uopste nece biti funkcionalni
ateisti, vec viSe deisti.!

Kako je tekao istorijski tok dogadaja u tom periodu koji je kasnije u naj-
vec¢em odredio sudbinu crkve i njenu drustvenu ulogu u Francuskoj? Da
bi pronasla re$enje za finansijsku krizu i ublazila socijalna nezadovoljstva,
francuska kraljevska vlada saziva Etats Generaux.? U inicijalnim Zalbenim
beleskama, podnesenim od strane sva tri staleza (plemstvo, kler i treci
staleZ), ne moZe se naci nikakav antireligijski stav, a kler se ¢ak i ujedi-
njuje s revolucionarnom burzoazijom tokom konstituisanja Ustavo-
tvorne skupstine, sto predstavlja okidac za revoluciju. Poc¢etkom avgusta
1789. godine, kler i plemstvo se odri¢u dela svojih privilegija, a 26. avgusta
iste godine svi glasaju za Deklaraciju o pravima ¢oveka i gradanina. Medu-
tim, 2. novembra, naknadno dobrovoljno ras¢injeni revolucionar, Taljeran

98 (Talleyrand), biskup od d’Autuna, predlaze da se crkvena dobra stave na
raspolaganje naciji kako bi se lak$e prebrodila finansijska kriza, $to iza-
ziva zestoku i negativnu reakciju klera i podrsku revolucionara. Ovim
pocinje definitivni ,,razvod“ izmedu revolucije i Katolicke crkve, a crkveni
analiticari tvrde kako je ovaj predlog u stvari bio podsticaj za kasnije pljac-
kanje crkvenog blaga i rusenje njenog inventara. U februaru 1790. godine
Ustavotvorna skupstina zabranjuje glas kleru, a Crkva polako gubi svoj
institucionalni polozaj posle ,,nacionalizacije“ od strane revolucionarne
vlade (Bedouelle i Costa 1998). Zakon koji se tice religije i Katoli¢ke crkve
iz ovog perioda ipak nema antireligijski naboj, ali svakako nastoji da crkve-
ni Zivot uredi u duhu melanza prosvetiteljstva i galikanizma. Evo glavnih
elemenata tog zakona: 1. rekonstrukcija unistenih biskupija po depart-
manima; 2. sve$tenici postaju pladeni drzavni funkcioneri; 3. institucija
biskupa vise ni na koji nacin ne zavisi od pape, 4. ,zakletva vernosti*
Republici Francuskoj je kljuéni zahtev kleru (Rouche 2007).

Otopljavanje odnosa izmedu pape i Pariza, kao i izmedu drzave i crkve
u samoj Francuskoj, dolazi po ustoli¢enju Bonaparte na vlast, koji iz
pragmati¢nih razloga svoj dodatni legitimitet crpe u religiji, dok zauzvrat

1 Jedan od najistaknutijih predstavnika deizma bio je znameniti Fransoa Mari Arue
(Frangois-Marie Arouet), poznatiji kao Volter (Voltaire). Inace, deizam potice od la-
tinske reci Deus, $to znadi Bog. Deisti veruju u postojanje Boga, ali u racionalnom
smislu, pri ¢emu su osnova njihovog verovanja razum i nauka, a ne otkrovenja i tvrdnje
pojedinaca koje se ne mogu proveriti. Deisti se ne vezuju ni za jednu od tradicionalnih
religija, a sam Volter denuncira zloupotrebe i ,tiraniju” institucije kao $to je Katoli¢ka
crkva uz sada ve¢ legendarnu parolu: ,smrviti bestidnicu!“ (écraser l'infame!).

2 Vrsta skupstine sastavljene od predstavnika najvaznijih staleza, koju bi sazivao
kralj kako bi se pronaslo $to legitimnije resenje za politi¢ku ili ekonomsku krizu u
drzavi. Ovaj oblik ,demokratske” procedure praktikovan je ¢itavih 487 godina, tj. od
1302. do 1789. godine.
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potpisuje konkordat 1801. godine - kojim je Papska drzava obnovljena -
¢ime Crkva delimi¢no rehabilituje svoj institucionalni polozaj. Ipak, toc¢ak
istorije se ne moze vratiti nazad, tako da Crkva vise nikada nece imati ongj
status iz predrevolucionarnog perioda. Prema konkordatu, crkve i ma-
nastiri koji su bili konfiskovani pod ,Terorom“ ne podlezu pod rezim re-
stitucije (oni su dakle i dalje vlasni$tvo Francuske), ali ostaju istovremeno
i na raspolaganju Crkvi, a neki od njih pocinju da se tretiraju kao nacio-
nalno blago. Takode, drzava je ta koja bira kardinale, dok se uloga pape
svodi na to da samo potvrduje njihovu investituru. U sustini, Crkva, iako
u boljem poloZaju, biva podredena Republici.’ Bilo kako bilo, iako su u dru-
gim drZavama i jezicima crkva i republika i te kako kompatibilni koncepti,
u Francuskoj je njihov odnos lo$ od samog pocetka. , Ljudi od politike*
XIX veka ne umeju da budu istovremeno katolici i republikanci: izbor
strane je jednostavno bio nuzan. Bonapartino Drugo carstvo (Le Second
Empire) definitivno pada 1870. godine nakon sukoba sa Bizmarkovom
Pruskom, ali ideja monarhije i dalje je prisutna u Francuskoj.

Trec¢a Republika (La Troisiéme République), shvac¢ena vise kao privremen
i tranzitorni rezim, biva instalirana samo zahvaljujudi odlu¢nosti glavnog
pretendenta na tron. Republikanci su svesni da je njihova pozicija slaba.
Oni svoju borbu primarno usmeravaju ka laicitetu i obrazovanju, a lai¢ko
gkolovanje, narocito Zena, postaje glavni cilj borbe. Razlog je najefektnije
objasnio jedan od ,,0¢eva osnivaca“ republikanskog identiteta na francuskoj
desnici, Zul Feri (Jules Ferry): ,U politi¢koj borbi, Zena ne moze da bude
neutralna: onaj ko pridobije Zenu, dobija sve, najpre jer pridobija dete, a
zatim i muza [...] To je razlog zasto vlast Zeli da sa¢uva Zenu, a to je i razlog
za$to mi Zelimo da im je preotmemo.“ Nakon Ferija (1880. godine) prolazi
skoro dvadeset godina bez stvarne promene na planu laicizacije. Sa afe-
rom Drajfus (Dreyfus), koja je eksplodirala 1898. godine, Francuska se
deli na dva bloka: ,drajfusovce” (medu kojima uglavnom nalazimo deo
levice) i ,antidrajfusovce’, koji grupisu u najvecem ,ljude desnice” i jedan
veliki deo vojne hijerarhije. Medutim, bilo bi pojednostavljeno da aferu

3 Videti recimo ¢lan 6. konkordata: ,Biskupi, pre stupanja na duznost, pred Glavnim
konzulom (titula koju je Bonaparta sam sebi nadenuo - prim. I. M.), izri¢u zakletvu
vernosti koja je bila u upotrebi i pre promene vlade, koristeci sledece reci: ,Kunem se
u svete andele i obecavam Bogu da ¢u se pokoravati i biti veran vladi etabliranoj na
osnovu Ustava Republike. Obec¢avam takode da necu sklapati nikakve sporazume, niti
ucestvovati u savetima ili udruzivati se u savezima, bilo unutar ili izvan drzave, koji bi
bili u suprotnosti sa javnim mirom; i da ¢u, ako saznam da se u mojoj eparhiji ili drugde
podriva drzavni poredak, obavestiti vladu o tome.“ Sadrzaj celog konkordata pogledati
na: http://mjp.univ-perp.fr/france/1801concordat.htm (pristupljeno 15. 8. 2013)

4 Videti http://revuesocialisme.pagesperso-orange.fr/si2femmes.html (pristuplje-
no 15. 8. 2013)
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Drajfus gledamo samo kroz prizmu suprotstavljanja izmedu republikanske
levice i klerikalne i militaristi¢ke desnice (npr. prvi Drajfusov branilac je
jedan pukovnik, katoli¢ki vojnik). Predsednic¢ko pomilovanje potvrdeno
Drajfusu u septembru 1899. godine predstavlja jednu vrstu kompromisa,
medutim, ova afera, koja je osvetlila nivo antisemitizma i polarizacije fran-
cuskog drustva, vodila je ka obnovi antiklerikalizma na levici i kritickog
misljenja, kao i pitanja o odvojenosti drzave i crkve (Rosanvallon 1983).

Drugi markantan dogadaj koji je odlu¢ujuce uticao na lai¢ki karakter
danasnje Francuske jeste svakako usvajanje Zakona o odvajanju crkava i
drzave, koji je izglasan 9. decembra 1905. godine.” Naravno, kao $to smo
pomenuli, proces stvaranja lai¢ke drzave kakvu poznajemo predstavlja
deo §irih gibanja koja po¢inju jo$ 1789. godine (dok su 1876. godine prvi
put zabeleZeni parlamentarci koji su zahtevali ukidanje javnog finansi-

100 ranja religijskih zajednica) i u koje su intrinzi¢no ugradeni republikanski
principi. Predlozi zakona se umnozavaju pocevsi od 1900. godine, a s
obzirom na njihovu radikalnost, zbog straha od ateistic¢ke republike, do-
lazi do zajednickog nastupa katoli¢kih, protestantskih i jevrejskih pred-
stavnika kako bi se ublazili predlozeni projekti. Svojom odlu¢no$cu, pre-
mijer nove vlade (1902-1905), levi radikal Emil Kombe (Emile Combes)
i ujedinjena levica koju ¢ine levi radikali i Zoresovi (Jean Jaures) socija-
listi uspevaju da protiv sebe okupe u isti front sve religije koje se prakti-
kuju u Francuskoj. Zakon o odvajanju crkava i drzave napokon je bio
izglasan 9. decembra 1905. godine uz brojne amandmane i uprkos Zesto-
kim podelama u drustvu, ¢ime Francuska definitivno postaje laicka dr-
Zava, a religija od tada pripada uglavnom privatnoj sferi. Ovaj zakon se
nastavlja na onaj od 1. jula 1901. i ¢esto balansira izmedu slobode i repre-
sije. Cine ga 44 ¢lana grupisana u $est poglavlja (Larkin 2004).

Prvo, vazno je reci da je re¢ o Zakonu o odvajanju crkava od drzave, jer su
njime obuhvacene pre svega Cetiri tradicionalne i dominantne konfesije:
katolicizam, luteranizam, kalvinizam i judaizam. Takode, ovaj zakon de-
finitivno ukida konkordatski rezim, tj. konkordat etabliran jo$ 1801. go-
dine od strane Napoleona Bonaparte koji je do tog momenta sustinski
regulisao odnose izmedu dve institucije. Duh zakona o odvajanju najau-
tenti¢nije je izrazen u prva dva ¢lana, kojima se najpre proklamuju slobo-
da savesti i praktikovanja religije (¢lan 1), ali se i zabranjuju bilo kakve
javne subvencije svim religijama, kao i finansiranje svestenika (¢lan 2).°

5 Videti http://mjp.univ-perp.fr/france/1905laicite.htm (pristupljeno 7. 8. 2013)
6 Veliki zakon Republike, videti http://mjp.univ-perp.fr/france/1g9oslaicite.htm (pri-
stupljeno 28. 8. 2013).
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Isto tako, drzava objavljuje svoju religijsku neutralnost: prvi put u zemlji
koja je prozvana ,starijom ¢erkom crkve®, ako izuzmemo period ,Terora“
(Paul 2005). Dakle, drzava smatra da je njena duznost da garantuje uslove
u kojima ce se slobodno vréiti religija, bez obzira na to o kojoj religiji je
re¢. Bez apsolutne redukcije religije na privatnu sferu, postaje evidentno da
se Zakonom propisuje da religija ne treba da intervenise u poslove drzave,
kao ni drZava u poslove religije, $to je bio glavni cilj republikanaca.

Koje su najvaznije posledice Zakona?

1. Prakti¢ne posledice su posebno vazne za crkvu, jer prvi put nakon
Revolucije sve$tenici, pastori i rabini vi$e nisu drZavni ¢inovnici,
pa samim tim nisu ni na platnom spisku drzave.

2. Iz ovoga sledi da ni drZava vise ne interveni$e u poslove crkve, ni
na jednom nivou, tako da se re$ava problem postavljanja biskupa
od strane svetovnih vlasti koji okupira odnos drzave i crkve jos od
srednjeg veka.

3. Sto se ti¢e postoje¢ih katoli¢kih, protestantskih i jevrejskih gra-
devina, one postaju vlasnistvo drzave, a drzava mora da obezbedi
pristup u ovim objektima i novim kulturnim udruzenjima, ali sa-
mo ukoliko vrse religijske obrede, bez mogu¢nosti kori$¢enja re-
ligijskih svetinja u druge socijalne, kulturne, obrazovne ili komer-
cijalne svrhe (Boyer, 2005).

Dakle, za razliku od perioda Revolucije, religijske bogomolje nisu kon-
vertovane u muzeje ili skladista, kao $to su se neki plasili a drugi nadali
da ¢e biti posledica tih gibanja na prelazu izmedu vekova. Zakon je na-
ravno o$tro kritikovan od strane Vatikana, a papa Pije X jednostrano
prekida svaki odnos s francuskom Vladom.” On je ispravno shvaden u
Crkvi kao poslednja etapa dugog procesa laicizacije i sekularizacije koji
je zapoceo s Revolucijom, a i dalje se razume kao brutalan prelom i ne-
gativno iskustvo za razliku od separacije a la americainne, koja je podr-
Zana od strane liberalne manjine u katolickom mnjenju. Ovaj modus
vivendi etabliran izmedu Republike i katolicizma u Francuskoj i dalje
reflektuje inicijalnu tenziju, ¢ak i kada su njihovi odnosi danas uglavnom
obeleZeni srda¢no$c¢u. Vazno je napomenuti i da isto¢ne francuske po-
krajine Alzas i Mosel, koje su bile pod nemac¢kom upravom 1905. godine,
au pravni i politicki poredak Francuske se vracaju tek 1919. godine, nisu

7 Diplomatski odnosi izmedu Francuske i Vatikana zvani¢no se obnavljaju tek na-
kon zavrsetka Prvog svetskog rata, 1921. godine.
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obuhvacene ovim zakonom o odvajanju drzave i crkve. One i danas be-
neficiraju specijalan status, kao dugo naslede konkordata iz 1801. godine.
Neki autori smatraju da je ovaj primer dokaz o nedoslednosti sprovode-
nja principa laiciteta u Francuskoj (Pefia-Ruiz 2003).

Osnovni principi i logika odnosa
drzave i crkve u Francuskoj

Odnos crkve i drzave deluje nam kao pogodno tle da na elementarnom
nivou osvetlimo znacaj i znacenje religije u Francuskoj, kao i u kratkoj
uporednoj perspektivi, sli¢nosti i razlike sa ostalim zemljama Zapadne
Evrope. Taj se zadatak najpre mozZe ispuniti ukoliko uporedimo najka-
rakteristi¢nije modele odnosa religijskih zajednica i drzave u naznace-
nom delu sveta. Danas nailazimo na svega nekoliko primenjivih modela

102 ovih odnosa: 1. model drzavne crkve, 2. model priznatih ili istorijskih, tra-
dicionalnih religija, 3. model potpune odvojenosti crkve od drZave, i najzad
4. model saradnicke separacije (Vukomanovi¢ 2004: 77).

Prvi model, tj. model drzavne crkve podrazumeva da drzava priznaje jednu
religiju, tj. crkvu kao drzavnu, ¢ime se njene dogme ugraduju kao dru-
$tveni svetopogledi, a njoj samoj garantuju monopolske ili privilegovane
pozicije u verskom zivotu. Verski status drzavne crkve u ovom slucaju
legitimiSe se ¢injenicom da okuplja veliku vec¢inu vernika. U ovakvim kon-
stelacijama snaga, verska institucija ¢esto je deo drZzavne administracije, a
ukoliko to nije sluc¢aj, drzava zadrzava neku vrstu kontrole nad njom, po-
gotovo u pogledu finansiranja i nominacija verskih duznosnika. To je, uosta-
lom, slucaj sa Luteranskom crkvom u Finskoj i Norveskoj, ili sa Anglikan-
skom u Engleskoj. Medutim, i tu postoje vazne razlike, poput onih da se u
Norveskoj, na primer, crkva finansira iz javnih prihoda, dok u engleskom
slu¢aju ona ne dobija nikakvu drZzavnu pomoc¢. S druge strane, u Engleskoj
je crkva u zakonskom okviru potpuno podredena drzavi, odnosno kraljev-
skoj porodici, pa tako imamo situaciju da je monarh (Vrhovni poglavar i
»Branilac vere“) taj koji bira biskupe, a ne sve$teno lice na najvisem poloZa-
ju u crkvenoj hijerarhiji (kao $to je kanterberijski nadbiskup). Ovaj model
se, dakle, najcesce srece u protestantskim drzavama Evrope, u prvom redu
iz teoloskih razloga. U najkrad¢em, drzavna crkva uglavnom sluzi kao nosi-
lac tradicije date nacije i centar okupljanja ve¢eg dela populacije. Takva
pozicija daje crkvi ne samo privilegije nego i autonomiju koja se najcesce
ne moZe sresti u zemljama s katoli¢kom vec¢inom (Riis 1988).

Model tradicionalnih religija pak znaci da drzava uglavnom priznaje odre-
deni broj religija i daje im jednaka prava, dok nepriznate verske zajednice
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nemaju ista prava. Dakle, ovde se priznaje odredeni broj verskih tradicija
koje su istorijski i duhovno odlu¢ujuce ucestvovale u oblikovanju nacije ili
drugih kolektiviteta unutar nekog drustva, ¢ime im se daju neka prava
koja se negiraju nepriznatim crkvama. Ovakva praksa poznata je recimo
u Belgiji, u kojoj su priznate samo katoli¢ka, protestantska, pravoslavna i
jevrejska zajednica i samo se za njih organizuje verska nastava u $kolama.

Model pune odvojenosti crkve od drZave primenjuje se u svojoj striktnoj
i umerenoj varijanti u drzavama poput SAD, Holandije, Nemacke, Por-
tugalije, Luksemburga i Francuske. Naravno, savremena primena ovog
modela u zapadnom, a verovatno i u svetskom kontekstu (ako izuzmemo
iz analize drzave u kojima preovladava antireligijski konsenzus, poput
Kine), najdoslovnija je u Francuskoj, gde se religija tretira kao privatna
stvar svakog pojedinca, $to prakti¢no znaci da se iskljucuje bilo kakvo
mesanje politi¢kih vlasti u unutrasnje poslove crkve, ali i bilo kakav uti- 103
caj crkve na javni prostor. Nigde separacija nije bila toliko velika kao u
Francuskoj gde je i sekularizacija otisla najdalje (Remond 2001: 248).%
Najpoznatiji primer umerene varijante ovog modela svakako su SAD,
koje su specifi¢ne i zbog koegzistencije izrazito velikog broja konfesio-
nalnih zajednica. Za razliku od Francuske, u SAD se permanentno vise
od 90% gradana izjasnjavaju kao verujudi, a od toga veliki broj njih ¢ine
aktivno religiozni ljudi koji redovno pohadaju religijske manifestacije,
ucestvuju u ritualima, ¢itaju versku literaturu itd. Odvajanje crkve i drza-
ve u SAD naslonjeno je na Prvi amandman Ustava ove drZave koji kaze
da zakonodavno telo ,nece doneti nikakav zakon u smislu etabliranja
religije, ili zabrane njene slobodne ekspresije, ¢ime je prema Tomasu
Dzefersonu (Thomas Jefferson) ,podignut zid izmedu crkve i drzave“
(Weber, 1988). Ipak, ovaj model nije striktno primenjen u SAD ni u jednom
periodu njene istorije, a primeri njegove relativizacije svakako se mogu
naci u javnom finansiranju verskih $kola u nekim drzavama, u polaganju
zakletve predsednika i javnih funkcionera nad Biblijom,’ u naglasavanju
znacaja religije u pojedina¢nim ustavima svih drzava SAD, u ¢injenici da
senat i predstavnic¢ki dom zapocinju svoje sednice molitvom i imaju place-
ne svestenike, te da na papirnim nov¢anicama nacionalne valute dolara
od 1865. godine pise ,,u Boga verujemo* itd.

8 Treba rec¢i da postoje autori koji tvrde da je svet generalno danas u istoj meri re-
ligiozan kao $to je oduvek bio, te da su nau¢nici koji se koriste teorijom sekularizaci-
je u sustini u krivu (Berger, 2008: 11-31). Citirani autor je inace bio jedan od kreatora
tzv. teorije sekularizacije.

9 Tako je Barack Obama polozio zakletvu kao 44. predsednik SAD na Bibliji koju je
pre toga koristio Abraham Linkoln (pre 148. godina), u istoriji zapamdcen po svojoj
misiji ukidanja ropstva.
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Najzad, postoji i tzv. model saradnicke separacije koji je prisutan u zemlja-
ma poput Spanije ili Italije, a karakteri$e ga sklapanje sporazuma s verskim
zajednicama. Italijanski sluc¢aj posebno je ilustrativan zbog specifi¢ne
geografske i istorijske uloge ove drzave u religijskom svetu. Naime, nakon
supstancijalne uloge pape kao svetovnog vladara centralne Italije do njenog
ujedinjenja, preko kontradiktornog odnosa drzave i crkve u fasistickom
periodu, kao i tesne veze izmedu katolicizma i vladajuceg rezima politicke
desnice do 80-ih, 1984. godina oznacava pocetak nove epohe u odnosima
drzave i verskih zajednica. Naime, konkordatom iz tog perioda Crkva je
zadrzala brojne privilegije (uklju¢ujudi i veronauku u drzavnim $kolama),
ali je ipak doslo do odredenog distanciranja izmedu Crkve i drzave, uklju-
¢yjudi i ¢injenicu da se drzava odri¢e mesanja u imenovanje svestenika. Sva
ostala pitanja — uklju¢ujudi i pitanje finansiranja, koje sada karakterise
sistem dobrovoljnog verskog poreza - takode su reSena posebnim ugovo-
rima kojima se verskim zajednicama priznaje njihova komplementarnost
s modernim drustvom (Francis 1992). Ovo je manje vise model prema kome
se tezi u Evropskoj uniji. U svakom slu¢aju, nijedan od modela ne postoji
u ¢istom obliku u evropskim drzavama, odnosno, svaki od ovih glavnih
modela u konkretnoj praksi uklju¢uje pojedine elemente iz preostala tri.

104

Francuska predstavlja arhetipski model unitarne i centralisticke nacije-dr-
zave.'” Neki autori ¢ak je stavljaju u rang idealnog tipa ,rukovodenja drza-
vom preko drzave“ (up. Badie i Birnbaum 1983). Poznata formula Zula
Ferija da se ,moderna drzava svuda oslanja na koncepciju javnog interesa
koji pred sobom rusi sve posebne interese, $§to u stvari ,modernu drzavu
razdvaja od feudalne®, na najbolji nacin ilustruje francusko shvatanje pri-
rode drZave i omogucava da se razumeju ne samo laicitet nego i uloga na-
menjena javnom servisu. U nastavku ¢emo pokusati da rezimiramo fran-
cuski etatisti¢ki model najpre kao drzavu u ¢isto veberijanskom znacenju
pojma, tj. izrazito diferenciranu i $aroliku tvorevinu koja predstavlja ,stva-
raoca drustvenog“ Ovaj njen karakter je vodi ka promisljanju religiozne
sfere, pre nego $to ¢e uticati na transformaciju odnosa izmedu religije i
drustva. Nase je misljenje, dakle, da francuski model drzave u velikoj me-
ri odgovara klasi¢noj definiciji Maksa Vebera (Max Weber) prema kojoj je
drzava ,politi¢ko preduzece institucionalnog karaktera ¢ije administrativ-
no rukovodstvo zahteva uspe$nu primenu svojih pravila i koje ima legitim-
ni monopol nad fizi¢kom prisilom" (Weber 1995: 96-97). Da bismo ostali
verni celini Veberovog izlaganja, definiciju moZemo dopuniti sledecom

10 U ovom delu rada se u najve¢em oslanjamo na uvide iz istrazivanja francusko-bel-
gijskog politikologa Danijela-Luja Selijea (Selier 1998 i 2002).
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sentencom: ,na datoj teritoriji‘, ¢ime naglasavamo da se monopol svake
drzave zaustavlja na jednoj preciznoj tacki, tj. tamo gde pocinje druga dr-
zava. U veberijanskim kategorijama politike, drZava predstavlja specifi¢an
vid politi¢cke dominacije koji se razlikuje od drugih svojim razumskim ka-
rakterom, i u politickoj oblasti predstavlja ono $to kapitalizam reflektuje
u ekonomskom, ili hris¢anstvo u teoloskom domenu. Razumska perspek-
tiva koja se upisuje u veberijanskoj sociologiji, inkarnirana je u administra-
ciji, tj. birokratiji koja proizvodi i primenjuje pravila i norme u procesu
obezbedivanja politicke kontrole na drzavnoj teritoriji.

Ovim karakteristikama treba dodati da je republikanska drzava u Francu-
skoj Zelela i Zeli da bude ,drustveni ucitelj“ (Rosanvallon 1983). U stvari, re¢
institeur na francuskom moze znaciti osnivac i u¢itelj, od ¢ega je ovo dru-
go u stvari derivat i izvedenica iz prvog. S jedne strane, uloga drZave je da
y2utemeljuje“ drustvo, ili, ta¢nije, da nastoji da ga reosnuje na novoj bazi, a
u isto vreme ona je i uzrok i odgovor na individualizam. Naime, drzava ne
poznaje nista drugo do pojedinaca, kojima dosta kasno dozvoljava pravo
na udruZivanje, tj. tek 19o1. godine. Drugim re¢ima, drzava ne priznaje
staleZe, korporacije, niti bilo kakve privilegije ili (nad)zajednice, bez ob-
zira na to da li je re¢ o etnickim ili religijskim. Ona isto tako stvara naciju,
jedinu legitimnu politicku zajednicu, shvaé¢enu kao solidarni skup grada-
na: slobodnih i jednakih u pravima. Takode, drZavna (javna) $kola u Fran-
cuskoj ne predstavlja, kao recimo u Engleskoj, odgovor na drustveni zahtev
za neutralnom edukacijom, ve¢ pre svega sluzi da kao ,svetionik demo-
kratije“ formira gradanina (citoyen), kriti¢ki ga ,,indoktrinirajuci“ repu-
blikanskim vrednostima i pripremajuci ga za ulazak u naciju negiranjem
svake partikularne privilegije na osnovu pola, religije, klase ili etniciteta.
U operacionalizaciji ove uloge, uzimajudi u obzir istorijsko naslede, drza-
va kao ,drustveni ulitelj“ jednostavno je morala da se stavi u opoziciju
prema religijama, a posebno prema katoli¢anstvu kao glavnoj konfesiji
Francuza koja je igrala znacajnu ulogu u stvaranju , francuskog identiteta“
U tom kljucu, Francuska ¢e dugo predstavljati model progresivnim po-
kretima i organizacijama na jugu Evrope, kao i u Belgiji, a i muslimanska
Turska je u velikoj meri uvezla francuska resenja koja su bila na snazi u
periodu izmedu Zakona Feri i Zakona o odvajanju crkava i drzave.

Medutim, francuski uticaj ima svoje granice jer logika racionalno-biro-
kratske drzave, u veberijanskom znacenju tog pojma, lezi, izmedu osta-
log, i u prisvajanju institucionalizovane religijske sfere. Ona se, dakle,
obi¢no sprovodi preko modela drZzavne (etablirane) crkve ¢iji je poglavar
svetovni monarh, a uloga religijskih zajednica uglavnom je relativizovana

105



IvicA MLADENOVIC DRZAVA | CRKVA U FRANCUSKOJ

drustvenim kontekstom u kome dominiraju sekularizacija i tolerancija.
Takva je situacija, kao §to smo pomenuli, u Velikoj Britaniji i Skandinaviji.
Neuspeh protestantske reforme u latinskim drzavama juzne Evrope prate
nasilni sukobi izmedu Katolicke crkve, s jedne strane, i ,tvoraca nacio-
nalne drZave®, s druge. Konfrontacije koje se u ovim drZzavama zavr$avaju
regulisanjem odnosa izmedu drzave i crkve, koji je uglavnom bio ureden
u korist crkve, ipak predstavljaju zacetak jedne labave sekularizacije. Iz
ideoloske perspektive, opozicija izmedu crkve i drZave koja se javlja u
Francuskoj, na Pirinejskom poluostrvu, i manjim delom u Italiji, obele-
Zena je antagonizmom izmedu monarhisti¢kog katolickog integralizma
i nostalgije za starim reZimom (ancien régime), i lai¢kog republikanizma
koji proklamuje tvrdi antiklerikalizam, narodni suverenitet i demokratiju.
Cuvena je maksima ,oca osniva¢a“ francuskog socijalizma Zana Zoresa
(Jean Jaures): ,Demokratija i laicitet su identi¢ni pojmovi.! U jednom
takvom kontekstu, levica proizasla iz radni¢kog pokreta biva gurnuta u
amalgam izmedu socijalnog i religijskog pitanja,” a hri$¢anska demokra-
tija koja pokusava da, povezujuéi hri§¢anstvo i demokratiju, ponudi ver-
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nicima drugaciju opciju od one predloZene od strane klasi¢ne desnice,
nikada nije izasla sa margina, osim u Italiji, ¢ime se ova zemlja priblizava
modelima u Austriji, Nemackoj, Belgiji, Svajcarskoj itd. U tom smislu,
Francuska izvorno pripada istoj kompaktnoj osnovi sa Spanijom i Portu-
galom. Medutim, francuski i ,pirinejski“ put se ra¢vaju kada u Francuskoj
Republika trijumfuje i otvara vrata prosvetiteljstvu i laicitetu, dok s druge
strane Pirineja ona doZivljava neuspeh i biva unistena od strane reakcio-
narne diktature. Dakle, sve supstancijalne potonje razlike pocivaju na
¢injenici da u prelomnim istorijskim trenucima imamo razli¢ite pobed-
nike, ¢ime ,francuski eksces” postaje petrifikovano stanje do nasih dana.

11 Dordevi¢, M., Republika, br. 352-353 (http://www.republika.co.rs/352-353/20.
html: pristupljeno 25. 7. 2013).

12 Generalno, stvaranje suprotstavljenih mreZa desnice i levice narocito se kristali-
zyje u periodu izmedu 1880. i 1914. godine. Radi se o epohi u kojoj su pitanja republike,
prava na obrazovanje, sekularnosti i dr. odredivala tada aktuelne politicke izazove. Crkva,
na primer, u tom periodu, odbacuje republiku, pravo na $kolovanje Zenske dece, pravo
na odmor ucenicima, kao i pravo na gradanstvo (citoyentée) za nekatolike. Crkvena
utvrdenja, naime, ¢vrsto brane desnicarski monopol iz sela u selo. Politi¢ki rascep de-
snice i levice reflektuje se u ovoj epohi i kroz geografiju glasova, gde stari republikanski
feudi i jakobinska utvrdenja iz revolucije glasaju u mnogo vecoj meri za levicu. Takode,
u pomenutom formativnom periodu radnicki pokret se ubrzano konstituise i povezu-
je s levicom, tako da regioni poput: le Pas de Calais, le Nord, la région de Saint Etienne,
Saint Nazaire itd. postaju ,crveni bastioni“ Levica tako korespondira socijalnoj stvarnosti,
radnickoj i narodnoj, dok se desnica oslanja viSe na gazde i na nezavisne sitnoburzoaske
profesije. Recimo, u pariskom regionu, dvadeseti ,narodni arondisman/opstina“ gla-
sa vise za levicu, dok u Sesnaestom, burzoaskom, desnica ima apsolutnu hegemoniju.
I tako decenijama unazad, uklju¢ujudi i poslednje predsednicke i parlamentarne izbore.
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Sistem zajednickog verovanja (svojevrsna religion civique) koji utemeljuje
vrednosti Republike Francuske podrazumeva jednu osobenu strukturu
koju bismo mogli da izrazimo kroz dijalektiku izmedu individue i drzave,
a ne, kako bi to u najvecem bio americki sluc¢aj, u odnosu pojedinca i dru-
$tva. Pojedinac je tu shvaden kao pomalo ,automatizovani“ gradanin i
prirodni posednik fundamentalnih prava, od kojih su glavna: sloboda i
jednakost, dok se drzava pojavljuje kao garant za realizaciju individualne
slobode i jednakosti kod svakog gradanina, bez obzira na njegove religijske,
etnicke, teritorijalne, rodne itd. identitete ili pak klasni poloZaj (iako se ne
negira ¢injenica da izmedu gradanina i Republike postoje brojne formalne
i neformalne zajednice). U tom kontekstu, postoji intencija da se re¢ene
partikularnosti prebace u privatnu sferu svakog pojedinca, pa tako i odnos
prema religiji postaje privatna stvar (Massignon 2000). To je i razlog za$to
univerzalisticka Republika zvani¢no ne prepoznaje ovu paletu razlika da
bi uopste pomisljala na to da ih organizuje i garantuje im suzivot promovi-
$udi vrednosti tolerancije. Jedino drustveno legitimna politicka zajednica,
tj. drzava, kao inkarnacija nacije, moze iz te perspektive da osigura soli-
darnost - od 1848. institucionalno obeleZena i ugradena u temelj Republi-
ke kao fraternité ili bratstvo - izmedu pojedinac¢nih gradana. Sve verske
denominacije, od katolika, protestanata, preko Jevreja i sve brojnijih mu-
slimana, ali i neverujucih ljudi, politeista, sekularnih humanista i agnostika,
mogu da prepoznaju svoje interese u ovoj koncepciji, iako najbrojnija i
istorijski najrelevantnija katoli¢ka zajednica posledi¢no pokazuje najvece
nezadovoljstvo zbog gubljenja ranijeg privilegovanog polozaja. Drzava
je nacelno neutralna u odnosu na religijske uticaje, a nijedno duhovno
uverenje nema primat niti uziva simbolicke ili materijalne povlastice koje
bi mogle da dovedu u pitanje princip jednakosti.? U tom smislu, francu-
ska laicka drzava neizostavno i sistemski ukida bilo kakvu moguénost

13 Ova manje ili vi$e uspe$na stoletna tradicija insistiranja na lai¢koj i sekularnoj
drZzavi ostavila je traga na francusko drustvo. Naime, prema relevantnim socioloskim
istraZivanjima iz 2012. godine u Francuskoj 52,7% stanovnistva pripada Rimokatoli¢koj
crkvi, 30,7% su nereligiozni, oko 5% su muslimanske veroispovesti, protestanata ima 2%,
a Jevreja 0.6%. Preostalih skoro 5% pripada drugim religijskim zajednicama, ili se ne
izjadnjava. Videti http://www.cevipof.com/fr/2012/notes/electoratssociologiques/ (pri-
stupljeno: 15. 9. 2013). Dakle, ukoliko poredimo navedene podatke Centra za politicka
istrazivanja Fakulteta politickih nauka u Parizu s onim od pre samo 25 godina predsta-
vljenim u istoj studiji, primeticemo znacajan porast nereligioznih i drasti¢no smanjenje
osoba koji se izja$njavaju kao katolici. Naime, za 1988. godinu mozemo videti slede¢i
odnos ovih kohorti: 81,9% katolika, 12,9% ateista, oko 0,6% muslimana, 1,9% protesta-
nata i Jevreja 0,4%. Prema rezultatima pak globalne studije WIN-Galup International
Ceska i Francuska dele prvo i drugo mesto po broju ateista u Evropi (po 30% i 29% ude-
$¢a ateista u ukupnoj populaciji), a u svetu su ispred njih jo§ samo Kina sa 47% i Japan
sa 31% ateista. Videti http://www.tnsmediumgallup.co.rs/newsletters/Newsletter_
TNSMediumGallup_Religioznost%20i%z20ateizam_Jul_12.pdf (pristupljeno 15. 9. 2013).
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povlasc¢enosti nekog religijskog ili filozofskog shvatanja, a narodna suvere-
nost, kao plod prosvetiteljstva i Revolucije, posledi¢no se prenosi i na naj-
niZi nivo, tj. u ovom slucaju na suverenitet samog gradanina (Boyer 1993).

Kako se ovi temeljni principi implementiraju na konkretnom planu glav-
nih nivoa vlasti?

1. Na zakonodavnom planu, u francuskom Ustavu drZava je definisa-
na kao laic¢ka, a politi¢ko-administrativna i religijska mo¢ potpu-
no su odvojene. Ova separacija potvrdena je ustavima iz 1946. i
1958, a po potrebi se ureduje posebnim zakonima. Aktuelni pred-
sednik Francuske, socijalista Fransoa Oland (Francois Hollande),
tokom izborne kampanje 2012. obecavao je da ¢e Zakon iz 1905.
godine implementirati u najvisi akt Republike, tj. u Ustav.* Sta-
novni$tvo se ne popisuje po veroispovesti, a drzava moze da ima
uticaj na vernika samo ako se on pojavljuje u svojstvu gradanina.
Takode, drzavnim funkcionerima se zabranjuje isticanje religijskih
simbola, a svaki gradanin ima pravo da se usprotivi religioznom
delovanju koje ugrozava javni poredak. DrZava isto tako odbija da
se mesa u poslove crkve, a verski identitet nekog gradanina, ne
sprecava ga da ostvaruje prava koja uzivaju i drugi gradani, ali mu
ne priznaje ni moguénost da se poziva na posebne privilegije zbog
te pripadnosti. Religijska nastava strogo je zabranjena u drzavnim
gkolama, a drzava ne sme da finansira religijske organizacije s obzi-
rom na to da se religija tretira kao privatna stvar svakog pojedinca.
Religijski simboli dozvoljeni su svuda, osim na mestima i u insti-
tucijama koje simboli$u lai¢ku drzavu, poput $kole, javnih sluzbi,
poste, univerziteta itd. Drzava ostavlja moguc¢nost da zabrani svaki
kult koji ugrozava javni poredak i mir,” dok religiozne manifesta-
cije (poput sklapanja braka ili pogreba) nemaju nikakvu validnost
ukoliko nisu verifikovane u nadleznoj civilnoj instituciji, tj. opsti-
ni, a svestenici se kaznjavaju ukoliko sklope brak pre nego sto je
sklopljen civilni brak.

2. Na nivou sudske vlasti ne postoji nikakva, niti negativna niti po-
zitivna diskriminacija u odnosu na partikularne religijske iden-
titete.

14 http://www.atlantico.fr/decryptage/francois-hollande-inscrire-separation-eglise-
-etat-dans-constitution-inutile-dangereux-franc-macons-grand-orient-franc (pristu-
pljeno: 4. 8. 2013)

15 Tako se 30. maja 2001. godine donosi zakon koji nudi pravni osnov za zabranu
rada sajentolozima i njihovoj crkvi u Francuskoj.
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3. Na izvr$nom nivou, vr$enje politicke vlasti potpuno je nezavisno
od uvazavanja religioznih propisa ili pak nadleznosti neke religi-
ozne grupe (Pefia-Ruiz 2003).

Medutim, na kraju treba re¢i da odvajanje crkve od drzave u Francuskoj ne
implicira istovremeno i njihovu medusobnu ignoranciju. Generalno, moze-
mo da utvrdimo najmanje Cetiri nivoa kooperacije, koja ¢emo rangirati
od onih najvise institucionalizovanih do najlabavijih i najneformalnijih.

1. Prvi nivo podrazumeva naslede starih uredaba koje, iz raznih razlo-
ga, nisu ukinute nakon usvajanja zakona iz 1905. One i danas imaju
svoju legalnu potporu u departmanima kao $to su ve¢ pomenuti
Alzas i Mosel, zatim u O’ranu (Haut-Rhin), Baranu (Bas-Rhin), ili
pak na nekim prekomorskim teritorijama koje su uklju¢ene u fran-
cuski pravni poredak, poput Gvajane (Guyane). U ovim oblastima
postoje zakonske regulative kojima se direktno ureduju religijska
pitanja, a koje su od gasenja ministarstva za kultove, pod ingeren-
cijom ministra unutrasnjih poslova. Tako je istaknuti desni repu-
blikanac i degolista Sarl Paska (Charles Pasqua) s ponosom pod-
secao da je izmedu ostalog i ministar za kultove, iako je zvani¢no
obavljao funkciju ministra unutrasnjih poslova. Stavise, ministri
poznati po svojim agnosti¢kim i lackim uverenjima, poput socijali-
sta Pjera Zokse (Pierre Joxe) ili Zana Pjera Sevenmona (Jean-Pierre
Chevenement), sa pozicija ministara za unutrasnje poslove i odbra-
nu, delovali su sa jednom ,napoleonskom® odlu¢noséu kako bi se
francuski islam najzad institucionalno organizovao.
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2. Drugi nivo saradnje vezan je za aplikaciju medunarodnog prava na
nacionalni okvir, a doti¢e neka pitanja iz odnosa s Katolickom crkvom
i drugim institucijama koje deluju u Francuskoj i u ¢ijim su mati¢nim
sredinama odnosi izmedu drzave i religijskih zajednica re$eni na
potpuno drugim osnovama nego u Francuskoj. Osim toga, i sama
Katoli¢ka crkva predstavlja transnacionalnu instituciju ¢ije se ekste-
ritorijalno srediSte sustinski percipira kao suverena drzava. Naime,
grad-drzava Vatikan i njegov poglavar papa, koji u medunarodnim
odnosima uZiva status Sefa drzave, odrZavaju diplomatske odnose s
velikim brojem drZava. Tako nuncij (papin izaslanik) ima ulogu apo-
stolskog ambasadora drzave Vatikan, dok papska nuncijatura pod-
leZe istom imunitetu kao i bilo koja druga diplomatska rezidencija.

3. Tredi nivo odnosa i kooperacije izmedu drZave i crkve u Francuskoj
vezan je za $kolsku nastavu. Naime, iako drzavna $kola strogo
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zabranjuje svako religijsko izrazavanje u svojim objektima, razme-
tljivo isticanje religijskih simbola i izbegava dublju istorijsko-kul-
turnu analizu religija u nastavi, u drzavnoj legislaturi predviden je
jedan slobodan dan u toku radne nedelje,'® kako bi roditelji koji to
Zele omogudcili religijsko obrazovanje svojoj deci. Suprotno svojoj
imanentnoj logici shvatanja drzave, ali i u skladu s onim drugim
principom o samoogranicenju, francuska drzava danas ipak pri-
znaje slobodu nastave, za razliku od drzavnog monopola u obra-
zovanju koji je bio na snazi pod carstvom i restauracijom. Tako
pored drzavnih ili javnih §kola postoje i tzv. privatne §kole (écoles
privées) u kojima, pre svega, dominira katoli¢ka nastava. Dakle,
kao i u svim drugim katoli¢kim (i $ire) zemljama, $kola predstavlja
glavni izvor sukoba izmedu drzave i crkve. U tom smislu, uprkos
brojnim direktnim i indirektnim pokusajima da se preuzme ,evrop-
sko iskustvo“ (¢ime bi se relativizovala zabrana javnog finansiranja
religijskih aktivnosti), u Francuskoj i dalje ostaje petrifikovan duh
Zakona iz 1905. godine koji najcesce uslovljava postovanje maksime:
»javnoj skoli - javni fondovi, privatnim $kolama - privatni fondovi“
i ,Cist karakter” drzavnih skola.

4. Najzad, Cetvrti i poslednji nivo saradnje moZemo da pronademo na
simbolickoj ravni, a on se uglavnom izrazava prisustvom religijskih
elemenata na drZzavnim svecanostima (,republikanskim liturgija-
ma"“), njihovom aktivhom participacijom u civilnom drustvu s ko-
jim drZava sve vise saraduje, ali i kroz javni dijalog sa zvani¢nim
predstavnicima pojedinih religija. Ovaj odnos uslovljen je pre sve-
ga karakterom i politickom pragmom najistaknutijih francuskih
drzavnika. Tako je Lionel Zospan (Lionel Jospin), socijalisti¢ki pre-
mijer Francuske od 1997. do 2002. godine, indirektno podrzavao,
kao i njegovi prethodnici, organizovanje reprezentativnih organa
islama u Francuskoj (kako bi drzava lakse kontrolisala sve masov-
niju muslimansku zajednicu), ali je uglavnom izbegavao da se jav-
no sastaje ili da u¢estvuje na sve¢anostima religijskih predstavnika.
U tom klju¢u on nastoji da postuje duh Zakona o odvajanju crkava
i drzave odbijajuci da ucestvuje na godi$njoj veceri Predstavni¢kog
saveta jevrejskih institucija Francuske, ali zato pred kampanju za

16 Svojevremeno je to bio tzv. odmor Cetvrtkom, a zatim i sve do danasnjih dana
sreda. Medutim, aktuelna socijalisticka vlast insistira na temeljnoj reformi obrazova-
nja koja, izmedu ostalog, podrazumeva i zakon kojim bi se ovaj dan proglasio radnim
danom u $koli, ¢ime bi se smanjilo preveliko opterecenje kojem su deca izloZzena u
preostala Cetiri dana skolske nedelje.
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predsednicke izbore 2002, kako bi ublazio reputaciju radikalnog
antiklerikaliste, organizuje sastanak u Vladi s predstavnicima ka-
tolicke zajednice nameravajudi da pokrene veliki dijalog o resenjima
za ,administrativne i zakonske probleme koji postoje izmedu crkve
i drzave“ (Le Monde 14. februar 2002). Ovo je naravno izazvalo
reakciju pre svega protestantskih grupacija, odakle poreklo vodi i
sam Zospan, kroz optuzbu predsednika Protestantske federacije
u Francuskoj da je re¢ o, privilegovanju dijaloga s Rimokatolickom
crkvom® (Le Monde 26. mart 2002). Dakle, odvajanje crkava od
drzave u Francuskoj nikako ne znaci i potpuno ignorisanje religija
(jer to nije u duhu francuskog etatizma naslonjenog na veberijan-
sku koncepciju drzave), kao ni njihovo potpuno izbacivanje iz po-
liticke sfere. Ovo neignorisanje podrazumeva ne samo povremeno
ucestvovanje pojedinih kardinala na ,republikanskim liturgijama“
(proslave u znak zavr3etka Prvog svetskog rata, 11. novembra 1918,
itd.) nego i, $to je posebno interesantno, religijske sahrane velikih
drzavnika koji su bili poznati ne isklju¢ivo po svojim zalaganjima
za laicitet, ve¢ i za laicizaciju.” Tako je kardinal Verdije (Verdier)
dosao da se li¢no pokloni mrtvom Aristidu Brianu, koji je i jedan
od najzasluznijih socijalista za dono$enje zakona iz 1905, a kardi-
nal LustiZe (Lustiger) drZi poznatu misu u katedrali Notrdam u
znak se¢anja na predsednika Miterana (Frangois Mitterand), u isto
vreme dok se odvija obred pred njegovu sahranu u crkvi Zarnak
(Jarnac). Miteran je pritom bio sve do 2012. jedini predsednik levi-
ce u istoriji Pete republike, i generalno jedini predsednik Francuske
koji nikada nije viden da prisustvuje religijskim liturgijama.
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Zakljucak

Kao i druge drzave Jugozapadne Evrope, Francuska ostaje duboko obe-
leZena katoli¢ckom i romanskom kulturom, ali i idejom o avgustinovskoj
separaciji spiritualnih i temporalnih sfera, odnosno izmedu , bozje drza-
ve* i gradanskog drustva. Naravno, ona se svakako ne moze svesti samo
na tu dimenziju (Seiler 2002: 54). Kao $to smo pokazali, dana$nji odnos

17 Zarazliku od laiciteta koji prakti¢no podrazumeva odvajanje crkve i drzave i
neutralnost drzave u odnosu na religije, laicizam, s druge strane, predstavlja ¢itavu
jednu idejnu struju (filozofiju ¢esto povezanu s ateizmom) koja se bori za aktivnu
odbranu javne sfere od svakog religijskog uticaja, pa ¢ak i potpuno ukidanje religijskog
verovanja. Dakle, dok se laicitet uglavnom ogranicava na relativno neutralno odvajanje
drzave i crkve, laicizam nastoji da potpuno redukuyje religijski Zivot gradana iskljucivo
na njihovu privatnu sferu, ne prihvataju¢i bilo kakvu drustvenu ili javhu manifesta-
ciju religijskih dogmi (Turcotte 20m).
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drzave i crkve u Francuskoj duboko je odreden specifi¢nostima francuske
socijalne i politicke istorije. Bez razumevanja ovog konteksta, prosto
nije mogucde objasniti savremene procese i aktuelno stanje. Istorijski gle-
dano, odnosi izmedu drzave i religijskih zajednica, tj. pre svega Katoli¢-
ke crkve kao glavne denominacije, veoma su burni i obeleZeni kako bli-
skom saradnjom s monarhijom, tako i otvorenim neprijateljstvima, pa i
mrznjom koja je sa sobom nosila i ljudske Zrtve u pojedinim periodima
Republike. Crkva je jednostavno platila cenu ,pogre$nog izbora“ i nestra-
teskog postupanja. Rusenje monarhije u krvi donelo je i potpunu insti-
tucionalnu marginalizaciju Katoli¢ke crkve koja je bila jedan od nosecih
stubova tog drustvenog uredenja. Osim toga, nije bilo mnogo sli¢nih
primera na evropskom kontinentu tako okrutnog postupanja prema kleru
od strane civilnih vlasti, kao $to je to bio slucaj s francuskom revolucio-
narnom burzoazijom. Kao da je priroda monarhistickog nasilja kasnije

112 . . K . .
odredila prirodu i bezobzirnost postrevolucionarnog terora.

S druge strane, kao sto je Crkva bila propagator i ideologki branilac starog
reZima (lancien régime), tako je i Republika svoj legitimacijski oslonac tra-
zila u filozofiji prosvetiteljstva i raznim intelektualnim idejama u kojima se
mogu nadi koreni onoga $to ¢e se kasnije nazvati laickom republikom.
U radu smo kao prelomne tacke u definisanju laickog karaktera drzave
istakli veliku Francusku revoluciju iz 1789. i dono$enje Zakona o odvajanju
crkava i drzave 1905. godine. Principi i vrednosti kojima su se vodile glavne
drustvene snage u tim formativnim vremenima uglavnom defini$u i karak-
ter savremene Francuske. Tvrdokornim insistiranjem na ¢isto laickom mo-
delu odnosa izmedu drzave i crkve, naciji kao zajednici gradana i drzavi u
veberijanskom smislu, te shvatanjem javne sfere kao zajedni¢kog prostora
u kome se negiraju komunitarni interesi, Francuska danas predstavlja usa-
mljeno ostrvo na evropskom kontinentu (Cabanel 2006). Ipak, i pored
ortodoksnosti u ostvarivanju ovih nacela, relativna neutralnost (ne i igno-
risanje) drzave predstavlja negaciju ne samo klerikalizma nego i borbenog
ateizma, ¢ime se ostavlja prostor i za neke labave vidove saradnje izmedu
politicke i religijske sfere. Pitanje uredenja odnosa verskih zajednica i dr-
Zave, kao $to smo pokazali, takode predstavlja znacajan izvor politickog
sukoba izmedu francuske levice i desnice, pri ¢emu je levica oduvek bila
odlucnija i radikalnija u svojim lai¢kim i sekularnim nastojanjima. To je i
razlog zasto verujuci ljudi, a pogotovo oni koji se izjasnjavaju kao katolici
praktikanti, daju nesumnjivu i ¢vrstu podrsku desnici do danasnjih dana.

Ipak, novo vreme donosi i nove prioritete i izazove. Naravno, trenutno
je najveci problem savremenog francuskog drustva integracija islama.
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Teskoce koje postoje na tom putu nisu rezultat samo osobenog karaktera
ove religije, nego i ¢injenice da se Republika kao ,sekularna religija“ teme-
lji na pravima koja su proizasla iz jude-hrisc¢anske tradicije i koje je izro-
dila epoha prosvetitetljstva. Ova ,civilna religija“ je uz mnogo teskoca
umela da integrise katolicizam, dok se danas najve¢i izazovi republikanskoj
koncepciji separacije vide, pre svega, u inkorporiranju islama, marginali-
zovanju ,politickog islama“ i prevazilazenju tenzija izmedu islamske i je-
vrejske zajednice. Receni procesi znatno su oteZani ¢injenicom da global-
no dominantni kulturalisticki komunitarizam zabranjuje i osuduje svaku
kritiku protiv ,manjine’, tako da je ,meta“ naprednih republikanskih sna-
ga danas uglavnom limitirana na dominantni i ve¢ skrajnuti katolicizam.
S druge strane, brojni su primeri drustvene netolerancije prema najbrojni-
joj manjinskoj religioznoj zajednici, koja se mu¢i da se pomiri sa svojom
manjinskom situacijom i da prihvati specifi¢an lai¢ki i sekularni kontekst
u kome obitava (Remond 2001: 258-260). U sustini, savremeno francusko
drustvo se nalazi u jo$ jednom istorijski formativnom periodu u pogledu
odnosa drZave i religije, preplavljeno javnim debatama o prirodi opasno-
sti koje danas prete laickim vrednostima i sekularizaciji, ali i suo¢eno
s brojnim socijalnim, ekonomskim i politi¢kim problemima koji dodatno
oteZavaju situaciju i unose neizvesnost u ishod svih ovih gibanja.
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Ivica Mladenovi¢
The French State and the church: socio-historical context,
structural conditionality and character of laicism

Abstract

In the article, the author deals with the political and social influences of the
relationship between the state and religious communities in France. The first
part of the paper is an analysis of historical context and the construction
(evolution) of laicism in France through its local characteristics, values and
social strengths, contributing to its formation. The fact that Catholic Church
was one of the main legitimizing pillars of ,the old regime®, permanently
determined the relationship between church and state, most importantly - it’s
subsequent social exclusion under the Republic. The 1789 French revolution
in conjunction with the 1905 law on the Separation of church and state, up
until present time, have been seen as the most important events in defining
the relationship between political and religious entities in France. The second
part of the paper continues in outlining the founding logic and principles of
the contemporary relationship between religious communities and the French
state. The article concludes in suggesting that through its persistence of a
purely Laicistic model of state-church affiliation, view of the nation as a com-
munity of citizens, Weberian definition of the State, and the acceptance of
the public sphere as common space in which communal interests are negated,
France today represents an isolated island on the European continent.

Keywords: France, laicism, secularism, republic, nation, state, church, religion,
separation
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Résumé Les relations entre UEglise et U'Etat en Belgique et aux Pays-Bas
furent longtemps déterminées par un compromis historique établissant une
paix larvée entre les forces politiques prénant la « liberté scolaire » et celles
défendant la laicité, de facto les valeurs de la Révolution frangaise. A lorigine,
il sagissait essentiellement d’une lutte visant le contréle de léducation publique
et le réle des congrégations religieuses dans l'organisation de l'enseignement.
Ceci avait ensuite conduit a une segmentation accrue de la société en « piliers »
gérant leurs propres réseaux sociaux dans un systéme communautaire sub-
ventionné par UEtat et dont les élites décidaient entre elles des modalités
a suivre. Avec la déconfessionnalisation et l'expansion économique influen-
¢ant de plus en plus les rapports humains, cette organisation de la société a
perdu sa signification et a conduit a la disparition plus ou moins compléte
des « piliers ».

Mots-clés: Laicité, sécularisation, Eglise, Etat, Pays-Bas, Belgique, pilarisation,
Partis politiques

La segmentation de la société

Selon les sociologues et les historiens, cette lutte idéologique entre les
convictions politiques et religieuses était a l'origine des « piliers » qui
s'organisaient déja dés la fin du XIX¢ siécle et qui avaient ensuite formé
des segments philosophiques ou religieux quasi autonomes. Cette seg-
mentation de la société civile en « piliers » était le résultat de conflits
issus de la Révolution francaise de 1789. Celle-ci avait organisé la société et
I'Etat sur une base laique et avait donné libre cours a un essor économique
sans précédent sous la houlette des partis libéraux belges et hollandais
(Chlepner 1956: 55-71; De Wit 1980).

La grande période libérale prenait fin vers 1870. Les partis libéraux des
deux pays se divisaient en une aile radicale et une aile plutét conserva-
trice, tandis que les forces réactionnaires se mobilisaient pour défendre
les intéréts de I'Eglise contre les visées des libéraux radicaux qui voulaient
étatiser 'enseignement. Les forces laiques voyaient dans l'école officielle
un instrument majeur contre I'obscurantisme, tandis que les conserva-
teurs se servaient du principe de la « liberté d’enseignement » pour avoir
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leurs écoles subventionnées sous le couvert du budget de I'Etat. Pour ces
derniers, I'école officielle n’avait pas de raison d’étre.

L'aile radicale du libéralisme, vite dépassée par le mouvement socialiste
exigeait des réformes sociales et démocratiques. La lutte scolaire prenait
fin par la signature d’une « paix scolaire » entre les deux camps opposés,
en 1917 aux Pays-Bas et seulement en 1958 en Belgique. Cet écart de plus
de 40 ans s’expliquait par 'impact exercé par les institutions catholiques
et surtout le parti catholique, omniprésent tout au long de cette période
dans les campagnes et les petites villes de Flandre. Cette « paix scolaire »
était également le produit d'un compromis plus large et plus profond englo-
bant la société entiére. Elle couronnait, au niveau idéologique, un systéme
de contrdle politique basé sur des organisations de masse (ouvriers, paysans,
indépendants) en des mondes paralléles d'obédiences diverses.

116 . . . .
Une « paix scolaire » signée en 1917 aux Pays-Bas ne pouvait étonner en

pleine Premiére Guerre Mondiale obligeant les partis politiques a se mettre
d’accord sur l'essentiel. Le suffrage universel pour les hommes était alors
voté afin de satisfaire les socialistes en échange de subventions généreuses
aux écoles confessionnelles. La « paix scolaire » de 1917 était donc une
victoire pour les partis confessionnels qui s'accommodaient du suffrage
universel, ce dernier tout au profit de leurs électeurs modestes (ouvriers,
petits paysans). Le suffrage universel pour les hommes était introduit en
Belgique en 1019, sans révision constitutionnelle préalable. Sous occupation
durant toute la guerre, la Belgique voyait son potentiel industriel réduit
de fagon drastique. Ainsi les partis politiques (libéraux, socialistes et cat-
holiques) au pouvoir a la sortie de la guerre donnaient alors toute priorité
a la reconstruction économique du pays, sans pour autant vouloir initier
un débat au sujet de la question scolaire ce qui présentait le risque de mettre
le gouvernement d’union nationale en danger.

La présence des partis confessionnels au pouvoir leur donnait un droit
de contrdle social et idéologique peu commun en étant au sein de toutes
les coalitions gouvernementales. Ils pouvaient dés lors bloquer le pro-
cessus de décision. Ils devaient cependant s'accommoder de la présence
socialiste dans les grandes villes et les régions économiquement plus
développées, ainsi que de celle des libéraux qui représentaient une force
considérable au niveau de la presse et du monde financier.

Le Parti Ouvrier Belge (POB) et le Sociaal-Democratische Arbeiderspartij
(SDAP) hollandais étaient des adversaires redoutables pour les conser-
vateurs confessionnels. En ayant la capacité de mobiliser les ouvriers de
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la grande industrie et des transports, ils pesaient sur la politique sociale
et économique de leurs pays respectifs.

Le parti catholique en Belgique et son homologue hollandais RKSP
(Roomsch-Katholieke Staatspartij) étaient en désaccord quant a la stra-
tégie a suivre, car divisés au sein du Parlement entre conservateurs et
progressistes, ainsi quentre représentants des organisations ouvriéres,
paysannes et patronales. En Belgique toujours, les catholiques étaient
parfois obligés de faire une coalition gouvernementale avec les socialistes
afin de débloquer la situation politique. En 1939 seulement, les socialistes
hollandais sont invités a siéger au gouvernement. Néanmoins les socialistes
se heurtaient a l'attitude des catholiques, toujours hostiles a une idéologie
socialiste sans Dieu tout en prénant des valeurs chrétiennes.

Les « piliers » s'intéressaient non seulement aux croyances, mais également
a la défense des intéréts des adhérents en couvrant les grands risques sociaux
de la classe ouvriere par des interventions multiples de I'Etat. G. Esping-
-Andersen (Esping-Andersen 1980) avait nommé l'institution du systéme
d’assurances sociales la « décommodification » de la force du travail.

En effet, les allocations de chémage et les pensions de vieillesse ou d’invali-
dité garantissaient maintenant a tout le monde une sécurité sociale assez
poussée tout en portant un coup mortel au systéme de bienfaisance. De plus,
I'Etat-providence gérait la répartition des revenus et conservait I'idéologie
des partis confessionnels en instituant les allocations familiales. Celles-ci
étaient octroyées aux « femmes au foyer », tandis qu’il incombait au mari
de subvenir aux besoins de sa famille. Les Pays-Bas et la Belgique adop-
taient dés lors le modéle rhénan (ou bismarckien) d’allocations sociales.

Un systéme corporatiste avorté

Cette organisation de la société en « piliers » influencait profondément
le fonctionnement des institutions représentatives. Les parlementaires
ne représentaient désormais plus les électeurs d'une circonscription
géographiquement bien définie mais bien un parti politique. Certains de
ses membres étaient désignés par les organisations des « piliers » au Par-
lement et celles-ci faisaient observer une certaine discipline de faction.

Le catholicisme social, né de l'ultramontanisme réactionnaire, donnait
naissance vers 1900 a un syndicalisme catholique, principalement organisé
par des prétres « sociaux ». Ces prétres n’hésitaient pas a se lancer dans
la lutte sociale et électorale en opposition aux syndicats socialistes. Pro-
fitant de la démocratisation du suffrage, ces prétres - ou « intellectuels
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traditionnels » - comme disait Antonio Gramsci —, connaissaient de la
sorte leurs moments de gloire. Dans un méme temps, ils renforgaient le
catholicisme politique dans les campagnes en organisant des ligues
paysannes et des coopératives de crédit, qui assuraient au parti catholique
la stabilité électorale. Ces organisations catholiques étaient ensuite systé-
matiquement contr6lées par des prévots.

La société civile était a 'évidence de plus en plus réduite a I'existence de
« groupes sociaux » aux intéréts parfois contradictoires. Ce projet de
société avait rapidement gagné une certaine audience grace a l'encyclique
papale Rerum Novarum de 1894 et a 'engagement des prétres catholiques
dont plusieurs siégeaient plus tard au Parlement.

En Hollande, le RKSP occupait une place centrale au Parlement en formant
un bloc composé des deux partis protestants Anti-Revolutionaire Partij
118 (ARP) et Christelijk-Historische Unie (CHU) pour défendre les intéréts de
I'école confessionnelle. En Belgique, le parti catholique était majoritaire
au Parlement entre 1884 et 1914, avantage perdu apreés la Grande Guerre.

Apres l'introduction du suffrage pur et simple, les « piliers » s'employaient
a bloquer toute dynamique sociale et culturelle. En marginalisant l'influ-
ence laique, ils favorisaient un cléricalisme sous-jacent. Le catholicisme
se manifestait comme une force retardataire voulant freiner 'expansion
économique dans la sphére culturelle, tandis que les protestants restaient
trop divisés pour parler d’'une seule voix. Les libéraux et les socialistes
se livraient une guerre idéologique contre l'obscurantisme, sans pouvoir
atteindre la suprématie ni contrecarrer les idées réactionnaires propagées
dans les journaux et revues catholiques, lus dans ces milieux.

Aux Pays-Bas, cette situation s'accompagnait d'une lutte de 'Eglise catho-
lique pour le contréle des intellectuels, formés désormais a la nouvelle
université catholique a Nimeégue. L'Université Catholique de Louvain
faisait déja fonction de centre intellectuel pour les catholiques belges.

Le corporatisme (Spann 1921) gagnait de nouveaux adhérents dans le
monde catholique a I'issue de la Grande Guerre. Il était d’application
dans un certain nombre de pays catholiques, mais avait peu de succés en
Belgique et aux Pays-Bas.

En effet, les syndicats catholiques devenus de plus en plus forts, n'y
voyaient pas un systéme améliorant la défense de leurs intéréts face a un
patronat de plus en plus intraitable et bien organisé. Par ailleurs, le cor-
poratisme était un cheval de bataille aux mains des réactionnaires visant
a établir un Etat autoritaire capable de décréter I'état d’exception (Schmitt
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1996). Enfin, ce méme corporatisme limitait la liberté d’action des syndi-
cats en les intégrant dans un systéme dans lequel 'Etat et les patrons
prenaient les décisions essentielles (Joye et Lewin 1967: 229-64).

Faisant suite a cette situation, le monde catholique était en ébullition per-
manente. L’Eglise exercait encore sa domination spirituelle malgré une con-
currence accrue entre les prétres et les intellectuels qui marquaient leur
indépendance face a la hiérarchie catholique par presse interposée. C'était
notamment le cas de LAction Frangaise qui pouvait se targuer d’'une popu-
larité croissante dans les milieux catholiques belges (Defoort 1978; Chenaux
2009: 37-49). Ensuite, 'Action Catholique, pourtant bien contrélée par 'épi-
scopat belge, devenait en méme temps une force militante, berceau ensuite
du parti Rexiste de Léon Degrelle (Conway 1993). Dés 1919, le nationalisme
flamand s'organisait en un parti politique indépendant attirant des électeurs
catholiques des campagnes avec a leur téte des instituteurs flamingants.

Tous ces mouvements autoritaires avaient un impact profond sur la cul-
ture politique de I'époque, comme les socialistes influencés par cette
idéologie corporatiste et autoritaire. Pour combattre la crise économique
Henri de Man lancait, fin 1933, son Plan du Travail (Dodge 1966: 124-72;
Horn 1996: 74-95), que les socialistes hollandais reprenaient ensuite a
leur compte. En renouvelant leur doctrine, ces derniers s'ouvraient ainsi
aux socialistes chrétiens.

Ce renouvellement néo-socialiste s’inscrivait d’ailleurs dans un mouve-
ment intellectuel promouvant l'irrationalisme philosophique contre le
rationalisme et le marxisme (Lukdcs 1962; Sternhell 1987). Au niveau
idéologique ces rénovateurs socialistes s'étaient déja démarqués du mar-
xisme et de la lutte des classes en pronant une approche éthique du
socialisme. En 1945, les socialistes hollandais, tentaient méme une opéra-
tion « doorbraak » (« la bréche ») pour former un grand parti progressi-
ste avec les chrétiens et les libéraux de gauche, mais sans succés remar-
quable. En Belgique, une tentative éphémere avec I'Union Démocratique
Belge (UDB) ne rencontrait guére de succés électoral (Beerten 1990). La
pilarisation voulue par 'épiscopat catholique se reconstituait des lors
partout sur les fondements sociaux d’avant-guerre.

Quelle société civile?

Avec ses organisations sociales, la société pilarisée ne ressemblait en rien
a la société civile décrite par Alexis de Tocqueville (1848) ou Adam Fer-
guson (1995). Le cléricalisme avec ses intellectuels traditionnels - décrit
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par Antonio Gramsci (1959) - y restait fort présent tout en excluant le
développement de la libre pensée. Cette nouvelle société civile, dans
laquelle les organisations cléricales dominaient, posait des problémes
conceptuels. Ancien Régime avait bien disparu, la liberté de conscience
était discernable malgré un espace public largement envahi voire colonisé
par des organisations cléricales guidées par I'épiscopat catholique.

Un consensus conceptuel pouvait néanmoins étre trouvé en se référant
a la définition formulée par le Centre for Civil Society de la London School
of Economics. Selon cette définition, la société civile se référait principa-
lement a une aréne d’action collective non-répressive autour d’intéréts,
de valeurs et buts communs.

En théorie, ses formes étaient distinctes de celles de I'Etat, de la famille
et de la sphere économique. Pourtant, en pratique, les frontiéres entre
ces trois groupes étaient trés alambiquées, floues et souvent discutées. La
société civile comprenait normalement une diversité d’espaces, d’acteurs
et de formes institutionnelles qui variaient selon leur degré de formali-
sation, d’autonomie et de pouvoir, telles que les sociétés caritatives,
organisations non-gouvernementales, communautés spontanées, orga-
nisations féminines, communautés religieuses, associations profession-
nelles, syndicats d’'ouvriers, groupes d’entre-aide, organisations patro-
nales, groupes partisans, etc...
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Dans les pays en voie de développement, ces organisations défendaient
les principes d'une économie non marchande basée sur la communauté
des biens, le libre acces a la terre et a 'eau, le droit a la santé ainsi qu’a la
participation sociale. Dans ce contexte, Karl Polanyi (Polanyi 1957) avait
d’ailleurs remarqué que le capitalisme ne pouvait quanéantir 'aspect tra-
ditionnel basé sur des coutumes garantissant la production non marchande.
Ce sont principalement les mouvements religieux parfois fondamentalistes
qui ralentissaient la percée du capitalisme dans le schéma social.

Le rationalisme du XVIII* siecle avait voulu réformer la société en la ba-
sant sur un contrat social conclu par des citoyens libres et égaux, non
assujettis aux dogmes de la religion chrétienne. Etant responsables de
leurs actes, ils devaient toujours s'assumer. L'enseignement aidant, tous
les hommes pouvaient avoir accés au statut de citoyen. Par le respect de
la loi, I'ordre public s’établissait sans contrainte. Cette conception libéra-
le de la société civile était donc basée sur l'existence fictive d'un contrat
social entre citoyens libres. La réalité était pourtant autre car, au XIX®
siecle, ce sont les propriétaires payant des impots qui avaient le droit de
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vote et qui exercaient le pouvoir politique, celui-ci formalisant un cadre
juridique dans lequel la bourgeoisie poursuivait ses propres intéréts au
détriment des autres classes sociales. La résistance de ces derniéres ne
pouvait cependant se développer que dans le cadre d'une société civile
déja pleinement subjuguée par des relations de type mercantiles.

Pour contrecarrer I'expansion du capitalisme dans les spheéres restées non
marchandes, des systemes de patronage et d’entraide se développaient
au cours de cette période de grande mutation du systéme économique.
C’est ainsi que les partis conservateurs avaient la capacité de se transfor-
mer en partis de masse par la mobilisation et 'organisation des petits
paysans, artisans, commergants et ouvriers. Afin d’aplanir les conflits
d’'intéréts entre ces groupes sociaux plut6t disparates, les partis con-
fessionnels mettaient en place, entre les citoyens et I'Etat, une intermé-
diation au niveau national. Ce systéme néo-corporatiste installé en Bel- 121
gique et aux Pays-Bas apres 1945, ne supplantait pas le Parlement qui lui,
restait souverain. Il s'agissait principalement d’'un dispositif permettant
aux syndicats et aux organisations patronales de conclure des accords
collectifs concernant les salaires. La politique salariale appartenait désor-
mais a la sphére publique et se discutait aussi au Parlement.

Cette expansion de la sphere publique vers le domaine social et écono-
mique était liée a une nouvelle conception de la citoyenneté. Le gouver-
nement devait désormais prendre soin du bien-étre de ses citoyens en
facilitant le progrés économique.

Pour les intellectuels catholiques, cette nouvelle donne posait un pro-
bléme. En effet, 'Eglise n’était plus habilitée a s'occuper de cet aspect
politique et économique. Apres la défaite du fascisme, les partis catho-
liques se renouvelaient nécessairement en acceptant la doctrine per-
sonnaliste propagée par Jacques Maritain et Emmanuel Mounier (Do-
menach 1972; Loubet del Bayle 1969) avant la guerre. En Belgique, la
démocratie chrétienne donnait désormais le ton (Verhoeven 1976; Ne-
uville et al. 1996).

Former une coalition gouvernementale avec les socialistes restait encore
pour les catholiques hollandais une opération hasardeuse (Visser 1986;
Koole 1986: 99-117) bien que le Katholieke Volkspartij (KVP) gouvernat
avec les socialistes jusqu'en 1958. Ensuite, le KVP et les partis protestants
ont formé des coalitions avec les libéraux de droite (Brouwer et Ramakers
2007; Van der Heiden et Kessel 2010). En Belgique, la polarisation idéolo-
gique entre la gauche et la droite empéchait encore une collaboration
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durable entre catholiques et socialistes. La normalisation de leurs relati-
ons apres 1961 a permis de réunir leurs deux grands partis politiques re-
spectifs au sein d’'une grande coalition.

La déconfessionnalisation

Les églises catholiques se vidaient dés le début des années 1960. Grace a la
pilule contraceptive, les jeunes s'orientaient vers la liberté sexuelle, déla-
issant massivement d’autre part I'Eglise devenue désuéte. Celle-ci voyait
d’ailleurs son nombre de prétres décroitre fortement. Malgré l'enthousi-
asme suscité par le concile Vatican II, la crise du catholicisme était totale.

La démocratisation des études supérieures nourrissait par ailleurs une
révolution culturelle symbolisée par Mai 68, obligeant par la suite les
partis politiques a légiférer concernant des réformes relatives au droit
familial (notamment le divorce). Le droit a I'interruption volontaire de
grossesse (IVG) constituait effectivement une demande du mouvement
féministe voulant se débarrasser du patriarcat, mouvement pour lequel
la femme devait librement décider de son propre corps. L'IVG votée en
1981 aux Pays-Bas ne la fut qu'en 1990 en Belgique. Outshoorn 1995:
145-65; Botquin et Hannotte 2001).
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L'accumulation rapide de capitaux permettait d'améliorer le niveau de vie
de la majorité de la population, tandis que la suburbanisation déplacait une
partie de la population toujours plus importante vers de nouvelles cités dans
lesquelles les habitants perdent peu a peu leur identité d'origine (Fishman
1987). En Belgique, oti 'aménagement du territoire restait quelque peu
chaotique, I'impact de la suburbanisation sur les mentalités restait bien
moindre qu'en Hollande ou celle-ci aide a soulager la congestion des villes
(Wetenschappelijke Raad 1990; Hajer et Halsema 1997). Un nouveau pay-
sage urbain s'est alors développé. Il couvre aujourd’hui un quart de la sur-
face totale de la Hollande. Dans les années 1990, un tiers de la population
hollandaise vivait déja dans des villes satellites (Van Leeuwen 1990: 19-27).
Clest la que la déconfessionnalisation a progressé le plus rapidement, tandis
que le conservatisme religieux et social s'est maintenu dans les petits villa-
ges ou vivaient encore plus de deux millions de citoyens. Le gouvernement
cherchait a y développer de petites entreprises ainsi que le tourisme régio-
nal (De dorpsmonitor 2013; Thuis op het platteland 2006).

Cette suburbanisation peut expliquer la forte déconfessionnalisation de
la société civile hollandaise. En 2012, 30 % des Néerlandais se réclamaient
d'obédience religieuse, contre 75 % en 1960. Les lieux de culte sont devenus
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des « centres de services » pour la célébration de mariages, d'enterrements,
ou poury donner des concerts méme profanes.

Cette déconfessionnalisation prive les partis confessionnels d’'une fraction
de leurs voix. En Belgique (Botterman et Hooghe 2012: 1-17), les partis
catholiques ne remportent pas plus de 20 % des voix exprimées en Flandre
et 10 % en Wallonie. Aux Pays-Bas, le KVP, perdant beaucoup de voix, a dt
fusionner avec les deux partis protestants ARP et CHU (Van Kersbergen
1995). Le nouveau parti CDA (Christen-Democratisch Appél) avait de
prime abord donné I'impression d’avoir durablement réinvesti la scéne
politique jusqu’a son déclin électoral dans les années 1990. Les partis
confessionnels ont aussi beaucoup souffert de la fusion des petites muni-
cipalités. En Hollande, on comptait seulement 403 municipalités tandis
quen Belgique le nombre de municipalités était de 589.

Le déclin des partis chrétiens est un phénomene li¢ a la déconfessionna- 123
lisation de la société et a la montée de I'idéologie néo-libérale qui a per-

mis la formation de gouvernements de coalition dans lesquels s’allient

les partis libéraux et socialistes.

Dés 1994 cest chose faite. Les sociaux-démocrates hollandais formaient
un gouvernement de coalition avec les libéraux de droite (Volkspartij
voor Vrijheid en Democratie, VVD) et de gauche (D66). Celui-ci reste au
pouvoir jusqu’en 2002. En Belgique ce nouveau type de coalition s'impose
en 1999 suite a une défaite électorale cuisante des démocrates-chrétiens.
Ce type de coalition nommeée « mauve » signifie la fin définitive de la
pilarisation de la société et du systéme de concertation entre les groupes
d’intéréts différents. Le clivage idéologique entre travail et capital (Lipset
et Rokkan 1967) s'estompe alors au niveau idéologique et politique, con-
duisant a 'émergence d’une réaction de type populiste qui n'est plus
controlée par les élites. Les habitants des grandes villes (Rotterdam, La
Haye, Utrecht et Amsterdam), ot la qualité de vie est en régression con-
stante, s'insurgent contre les élites politiques qui pronent le bonheur
pour tous, mais ne s'occupent guére des problemes des habitants des
quartiers pauvres. Le tournant politique est atteint en 2002, quand le
mouvement populiste de Pim Fortuyn (Pels 2002) gagne les élections
parlementaires. En 2005, Geert Wilders prend le relais de Fortuyn en
fondant son Parti pour la Liberté (Partij voor de Vrijheid, PVV) (De Lange
et Art 2011: 1229-49; Fennema 2010). Celui-ci méne par la suite une cam-
pagne hargneuse contre I'Islam et contre 'Union Européenne.

Cette derniére irruption populiste un peu tardive contraste avec la si-
tuation belge ou les racistes du Vlaams Blok/Belang avaient déja gagné
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les élections parlementaires dés 1991. Pourtant, ce parti actuellement en
perte de vitesse, se voit largement supplanté par la Nieuw-Vlaamse Alli-
antie (N-VA), un parti identitaire populiste conduit par son leader Bart
De Wever. En Wallonie et a Bruxelles, le Front National, disparu a ce jour,
a été relayé par le Parti Populaire.

Cataloguer ces mouvements populistes n'est pas aisé. Selon Ernesto Laclau
il s'agirait d'un populisme de tendance ethnique (Laclau 2005: 190-9). Les
immigrés ne sont pas seulement responsables du haut taux de criminalité
dans les grandes villes, mais ils profiteraient aussi exagérément de la sécu-
rité sociale. Ils affaibliraient ainsi le financement de I’Etat-providence et
porteraient atteinte au bien-étre de la population autochtone. La respon-
sabilité de cette dérive est largement imputée aux élites qui, senrichissant,
ne s'intéressent plus aux problémes des petites gens. Il s'agit ici d’électeurs

124 d’'un niveau moyen qui subissent aujourd’hui de plein fouet la récession
économique et la libéralisation du marché du travail. Leurs attitudes poli-
tiques sont donc clairement influencées par des facteurs socio-économi-
ques liés a la mondialisation de I'économie et a la libre concurrence. Ce
mouvement de mécontentement ne conduit pas nécessairement a I'in-
stauration d’un systéme totalitaire (Panizza 2005: 30), mais il exprime
pourtant un malaise profond de la société civile apres I'implosion du systéeme
pilarisé et la néo-libéralisation de I'Etat-providence.

Récemment, le financement de I'Etat-providence a été fortement amenuisé
suite a « I'abus » des chémeurs et des malades « abusant » des aides socia-
les. 1l ne couvre donc plus tous les risques sociaux a long terme. La logique
néo-libérale du capital promouvant la responsabilité personnelle du citoyen
aréussi a instaurer un type de société qui soumet tous les citoyens aux lois
du marché. Ainsi, la notion de profit est présente dans le discours politique
voulant soutenir la croissance du capital en faveur d’'une petite minorité de
riches capitalistes, les grandes fortunes boursiéres qui, en échappant a tout
controle, flouent la collectivité. Dans ce cas, I'absence de transparence est
patente (Piketty 2014: 569-70). Au vu de cette situation, le citoyen est deve-
nu inexistant, superflu. Comme au XIX® siecle, seules lui restent sa volonté
et sa capacité de travail. Sa citoyenneté est dés lors lourdement dévaluée
par son incapacité a contréler les mouvements des capitaux.

Le « citoyen introuvable »

Le théme du « citoyen introuvable » est 'objet d’études de sociologues
hollandais et belges. Ils ont surtout analysé le fonctionnement et les
mécanismes du systéme pilarisé. Il convient donc d’en donner un apercu.
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Le politologue Arend Lijphart (Lijphart 1968) fut le premier a analyser le
fonctionnement du systeme politique hollandais en établissant les méca-
nismes de son fonctionnement: les élites des piliers se partagent le pouvo-
ir et décident de tout en comité restreint. Faisant écho au méme constat,
le sociologue Luc Huyse a mis en lumiere I'exclusion du citoyen du syste-
me politique belge (Huyse 1969). Le mécontentement populaire actuel
pourrait y trouver son origine. Les « piliers » ayant disparu, le méconten-
tement a pu s’exprimer plus librement et plus facilement. Avec la dispa-
rition du clivage entre le capital et le travail ainsi qu’avec des gouverne-
ments qui ne veulent plus d’une politique des revenus, le populisme est
devenu plus attrayant en présentant de nouveaux boucs émissaires aisément
trouvés (les immigrés, 'Union Européenne).

Pourtant, les plaidoyers pour une restructuration politique autour de

deux poles, I'un conservateur et l'autre progressiste, possédaient aussi 125
des relents populistes, car, en se débarrassant des « piliers », le citoyen

était censé étre en mesure d’influencer les décisions a prendre.

Aux Pays-Bas, les démocrates de gauche (D66) et l'aile gauche de la sociale
démocratie ont voulu éliminer le systéme pilarisé dominé par les partis con-
fessionnels. L'élection directe du premier ministre devait étre pour eux un
puissant levier dans le but de faire éclater les partis confessionnels et d'im-
poser une restructuration durable du paysage politique (Van Praag 1991;
Bleich 2008). En fusionnant, les partis confessionnels affaiblis ont néan-
moins pu résister a cette attaque frontale de la part de la gauche progressiste.

En Belgique, le président du Parti Socialiste, Léo Collard, lance en 1969
un appel a la formation d’'un front progressiste alliant les socialistes aux
démocrates-chrétiens. L'idée est de créer un parti travailliste englobant
aussi les syndicats. Lorganisation des jeunes du CVP réagit avec enthou-
siasme, mais sans pouvoir toutefois changer le cours des choses. Pourtant,
aux Pays-Bas, les syndicats sociaux-démocrates de la NVV (Nederlands
Verbond van Vakverenigingen) et catholiques de la NKV (Nederlands
Katholiek Vakverbond) forment, en 1976, la FNV (Federatie Nederlandse
Vakbeweging). En Belgique, une fusion des syndicats socialistes et chréti-
ens est encore hors de question. Ils préferent aujourd’hui la coordination
de leurs actions a une fusion des organisations de culture trés différente.

La fin des idéologies

Il est difficile de conceptualiser le systéme pilarisé. Le politologue Luc
Huyse (Huyse 1987) a comparé le fonctionnement des « piliers » au com-
portement des grands groupes financiers qui se partagent le marché en
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signant des pactes ou en formant des cartels. Ce fiit le cas en Belgique lors
de la signature du « pacte scolaire » en 1958 par les trois grands partis
politiques. Le pacte avait alors pacifié les relations entres les deux partis
« laiques » et le parti catholique.

Aux Pays-Bas, les élites des « piliers » avaient pilarisé la radio en autori-
sant d’émettre a des associations d’inspiration religieuse ou politique afin
de pouvoir mieux contréler la communication. En Belgique, par contre,
les leaders des partis politiques s’autorisaient un droit de regard quant
au contenu et a I'émission de discours ou de messages des responsables
politiques et syndicaux.

Avec les radios libres et la télévision commerciale, cette emprise politique
a pratiquement disparu. Une révolution culturelle et mentale a suivi cette
restructuration. Depuis lors, des « célébrités » ont fait leur apparition
sur le petit écran et occupe I'espace public. Les politiciens y ont vu I'oppor-
tunité de promouvoir leur image et leurs idées en s'exhibant aux cotés de
ces célébrités lors de jeux télévisés. Force est de constater que ce phéno-
meéne tente de promouvoir le populisme antipolitique.
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La fin de I'idéologie, annoncée par Daniel Bell (Bell 1960) aux Etats Unis
et bien plus tard complétée par la théorie de la « fin de I'histoire » énoncée
par Francis Fukuyama (Fukuyama 1992), a donc largement contribué a la
disparition des « piliers ». Actuellement, ces derniers sont partout rem-
placés par une multitude d’entrepreneurs privés (lobbies, consultants, bu-
reaux d’études) représentant les grandes firmes auprés des gouvernements,
des parlements et des institutions internationales. Les « piliers » ont donc
disparu, mais le « citoyen » est encore absent. Le citoyen dépourvu
d’idéologie politique peut librement participer a des initiatives citoyennes
et pratiquer le volontariat. Laméricanisation de la vie sociale est aujourd’hui
la norme, car encouragée par les autorités et les médias. La société civile
moderne est dés lors menée par le marketing et les gains qu'il génere. Il con-
vient ici de souligner que la démocratisation de la société a conduit a une
plus grande liberté d’expression et d'initiative, ce qui explique I'apparition
de nouveaux partis politiques avec le soutient des médias.

Cette médiatisation de la société contribue non pas a la politisation mais
bien a une dépolitisation de celle-ci. Les scores électoraux des partis po-
pulistes et leur progression dans les grandes villes I'attestent. Le populisme
est donc un phénoméne largement urbain.

Apres l'irruption de la liste de Pim Fortuyn a Rotterdam, lors des élections
municipales de 2002, les sociaux démocrates ont perdu en 2014 les villes
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d’Amsterdam, d’Utrecht et de La Haye, mais cette fois au profit des libéraux
de gauche D66 (Van Weezel 2014: 10-11) suite a un désistement accru
d’une partie des électeurs.

Cette tendance électorale s'observe aussi en Belgique oti, en 2012, les na-
tionalistes flamands de la N-VA ont acquis les faveurs de la ville ’Anvers
au détriment des socialistes (Hostyn 2014).

Suite au déclin des démocrates-chrétiens, les sociaux-démocrates su-
bissent les effets d'un climat libertaire ou assertif qu'ils avaient eux-mémes
soutenu apreés la chute du Mur (Moschonas 2002: 305-12). On peut d’ail-
leurs imputer leurs défaites aux Pays-Bas et en Flandre au tournant néo-
libéral opéré aux cours des années 1990.

En suivant le New Labour de Tony Blair, ils ont accepté de favoriser la con-
currence plut6t que de contenir le marché. Méme I'Etat-providencey a été
intégré totalement. De ce fait, le role de I'Etat et du parti socialiste a été
fortement amoindri. Le parti n'est plus un lieu de participation ot les mem-
bres se retrouvent, mais il est devenu une machine de campagne électorale
se désintéressant de ses membres. Le parti cadre a ainsi remplacé I'anci-
enne association d’électeurs acquis a la cause de leur parti, mais herméti-
ques aux changements opérés dans la société. Lavenement d’'une société
ouverte dont Karl Popper a été le premier protagoniste (Popper 1971),
s'annoncait au moment ou Blair imposa son leadership. Cette société
ouverte pronée par les néo-libéraux dans les partis socialistes écarterait les
idéologies désuétes et favoriserait une société pronant la liberté de I'indi-
vidu ainsi que son autonomie en adéquation avec les droits de 'homme.

Ce projet néo-libéral, transformé par les partis sociaux-démocrates et
initié en Grande Bretagne par Tony Blair, est rapidement repris par les
socialistes aux Pays-Bas et en Belgique.

En Belgique, c’est le socialiste flamand Frank Vandenbroucke, auteur
d’une thése a I'Université de Cambridge, qui jette la base d'une réorien-
tation doctrinaire basée sur un socialisme éthique (Vandenbroucke 2001)
conformément a I'idée de John Rawls (Rawls 1999). Cette doctrine vise
un Etat-providence (Vandenbroucke 2002: 83-93) capable de former et
rapidement orienter les chémeurs afin de les diriger vers le marché du
travail. Il faut noter que cette nouvelle pratique est contraire aux principes
de l'ancien Etat-providence garantissant aux chdmeurs une allocation
dite de chémage, au détriment de leur insertion professionnelle.

Cette réforme inspirée par New Labour est idéologiquement soutenue par
une nouvelle classe moyenne éclectique composée tant d’universitaires
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que de travailleurs salariés. C’est cette classe montante qui rejette en
majorité l'existence d'un Etat-providence entierement basé sur la solidarité
intergénérationnelle et interprofessionnelle. Elle s'oriente aujourd’hui
davantage vers une société basée sur un systeme d’assurances privées
personnalisées, ne couvrant donc pas I'ensemble des risques sociaux.
Cette nouvelle classe sociale portée sur ses propres intéréts est d’avantage
séduite par le concept de libre échange qu’a celui d’'un systéme se préoc-
cupant du social. Ces nouvelles couches sociales veulent aussi exercer un
controle plus direct sur les sphéres sociales et culturelles et se concen-
trent de plus en plus dans des quartiers spécifiques des grandes villes out
elles peuvent organiser leur vie sociale et culturelle sans devoir négliger
leurs activités professionnelles. C'est cette méme classe qui a repris la di-
rection des partis socialistes, écologistes et libéraux de gauche et qui do-
mine les médias. Pour Pim Fortuyn il s'agissait ici de I'« église de gauche »,
128 classe dirigeante par excellence.

Il faut néanmoins noter qu'en Belgique l'offensive néo-libérale n'est pas
initiée par le parti socialiste flamand, mais bien par Guy Verhofstadt,
un libéral flamand. Au milieu des années 1990, il avait déja tenté d’in-
troduire une politique thatchérienne visant a réformer 'Etat-provi-
dence (Verhulst 1996: 210-25) qui se soldait par un échec, l'incitant a
réapparaitre sur la scéne politique avec un programme davantage pro-
gressiste. En 1999, il s’allie aux socialistes de Vandenbroucke et aux «
Verts » pour former une coalition « mauve » (ou « arc-en-ciel » en Wallo-
nie). Son alliance persiste jusqu’en 2007, année de la perte des élections
par sa coalition.

La situation est identique en Hollande ot, en 1994, apparait un gouver-
nement « mauve » fruit de l'alliance des libéraux de droite et de gauche
et des sociaux-démocrates qui depuis 2 ans imprime une nette tendance
néo-libérale. En s’écartant de son idéologie, le parti de Wim Kok allait
encourager une politique économique pour stimuler la croissance. Avec
ce tournant néo-libéral, il préparait les conditions d’émergence du po-
pulisme nouveau de Pim Fortuyn et de Geert Wilders ensuite. Sopposant
a l'église « de gauche » et aux élites, ces deux précurseurs, soutenus par
les électeurs nostalgiques, aspiraient au retour d’'une société protégeant
sa culture propre de 'influence de I'immigration.

Vers la société permissive

Cette offensive néo-libérale trouve non seulement ses origines dans les
milieux de la droite politique, mais aussi dans les courants issus de Mai 68.
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Sous la banniére de I'émancipation, les nouveaux mouvements sociaux
ont bel et bien fait triompher des réformes touchant surtout a I'exi-
stence de I'individu. Dans la foulée de Mai 68, ces mouvements ont
longtemps combattu pour une société libérée des contraintes religieuses
et morales. Il s'agit notamment du droit a I'avortement, de respecter les
droits des homosexuels, des enfants illégitimes, des personnes malades
ou handicapées, de sanctionner la cruauté envers les animaux. L'écologie
devient un théme universel discuté aussi bien en milieu universitaire,
que dans les mouvements et partis écologistes. La plupart des militants
sont de souche catholique, souvent en rupture avec leur milieu familial,
plaident pour une autre maniére de vivre. En formant des partis politi-
ques (Ecolo en Wallonie et Agalev en Flandre) au début des années 1980,
ils affirment leur différence avec les autres partis. On assiste a I'émer-
gence d’'une nouvelle classe moyenne composée d’individus cultivés so-
uvent issus d’'universités et hautes écoles dont la tendance n’est ni de
gauche ni de droite.

Ces mouvements écologistes sont souvent associés a 'avénement de la
société permissive ou libertaire largement encouragé par les coalitions «
mauves » en réformant le droit familial et patrimonial : le mariage des
homosexuels est reconnu en Hollande en 2001 et en Belgique en 2003,
les droits des enfants naturels sont réglés en Hollande en 2001 et en Bel-
gique en 2007, l'euthanasie est 1égalisée en Hollande en 2001 et en Belgi-
que en 2002. Cette dynamique émancipatrice est largement soutenue par
les médias, tandis que les conservateurs chrétiens, relégués dans I'oppo-
sition, ne réussissent point a contrecarrer cette offensive libertaire. Un
retour aux valeurs traditionnelles est donc exclu. Méme les populistes de
droite ont rompu avec le traditionalisme des générations précédentes !
IIs ne défendent plus la morale chrétienne et ne sopposent plus a I'éman-
cipation de la femme ou des homosexuels. Le « contentieux éthique » ne
divise presque plus 'opinion publique ceci ne voulant pas dire que les
différences n'existent plus mais se réveélent dans les nuances.

Les partis chrétiens hollandais et belges ont malgré tout conservé un
certain impact, mais leur influence est plutot marginale et largement
dépendante de l'autorité morale de 'Eglise. Cette autorité morale (sur-
tout de 'Eglise catholique) s’est vue fortement remise en question par
les affaires de pédophilie. Les églises délaissées par les jeunes générations
doivent se contenter d’'un role de plus en plus symbolique. Beaucoup
d’institutions chrétiennes ont d’ailleurs abandonné leur identité chrétienne
au profit d'une identité humaniste.
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Dans le respect mutuel, la tolérance vis-a-vis des autres croyances est
actuellement de mise et le prosélytisme n’est plus le but premier des
Eglises. La modernisation de 'Eglise n'est pas acceptée unanimement,
notamment dans les milieux intégristes ou chez les calvinistes orthodo-
xes. Dans ce méme esprit de respect, les autorités invitent les ministres
des différents cultes a une collaboration souple et une gestion ordonnée
de leurs activités. Dans ce contexte d'émancipation, le paysage scolaire
se modifie de plus en plus. Des écoles appliquant les méthodes de péda-
gogie active Montessori, Dalton, Steiner-Waldorf, Plan de Iéna ou Freinet
voient le jour. Dans un environnement tolérant et démocratique, les
membres des nouvelles classes moyennes y transmettent leurs propres
valeurs (d’inspiration chrétienne ou non) aux générations futures. Une
société ouverte ne tolére pas I'intolérance.

130 La société multiculturelle

Avec l'ouverture de tous les partis politiques aux minorités ethniques,
religieuses et mémes sexuelles, la marge de manceuvre des conservate-
urs chrétiens est devenue de plus en plus réduite. IIs sont aujourd’hui
trés dispersés. D’autres ont trouvé refuge dans des sectes d’inspiration
fondamentaliste.

Aux Pays-Bas, o1 le systéme électoral reste trés favorable aux petits partis
politiques pour conquérir un siége au Parlement, les protestants conser-
vateurs ont pu s’assurer de quelques sieges. Ils dominent méme les mu-
nicipalités rurales dans les régions protestantes ot ils semploient a régle-
menter le repos du dimanche au maximum. Religion oblige pourtant.
Ces calvinistes résistent la-bas massivement a la vaccination obligée des
enfants et refusent méme de recevoir les allocations familiales. Une
déduction fiscale leur est allouée. La tolérance de la part du gouvernement
hollandais est donc de mise.

En Belgique, surtout en Flandre, le réseau scolaire catholique est resté
trés prédominant et se targue de préparer au mieux ses éléves pour l'uni-
versité. Dés lors, il regarde d’un ceil moins tolérant le nombre croissant
d’éléves de familles musulmanes voulant entrer dans ses écoles. Cela
n'exclut pourtant pas la présence d’autres croyances dans les écoles catho-
liques. Tout éléve apporte une subvention de la part de I'Etat, ce qui peut
expliquer la tolérance des autorités catholiques envers ces autres croyances
devenues dominantes dans les grandes villes.

Cette tolérance regarde surtout les musulmans. La multiplication des
mosquées pose des problémes dans certains quartiers des grandes villes
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et alimente de facto le racisme culturel exploité par le Vlaams Blok/Belang
en Flandre et par Geert Wilders en Hollande (Reuter 2011: 55-75). Les
démagogues populistes aiment d’ailleurs a défendre la culture « judéo-
-chrétienne » contre la prétendue islamisation de 'Europe. Il s’agit pour
eux de défendre les valeurs chrétiennes contre l'invasion musulmane. Les
coalitions « mauves » sont blamées pour avoir créé une société multicul-
turelle dont les classes populaires ne veulent plus. C’est en jouant sur ce
registre que le Vlaams Blok/Belang avait augmenté son score électoral
jusqu’a 25 %. Aux Pays-Bas, la liste de Pim Fortuyn avait fait en 2002 une
percée médiatique et électorale en attaquant la société multiculturelle.

On a cependant dit que Fortuyn a été un phénomeéne inclassable. Cet in-
tellectuel progressiste et homosexuel égaré en politique apreés avoir fait
une carriére universitaire remarquable, s'est néanmoins mis a pourfendre
la société multiculturelle, le systéme scolaire inepte et I'Etat-providence 131
corrompu. Homosexuel déclaré, il lui convenait aussi d’attaquer les jeunes
immigrés de souche marocaine pour leur comportement violent envers
les homosexuels et les femmes. En louant la philosophie des Lumiéres, il
s'emportait facilement contre la religion musulmane restée obscurantiste.
Tout cela n'est pas, sauf pour les Hollandais, tres original. Fortuyn a été
certainement influencé par la « confrontation des civilisations » de Samuel
P. Huntington (Huntington 1992, 1996). Ensuite, Fortuyn fut certainement
un démagogue trés habile. En évitant de fustiger lobscurantisme des sectes
protestantes ou juives et les pratiques du courant intégriste dans I'Eglise
catholique, il sut déplacer le probléme de I'obscurantisme unilatéralement
vers le monde musulman. Bien que son mouvement ne lui ait pas survé-
cu longtemps, sa « pensée » reste encore trés vivante dans les milieux
populistes. Pour eux, il est un prophéte qui voulait sauver la civilisation
européenne et la nation hollandaise contre I'lslam. Pour les autres il est
un démagogue qui aimait a se mettre en évidence.

C’est principalement grace a la révolution fortuyniste que les démocra-
tes-chrétiens hollandais ont pu retrouver leur seconde vie en gagnant, eux
aussi, les élections parlementaires de 2002. Avec a leur téte I'idéologue
calviniste Jan Peter Balkenende, le CDA perce alors a nouveau en collectant
les voix de la petite bourgeoisie traditionnelle. Mais il n’est certainement
pas question d’'une restauration conservatrice durable. Les élections de
2002 annoncent plutdt une période d’instabilité politique causée par la
montée du populisme. Parce que les sociaux-démocrates et les libéraux
nattirent plus a eux deux toute la masse flottante d’électeurs, Balkenende
doit des lors gérer la crise idéologique pour un certain temps.
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Parce que le changement social a profondément perturbé la composition
du corps électoral, les partis traditionnels sont incapables de mobiliser
leurs électeurs d’'un seul coup. Les libéraux font encore appel aux classes
moyennes traditionnelles, tandis que les nouvelles catégories sociales,
principalement les habitants des banlieues, ont gonflé leurs rangs. Les
sociaux-démocrates, qui collectaient jadis les votes de la classe ouvriere,
attirent maintenant de plus en plus un nouveau prolétariat travaillant
dans les services. Il reste encore le vote des immigrés dans les grandes
villes. Pour les socialistes il s’agit d'une masse d’électeurs potentiels quon
peut attirer avec un discours multiculturel qui rebute pourtant une bonne
partie des électeurs autochtones.

Il devient aussi de plus en plus difficile pour les partis politiques de
gérer ce conglomérat instable et hétérogéne d’électeurs dans une période
132 de crise financiére qui nécessite I'application de mesures d’austérité mal
recues par les électeurs. La crise boursiere dot.com de 2001 avait déja
donné le signal que l'euphorie boursiére toucherait a sa fin, ce qui aurait
des conséquences désastreuses pour le secteur immobilier hollandais
devenu tres vulnérable a tout flottement des cours boursiers. La privati-
sation des entreprises d’Etat a déja miné la confiance de pas mal d’élec-
teurs dans le courant nouveau néo-libéral de ces sociaux-démocrates.

En guise de conclusion

Au temps des « piliers » la représentation proportionnelle pouvait ga-
rantir une grande stabilité parlementaire aussi longtemps que les élec-
teurs restaient fideles a leurs partis respectifs. Cette fidélité s’effacera
grace a la déconfessionnalisation de la société. Une libéralisation des
médias a alors donné le coup de grace au monde pilarisé. Les opinions
sont ensuite régies par des maisons de production commerciales. Tout
autant, le paysage politique s’est de plus en plus divisé avec I'apparition
de petits partis politiques exprimant des opinions particuliéres. Ceci est
surtout le cas en Hollande ot le sectarisme religieux connait une longue
tradition. En Belgique, la fédéralisation des structures politiques n'a pas
seulement fait éclater les partis politiques en formations régionales,
mais a aussi stimulé le développement d'un discours régionaliste de plus
en plus populiste.

En Belgique, le déclin des démocrates-chrétiens a suivi a peu prés le mé-
me parcours électoral qu’aux Pays-Bas. Le démocrate chrétien flamand
Yves Leterme, en salliant a la N-VA (Nieuw-Vlaamse Alliantie) et en repre-
nant le discours de ce dernier petit parti, a su défaire en 2007 la coalition
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« mauve » conduite par Guy Verhofstadt. Ce tournant vers le populisme
flamand a été fait apres un ressourcement idéologique qui avait fait de
I'ancien CVP le Christen-Democratisch en Vlaams (CD&V). La victoire
électorale de Leterme (29 % des voix exprimées en Flandre) se termine
ensuite en une crise de son propre parti. L'ancien Parti Social-Chrétien
(PSC) des francophones s’est alors transformé en un Centre Démocrate
Humaniste (CDH). Pour le CDH guidé par Joélle Milquet, une stratégie
progressiste devrait faire regagner le terrain perdu aux Verts.

La révolution populiste a bien démontré que le systeme parlementaire
peut aussi créer sa propre déchéance en s'ouvrant trop facilement aux
démagogues et fantaisistes soutenus a un certain moment par les médias.
En Hollande, Geert Wilders a su collecter le vote protestataire en s’atta-
quant a I'lslam et a I'Union Européenne. Bien qu’il ait aussi mordu sur
I'électorat plutdt populaire des grandes villes et quelques régions dé- 133
vastées par la crise économique, sa percée électorale est néanmoins con-
currencée par les ex-maoistes du Socialistische Partij (SP) (Voerman:
179-204). En Belgique, c’est le populiste Bart De Wever qui tient le méme
discours, mais en pointant du doigt les Wallons qui profitent largement
des subventions versées par les Flamands. Avec le déclin des démocra-
tes-chrétiens, ce discours contre les Wallons a pu se renforcer. D’ailleurs,
former un gouvernement de coalition stable n’est pas simple dans un
Parlement qui compte trop de partis politiques. Le déclin électoral des
démocrates-chrétiens a d’ailleurs vidé le centre parlementaire de sa sub-
stance. Aussi bien aux Pays-Bas qu'en Belgique, la stabilité politique a
été donc minée par leffritement des partis confessionnels, un vide que
les socialistes et les libéraux n'ont pas su combler durablement.

Primljeno: 30. maja 2014.
Prihvaceno: 15. jula 2014.
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André Mommen
Laicitet i sekularizacija u Holandiji i Belgiji
ili kraj pilarizacije civilnog drustva

Sazetak

Odnosi izmedu crkve i drzave u Belgiji i Holandiji ve¢ dugo vremena odre-
deni su istorijskim kompromisom kojim je uspostavljen latentni mir izmedu
politickih snaga koje su se zalagale za tzv. ,liberté scolaire, i onih koje su
branile laicitet, tj. de facto, vrednosti Francuske revolucije. Izvorno, radilo
se o borbi oko kontrolisanja javnih sluzbi i uloge religijskih kongregacija u
organizovanju obrazovanja. Ovo je odmah vodilo velikoj segmentaciji drustva
na nekoliko ,stubova’, rukovodedi se kriterijima o njihovim socijalnim mre-
7ama u jednom vi$e komunitarnom sistemu subvencionisanom od strane
drzave ¢ije elite medu sobom promisljaju delatne modele. Sa dekonfesijali-
zacijom i ekonomskom ekspanzijom koji sve vi$e uti¢u na ljudske odnose,
ova drustvena organizacija je izgubila postojece znacenje i vodila je ka ma-
nje-vise kompletnom nestajanju recenih ,stubova®“

Kljucne reci: laicitet, sekularizacija, crkva, drzava, Holandjija, Belgija, pilari-
zacija, politicke partije
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Who should take care of the poor?
Religion and social welfare in America

Abstract The purpose of this study is to examine the church-state relations
in the United States from the perspective of the social welfare system. More
precisely, we are questioning the way the conceptual foundations and practical
activities of religious organizations influence the directions of social policy
and shape the way of dealing with the poor. The first part of the text outlines
the main features of religious life and social welfare system in America, while
the second contains an analysis of the impact of basic moral and religious
principles of the Reformed Protestantism and Roman Catholicism (the two
most widespread religious traditions) and the ways in which religious orga-
nizations are taking part in the modern social welfare system in America.

Keywords: religion, social welfare, the poor, America

Religion is embedded in the deepest layers of social reality, its influence
very much varying, depending on political, economic and cultural cir-
cumstances. Through its preaching and moral guidelines, religion forms
the values, priorities and shapes decisions. In nations with high numbers
of religious people, policies and political decisions will inevitably be
strongly influenced by religion, directly or indirectly. Due to specific
position that religion has in the today’s American society, we have attemp-
ted to examine the ways that the two most widespread Christian confes-
sions (Protestantism and Roman Catholicism) are interlinked with the
basic postulates and practices of social welfare in this country. In parallel,
the focus of our analysis will also be on direct effects of the involvement
of religious organizations by the state in the provision of social welfare
services and support.

The religious philosophy (especially of Protestantism) is deeply integrated
into American political culture and is, from such a position, in different
ways influencing the formation and functioning of political institutions.
(Lambert 2008) On the other hand, religious organizations are characte-
rized by two important features, entitling them to be qualified as very
influential types of citizens’ associations: (1) formal establishment (in-
cluding the resources: organizational, financial, human, administrative
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etc.) and (2) ideas that signify charity, virtue and goodness. While the
former represents a necessary precondition for functioning in a modern
society, the latter is a motivational basis for action aimed at welfare of
the community. Having this in mind, the goal of this paper is to show
the interdependence of the following dimensions of social life in the
USA: (1) the welfare system, (2) the social aspects of religious teaching
and (3) practical aspects of charity that are realized through the acti-
vities of religious organizations.

Narrowly focusing on the role of religion in social policy formation, we
do not suggest that it is free from different sorts of political influence. In
Marxist tradition, religious influence on people’s behavior is seen as po-
litically mediated and instrumentalised for different purposes. On the
other hand, the direct impact of political factors (i.e. political parties,
138 social movements, ideology, state institutions etc.) on social welfare policy
is far reaching. However, although it will be acknowledged and incor-
porated in the main arguments in the text, political dimension will not
be discussed separately as it is not the focal point of our study, concerned
with the specific impact of the religious factors (teaching and practice).

Religion and Politics in the USA

Despite the formal separation of church and state, proclaimed already
in the First Amendment to the Constitution, religion is important in the
United States, not only in private life, but also in public sphere (Lambert
2008; Hays 2001; Wald & Calhoun-Brown 2011). For numerous Americans,
confessional identification and religious routines represent an insepa-
rable part of their daily lives and of their personal identities. In vast
numbers, Americans believe in God, pray to God, contribute financially
to churches, synagogues, temples, and take part in Sunday masses, mor-
ning prayers and other religious rituals. Over 80% of Americans define
themselves in different ways as believers (Martin 2010: 60). Although
some analysts predict the decrease of the importance of religion, stati-
stics demonstrate a stability of the ratio of membership in church orga-
nizations in comparison with the overall population numbers, even sin-
ce the 1950-ies, while some estimations assert that this ratio is higher
now than it was during most of American history (Finke & Stark 1992:
239-241). However, religion in the US is not only the issue of private lives
and personal identities; it is also a public, political issue, at least to the
same extent as it is personal. Despite predictions, the processes of mo-
dernization have not succeeded in lessening the importance of religion
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in the US, and the European model of secularization has not grown roots
on American soil (Berger et al. 2008). Compared to Western European
countries, the US represents an exemption in terms of the importance
of the role that religion plays in both private and public spheres (Pro-
thero 2006). The explanations for the continued influence of religion in
the US are to be found in the colonial past, when ethnic and religious
loyalties represented the bases of social life, while religion was conside-
red a ground for preservation of the identity of immigrants through
centuries and was an important mechanism of establishing the relation-
ships with local communities in the new surroundings. Moreover, the
competitiveness present at the ,religious market®, without a monopoly
of one dominant religious group and without the state promotion, did
not allow for passivity and lack of inventiveness, otherwise characteristic
for religious organizations with guaranteed positions (North & Gwin
2004). Striving to attract new members, denominations have over time
refined the techniques of proselytizing, marketing and promotion (Ste-
wart 1989). One additional reason for persuasiveness of religion in every-
day life is found in the fact that religion represents a counterbalance to
extreme individualism and relativism that characterizes American cul-
ture (Prothero 2006). People go to church in search for a feeling of unity,
so much missing from their everyday lives. In addition, religious teaching
provides guidance and rules to be observed in life, and these are often
missing in a culture that nurtures relativism toward values. Facing the
uncertainty in almost all segments of their lives, a significant number of
people in religion find peace, sense and direction. In addition, the neutral
attitude of the state, actually the lack of preference towards one particular
religious group, contributes to the vitality of religion in US, by preserving
a wide choice to people who arrived there from different cultural traditi-
ons. The ideas of personal liberty and individualism are not antagonistic
to faith, because in a country that prefers pluralism; religious organiza-
tions create the market, while individuals are able to make certain cho-
ices according to their needs. However, it should be noted that the liberty
of religious choice is rather limed since, even in the pluralistic societies,
mass media, political parties, governments etc. often politically instru-
mentalise religion for their own purposes (Silk 1989, 1998; Meyer & Moors
2005; Schofield-Clark 2007; Fowler et al. 2010).

The religious map of North America is rather interesting, one of the rea-
sons being the fact that such religious diversity is rarely to be found. Not
even one of the religions gathers at least a half of the religious Americans,
although different Protestant denominations, taken together, are closing
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that number (around 30% of Evangelicals, 18% members of the mainline
Protestantism and around 10% of Black Protestants). Roman Catholics are
somewhere over 20%, due to which they rank among the most nume-
rous religious groups. There is also a little over 1% of Jews, while around
5% belong to other religions (other Christians, Muslims, Buddhists,
Hindus etc.) (Wald & Calhoun-Brown 2011: 28). Just a bit over one fifth
of the population have declared themselves as ,secular*!, which is signi-
ficantly less when compared to most other developed countries. Doub-
tless, a religious diversity of large proportions is present, several waves
of immigration having contributed to its development. The first settlers,
i.e. the generation of founders, were mostly the Protestants from the
British Isles. During those first years, the number of Roman Catholics
was minimal (below 1% of population), while other religious groups
were even less in numbers. The increase of ratio of Roman Catholics in
overall population started between 1830-s and 1850-s, due to the influx
of immigrants from Ireland and Germany? (Prothero 2006). The fast
growth of Roman Catholics gradually brought about the spreading of
the collective identity of the nation from almost purely ,Protestant” to
Christian in a wider sense. Subsequent arrival of numerous Jews caused
additional spread of national identity and culture, turning it into Judeo-
-Christian. The fast growth of the number of Muslims and their gradual
integration has caused some of the authors? to predict the development
of the ,Abrahamic” collective identity (Wald & Calhoun-Brown 20m1).
The latest waves of immigration, mostly coming from Asia, have added
to religious diversity. It should also be mentioned that each new immi-
gration wave has opened specific problems related to integration, challen-
ging the established forms of public life and culture, creating antago-
nisms and intolerance on the side of the early settlers, causing exclusion,
marginalization and forced displacement of newcomers*. However, once
it became clear that the new settlers will not just leave, the attitude to-
wards them gradually started to change, allowing for an increased ac-
ceptance. Over time, in parallel with democratization and increase of
religious tolerance, the newly arrived religious groups managed to fit in
more and more easily.
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1 www.electionstudies.org accessed on March 10, 2014.

2 There were also some other ethnic groups, but to the far lesser extent.

3 However, this hypothesis is rather controversial since especially following Sep-
tember 11, 2001 American openness to immigrants and their beliefs have, many times,
come into question (Haddad et al. 2003: 298).

4 The massive arrival of Jews was closely followed by the growth of anti-Semitism,
while nowadays the Muslim religious community is facing intolerance.
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From the very foundation of the US, religion played an important role in
public life; some authors are inclined to conclude that even the Consti-
tution itself represents a specific fusion of rules of Christianity and of
principles of civic life (ibid.). The Constitution pronounces the separation
of state and church in a way of forbidding preference of any confession
over other, or establishing any religion as the official one. Taking into
account that religion is of exceptional importance for the majority of the
US citizens, the separation does not comprise resentment towards reli-
gious influences. On the contrary, the fact that national anthem, legal
oath in court, national stamp and currency bear the religious symbols is
another argument in favor of the fact that the importance of religion in
public life in the USA is officially recognized.

During the longer part of the country’s history, the relationships between
religious organizations and state used to be characterized with coopera- 141
tion, especially in terms of mutual adjustments. The only exception was
between the 1940-s and the 1970-s, when the separation was more pro-
nounced, and the influence of religion in all social spheres less present
than ever before or after. The engagement of religious organizations was
restricted, by, for example, prohibiting the expression of religion in public
schools, or by means of limiting budget spending on religious schools,
etc. (ibid.) Since the 1970-ies, the cooperation has again been established,
which is particularly apparent in terms of the renewal of financial pro-
vision to religious schools, in regard to increased freedom of expression
of religious affiliation and in again permitting for religious symbols to
be posted in public places. These changes occurred, in large part, due to
the strengthening of neo-conservatism and the rise of political evange-
licals in the late-twentieth-century politics (Katz 1989: 17-18).

In favor of the thesis that the religion is an inseparable part of the Ame-
rican political life are also, for example, data related to the level of explo-
itation of religious affiliation in electoral campaigns (e.g. the issue of alleged
secret affinity of President Obama towards Islam that his opponents used
in electoral campaigns) or the linkage between political orientation and
religious affiliation (e.g. the tendency of Jews and Black Protestants to
support the ideas of the left; or closeness of mainstream Protestants and
Roman Catholics to conservative positions) (Greenberg & Wald 2001).

However, in spite of the developed religious pluralism (especially after the
liberalization of immigration policy in 1965, allowing easier admission of
immigrants from very different religious backgrounds) and the fact that
various religious groups have been influencing the basic features of social
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justice, law, tolerance, protection of public goods and defining public
policy, the influence that Protestantism has had, from the very beginning,
on creating the political culture and key political institutions is still signi-
ficant. Somewhat lesser, but by no means unimportant, is the mark left
by the Roman Catholic community, particularly related to issues of social
welfare and care of the vulnerable, especially the children.

Social welfare and care for the poor in the U.S.

Before we move on to a brief description of basic characteristics of social
welfare system and care for the poor, it is necessary to present some facts
about poverty in the US. According to official statistics®, 15% of Americans
lived in poverty in 2010, which is the highest number registered in last
twenty years. Poverty is not evenly distributed. African-American and

142 Hispano-American populations are especially vulnerable, with poverty
rates above 25%, while the white population is in a much better position.
Single-parent families (mother-headed families), children and elderly are
in a particularly unfavorable situation. Despite its economic strength, the
United States significantly differ from developed European countries in
terms of social disparities and poverty rates (Smeeding 2006).

According to the Esping-Andersen’s classification, welfare policy in the
United States is of the liberal type, characterized by minimal social assi-
stance and a narrow circle of beneficiaries (Esping-Andersen 1990). The
amount of aid is measured and allocated according to precise criteria,
primarily financial status and position of an individual in labor market.
The basic idea is that welfare policy should not disturb market principles,
but only serve as a support for existing market mechanisms (Cekerevac
2008). There are three main features of social welfare system in the United
States. The first is pragmatism, in the sense that programs are created for
practical reasons, in response to specific problems, and not derived from
the pre-set national social security schemes, as is the case with most Euro-
pean countries. Another feature is the high degree of decentralization. In
the basis of this kind of organization is the idea of subsidiarity, according
to which the local authorities, as the closest to the citizens and well acqua-
inted with their problems, are the most appropriate to be the first to en-
gage in the implementation of social policy measures, while higher layers
of government should be engaged only in a situation when other instan-
ces prove to be inefficient. The system is not universal on the national
level, which results in significant regional differences. The third feature

5 http://www.npc.umich.edu/poverty/ Accessed on 1 March 2014.
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is the significant role of private sector in provision of social welfare, espe-
cially in healthcare, education and pension system, which further enhan-
ces the disparities in the access to these services (Puljiz 1997).

The nineteen century English Poor Laws have made significant influence
on main features of the anti-poverty policy in the U.S. The fundamental
idea of these laws was that all forms of charity should be envisioned in
terms of establishing discipline among workers and developing strong
labor market (Martin 2010). In order to turn away as many people as pos-
sible from asking for support, conditions and requirements were rigorous
(e.g. hard work in prisonlike factories), while the shaming, stigmatizing
and even criminalizing the poor was a common practice. The New Poor
Law (1834) has made some progress regarding the attitude towards the
poor, in a way that it drew distinction between those who deserved support
(sick, elderly, handicapped, etc.) and those who were able to work and 143
therefore did not deserve help, despite their poverty® (ibid.).

A century later, in 1935, the Social Security Act was adopted, which laid
the foundations of the American welfare state’. The great economic crisis
that struck the United States in 1929, drew attention to the fact that ca-
pitalist market economy without government intervention was not able
to get out from the crisis on its own. Mass unemployment and almost
arbitrary distribution of economic hardship have challenged the ruling
beliefs about the nature of poverty. For the first time, the poor were seen
as victims of the processes that went beyond personal responsibility, work
ethic and dedication. Consequently, the ideas that it is necessary to in-
crease the level of income security in times of crisis and to establish
various social security schemes became prominent in this period. It is
right to conclude that without the Great Depression of the 1930s, there
would have probably be no Social Security Act of 1930-s. It should be
noted, however, that this reform, at least partly, had to do with political
expediency, i.e. to avoid or control radical and popular movement’s (such
as the militant movement of unemployed American workers during the
Great Depression) demands for change (Piven & Cloward 1977).

Although the level of federal involvement in social and economic affairs
enabled by the New Deal is rather exceptional in American history, it still

6 For the development of social welfare system in France, a good example is provides
by Donzelo (1988).

7 In this system, a prominent place was occupied by program Aid to Families with
Dependent Children (AFDC), also adopted in 1935. That program involved taking
care of single-parent families, disabled or unemployed parents with minor children.
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did not make a complete breakup with the past. Actually, compared to
European welfare systems, the United States abandoned the values of
individualism and laissez-faire economy to a significantly lesser extent.
The social security system was not completed, and different categories of
population remained excluded in one way or another (Bejakovi¢ 2000).
The focus on building insurance system as a basic mechanism for pro-
tection of workers from risk of unemployment, illness, aging and death
also remained. Thus, the redistributive effect of the introduced measures
remained minimal and the work ethics was highlighted as the main va-
lue and principle. Finally, the system continued to stigmatize recipients
of social assistance, subjecting them to various checks and conditioning.
Members of ethnic minorities remained in a particularly disadvantaged
position (ibid.).

144 Although the level of security and protection attained in northern and
western European countries has never been reached, the period between
the 1930s and 1970s can be considered the golden age of social welfare in
America. However, the oil crisis and economic stagnation and the resur-
gence of the right-wing politics in the 1970-s, were accompanied by a gra-
dual reduction in social privileges, while the definitive break with the
previous system was made in 1996, after the adoption of the Personal Re-
sponsibility and Work Opportunity Reconciliation Act, PRWORA. New
legislation has made significant changes in the US social welfare system.
»Welfare“ approach was abandoned in favor of ,workfare“ strategy. The
fundamental goal of the newly introduced policy measures was to prepare
the recipients of social assistance for employment immediately after the
termination of the program. The basic idea was that the state aid programs
should exist only as a temporary security net, not as a permanent arrange-
ment for the poor. During the AFDC anyone with income below certain
level, and who also met other requirements prescribed by law, had the right
to permanent financial assistance. However, since PRWORA entered into
force, obtaining financial aid was granted only for a limited period of time
(no longer than five years), and only if the very strict conditions were ful-
filled. One of the consequences of newly introduced measures was that a
significant part of population was left both without state support and em-
ployment. On the other hand, the supported poor created a category of
poor people who work in very difficult and uncertain conditions, and are
exposed to different types of conditioning, harassment and abuse at work.

Period after 1996 was characterized by the general tendency to privatize
social services, but with no intentions of returning to traditional concept
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of a local charity, typical for earlier period. Transformation of social wel-
fare system went toward the establishment of public-private partnerships
in the provision of social services. In this system, religious organizations
have gradually become important actors and partners of the state, accep-
ting a good part of the burden of caring for the poor.

The Influence of Religion on the Treatment

of the Poor in the United States - conceptual
foundations and practical activity of religious
organizations in social service provision

Social welfare programs contain responses to some of the key questions:

Should we care about the poor? Who should take care of them and how?

Who deserves help and who does not? Social programs and policies always

reflect the values and understandings of the nature of poverty, its causes, 145
as well as specific concepts of individual and/or collective responsibility

for poverty alleviation. Even in the highly secularized societies, religious

norms and values indirectly make influence on basic assumptions of

social policy (Dobelstein 1986). Contemporary social policy of western

countries bears a deep imprint of biblical principles and practices, given

in a socially and politically mediated way (Stark 1996).

The influence that religions have on welfare policy and the treatment of
poor in the US are twofold at least. On one hand, there is a more or less
direct impact of religious teachings and moral principles that are deeply
embedded in the political culture and laws of this country. On the other
hand, there is the practical work of religious organizations as social
service providers. In the rest of the article, we focus on these two aspects,
first taking into account the impact of the predominant Protestantism.
Then we move on the effects made by the Roman Catholic Church and
related organizations.

Protestantism

Protestants were the first to arrive on US soil and their teaching made a
deep influence in virtually all spheres of social life (Skocpol 2000). Ana-
lysts of the relationship between religion and state in the United States
noted that the Bible strongly influenced those who led the War of Inde-
pendence and wrote the Constitution (Lutz 1984). The marks of Puritan
heritage can still be found in the conceptual foundations and practical
measures of social policy in United States.
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A good overview of social teachings of reformed Protestantism, Roman
Catholicism and Lutheranism is given by Kahl (2005: 119-120). Protestan-
tism developed a specific attitude towards poverty and insisted on values
of hard and disciplined work, which should provide material well-being.
According to Jean Calvin’s teaching, material success is a sign of God’s
blessing, while poverty has quite the opposite connotation. The worker
is the closest to God, while the poor are the furthest (Kahl 2005; Martin
2010; Veber 2011). Considering the importance ascribed to work within this
teaching, it becomes clearer why in countries with Protestant tradition
the workshops represented the basic institutions of social welfare and why
was hard work a prerequisite for remunerations. Unlike Roman Catholic
hospitals, schools and orphanages, whose creation was an act of mercy
of the wealthy classes seeking to secure their place in Heaven, in Prote-
stant-influenced schemes the work of poor was exploited in workshops.
A reflection of these ideas can be found in modern US social legislation,
where the policy of social assistance is conditioned by training for sub-
sequent employment?®.

146

Protestant teaching emphasizes the values of independence, personal
responsibility and self-reliance. In such a value system, individualism and
self-sufficiency in hard work prevail upon the values of compassion, so-
lidarity, mutuality and charity. This value system is reflected in the basic
concepts of social welfare in predominantly Protestant countries, such
as the United States, with focus on work contribution (training for em-
ployment) and negative attitudes towards various forms of charity that
are seen as potentially leading to unintended consequences such as lazi-
ness and welfare mentality (Kahl 2005). The emphasis on individualism
and self-sufficiency influenced the development of competitiveness and
weakening of care and compassion for those less fortunate in market com-
petition. Such value foundations were a good basis for the formulation

8 In The Tragedy of American Compassion, a very popular book in conservative circles
in the US, Olasky (Olasky 1992) has tried to highlight the problems that raised as a
result of abandonment of traditional values of work, individualism and self-sufficiency.
He argues that a system where welfare recipients live at the expense of hardworking
people is unjust. The author actually reaffirms the thesis that underprivileged are to
be blamed for their own situation and that they need a change of values. Olasky made
a number of critical remarks at the expense of the social welfare system, whose effects
on welfare recipients are much smaller than traditional direct and intimate relationships
that representatives of local religious communities have had with protégées, on whose
moral development and training for independent living they worked, allowing and
encouraging them to free themselves from the vicious cycle of poverty and dependence
(ibid.: 224). The same author in an article published in the U.S. Today (1997) writes:
,Private charities are not always effective, but at least they have a chance to be effective.
State social welfare programs are notorious for their inefficiency*.
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of main principles of social policy in accordance with the laissez-faire
doctrine, as is the case with PRWORA, whose main characteristics were:
limited duration, strict requirements associated with work engagement,
control of behavior, especially sexual promiscuity of program recipients,
etc. (Hudson & Coukos, 2005; Chunn & Gavigan, 2004).

Following the logic of the Calvinist concept of predestination, one might
ask why the poor should put the effort to improve their position when
their fate is already outlined. The success of an individual, who managed
to rise from the bottom, is actually a sign that he was elected from the
very beginning, but was not visible at the start. Calvinist concept, which
lays in the very basis of the ,American dream®, does suggest, on one hand,
that the poor should blame themselves and not others for their own
failure (and curse), but on the other, it opens the opportunity for them
to prove that they are chosen with their hard work and success (Veber
20m). Some authors are inclined to argue that the drastic reforms of social
welfare that took place in 1996 were the result of revival of this aspect of
Protestant theology. The consequence is the creation of a new social class
- the poor who work (Martin 2010).

Skepticism which has roots in the Puritan worldview influenced the for-
mation of distrustful and cynical attitude of Americans toward those in
power. The role of social state is seen as harmful, as it supposedly jeopar-
dizes individual freedom. Therefore, its influence should be limited to
the role of a ,night watchman® of property and security of citizens. (Wald
& Calhoun-Brown 20m1) Accordingly, belief that an important role in main-
taining social life should be given to the local community, market and
civil society organizations, including religious organizations, is widely
accepted. (Diamond 1977) Considering the fact that state intervention
in social affairs is incompatible with the doctrine of self-help and local
solidarity, we should not be surprised that national social welfare system
similar to those established in Scandinavian countries with Lutheran
tradition has never been developed in any country where Puritan Prote-
stantism played an important role (Kahl 2005).

Tendency of using ,moral” arguments in public discourse is also partly a
result of Puritan heritage. Moral approach can be noticed, among other
things, in the attempt to accurately determine who deserves welfare help
on the basis of individual personality characteristics and degree of com-
pliance with moral norms. For example, there is a discretionary right to
reject up to 20% of requests for help, on the basis of relevant officials
assessment. Another example is a practice of moral appropriateness
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checks of female social assistance recipients (men night visits were ban-
ned and sanctioned) (Hudson & Coukos 2005). One example of racial
and gender bias associated with allocation of social assistance is the
stereotype of the ,welfare queen” - African-American woman with many
children that manages to extract large amounts of social assistance
while driving a Cadillac (Martin, 2010). These and other similar stereo-
types have only fueled the already existing hostility of wider population
against social welfare users, which eventually resulted in a drastic change
in legislation.

The influence of Calvinistic doctrine proved to be strong and persistent,
with some decline in times of crisis, like the 1930s Great Depression,
when a sudden impoverishment of larger number of people obviously
without personal guilt and responsibility shook the deep-rooted beliefs.

148 However, with the resurgence of economic life, the dominant opinions
again drew near the Protestant principles (Hudson & Coukos 2005; Weaver,
Shapiro & Jacobs 1995). A relatively easy return to old ideas and interpre-
tations speaks in favor of the thesis of perseverance and influence of
Puritan Protestant teachings in American political culture.

Roman Catholicism

Asareligion, Roman Catholicism has a long history of charity and caring
for the disadvantaged. When it comes to poverty, the starting belief of
this religion is that wealthy individuals can express their love to God and
receive blessing by helping those in need. It is the duty of the wealthy to
help, even though the poor do not have a special right to that help. The
act of charity actually provides salvation for the donor, while the positive
effect that it has on the recipients is of a secondary importance. One of
the key values of Roman Catholic ethics is sharing and communalism
(Duncan & Moore 2003). The poor are seen as a part of community, not
as someone who does not belong to it, and consequently the resources
that are produced within community should be accessible to them as
well. In many countries, Roman Catholic Church had a prominent social
role as a provider of aid to disadvantaged population. Roman Catholic
schools, hospitals, orphanages and other similar institutions century
spread all over Europe during the nineteenth, becoming the forerunner
of the later established welfare state. This tradition is very different from
the Protestant practice of engaging the poor in the workshops (Kahl
2005). While in some countries, such as Ireland, the Roman Catholic
Church entered into various agreements with the state, in the nineteenth
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century United States it established an independent social security system
which operated in parallel with the state (Fahey 1998).

In the US, Roman Catholic Church was one of the first that offered help
to those in need, keeping continuity with the early seventeenth century
tradition of establishing hospitals and orphanages. However, until the
mid-nineteenth century, the aid has been provided sporadically (Dege-
neffe 2003). Roman Catholic charities began to develop particularly during
the second half of the nineteenth century, when the number of poor
Roman Catholic immigrants (mostly from Ireland) started to grow ra-
pidly. The situation was especially difficult in New York City, and the
representatives of Roman Catholic religious communities realized that
the stigma will expand to them as well if something is not done. It was
then that Roman Catholic schools, hospitals, orphanages, shelters and
other facilities for the most vulnerable started to open in great numbers.
Concern was that in the context of the dominant Protestantism and the
presence of other religious options, Roman Catholic population would
start to fall apart. Roman Catholic clergy raced to take care ,,of their own*
so that they do not fall under the influence of Protestant institutions and
teaching (ibid.: 377-379). Special attention was given to education of
children in Roman Catholic institutions, and mercy and care for children
steadily became recognized characteristics of Roman Catholic identity
in America. These organizations merged gradually into the so-called New
York System. At the end of the nineteenth century, working together,
Roman Catholic organizations were positioned as the largest provider of
social services in the US. Over time, they gained political influence and
managed to obtain a number of legislative solutions, most of them directly
related to child protection.

When the New Deal shifted a significant part of care for the poor to the
authority of public institutions, representatives of Roman Catholic or-
ganizations expressed dissatisfaction, stating that the poor were their
concern. Certainly, a negative reaction was partly caused by the concern
of job loss of staff dealing with vulnerable population. Under the new
conditions, especially since the 1960-ies, when it was realized that go-
vernment agencies were not sufficient to meet all the needs, Roman
Catholic organizations were once again engaged in the system through
subcontracts with public authorities and continued service provision.
In this period, Roman Catholic organizations started to provide assi-
stance also to members of other religions and to those who were reli-
giously undecided. In the 1990-ies, public funds were securing over 60%
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of the budget of Catholic Charities USA, an organization that today re-
presents the largest system of private social provision in the country
(Brown & McKeown 1997: 194).

The role of religious organizations
in provision of social services

Until recently, religious organizations in the US were not able to receive
funding from the state directly for the implementation of social pro-
grams. However, with the adoption of the aforementioned Act in 1996,
and a special section called The Charitable Choice, as well as the Faith
Based Community Initiatives Act of 2001, funding of religious organiza-
tions from public budget was fully legalized, provided that it was not
used for spreading religious teachings, but only for the provision of con-
150 tracted services (Martin 2010: 61; Cnaan, Boddie 2002: 224-225).

One of the consequences of changes in social legislation in 1996 was that
the charity associations began to play an increasingly important role in
compensating services from which the state withdrew. In accordance
with the desires of conservative circles, America began to return to tra-
ditions of self-help on the level of local community. The basic idea was
to return to voluntary work based on the principles of problem solving
within the community, through the (in)formal networks of support, re-
ciprocity and solidarity. However, the processes of modernization and
individualism present in American society made civic participation less
vibrant than before. Changes in lifestyle, influence of popular culture and
mass media, frequent internal migration, lack of free time and weake-
ning of civic virtues have further contributed to the fading of civil society
(Putnam 2000). In addition, despite the problems created by supposedly
inefficient bureaucracy, it was clear that a return to the old mechanism of
charity is no longer possible. Total transfer of care for vulnerable groups
to local community and weak civil society was neither possible nor de-
sirable. Therefore the concept of the so-called public-private partnerships
was applied, making civil society organizations and private firms sub-
contractors in the implementation of social programs financed from the
public budget. Social support organized in this way, respected the prin-
ciple of subsidiarity as civic associations, religious organizations and
professional associations were the first instance to be contacted by citizens
in case of need. Only in cases when civil society organizations and local
communities are not able to cope with large-scale problems, higher levels
of government take charge.
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One of the arguments in favor of greater involvement of religious groups
and associations in social care, was that the widespread individualism
reduces solidarity and reciprocity that are essential for functioning of a
community. It was assumed that this type of organizations is best suited
to develop solidarity, compassion, and mutual assistance among com-
munity members. What is expected of religious organizations is to parti-
cipate in the reconstruction of broken social networks and to strengthen
depleted social capital in the community.

Under the strong pressure coming from conservative circles, the new legal
framework PRWORA enhanced the role of religious organizations as social
service providers by giving the opportunity of assistance choice (Charitable
Choice). This means that public institutions got the chance to select reli-
gious organizations which would be financially supported from the state
budget for their provision of social services. And while many religious 151
organizations already had some form of humanitarian activities, such atti-
tude of the state encouraged them to professionalize in certain domains
and thus widen the conditions for their own action. Although many reli-
gious organizations assumed the role in providing social services, Roman
Catholic associations were particularly successful. For example, Catholic
Charities USA (founded in 1910) is currently the largest private provider of
social services in the United States, with more than 1,400 organizations,
283,000 employees and volunteers, the circle of users that exceeds 12 mil-
lion individuals, and a budget of over two billion dollars. Services provided
by this organization cover a broad area of social work, from organizing
soup kitchens, psychological counseling, (in)formal education, employment
support, family support, healthcare, programs for integration of migrants,
help for the homeless, help for the victims of violence and users of psycho-
active substances etc. (Degeneffe 2003; Cnaan Boddie 2002: 224-225).

Despite the positive attitude of most Americans toward the activities of
religious organizations and their recognized contribution to the develop-
ment of social welfare in the past, their inclusion has encountered much
criticism, especially from the secular left (Skocpol 2000). One of the
objections made to this type of engagement argued that, despite their
contribution in the field of social care and assistance, it was not their main
goal, but a tool which helped these organizations to spread their teachings
and gain new followers (Fahey, 1998). Another cause of dissatisfaction was
the fact that in this way the principle of separation of church and state
would be put in question. Then, the concern was raised about the potential
bias and discrimination based on religious affiliation of the prospective
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assistance recipients, staff employed in these organizations, as well as
about violation of basic democratic principles and human rights, etc. Doubts
have also been expressed in terms of the capacities of certain religious or-
ganizations (especially the smaller ones) to perform a given job (Chaves
2001). Although the majority of citizens approve the inclusion of religious
organizations in social activities, as shown in a survey conducted by the
Pew Institute, still a significant number did not agree with the inclusion
of non-Judeo-Christian groups, such as Muslim Americans, Buddhist Ame-
ricans, Nation of Islam or the Church of Scientology. The public attitude
indicates the potential danger of unequal treatment of organizations and
associations of different religious orientations® (Skocpol 2000).

The building of partnerships with other civil society organizations and
governmental agencies (ibid.) was seen as a way to avoid these traps of
152 the involvement of religious organizations in state affairs.

Despite present debates on advantages and negative aspects of inclusion
of religious organizations in state affairs, large organizations such as the
Salvation Army, Catholic Charities USA, and Lutheran Services in Ame-
rica or Jewish Family Services have been active social service providers
for a long time. The current trend of devolution of responsibility for social
issues from the federal to the lower levels of government has a positive
effects on building firmer ties between government and religious orga-
nizations in the form of public-private partnerships. However, it does
not go without complications, which are largely a consequence of excep-
tional variety of organizations, their legal statuses, organizational forms,
teaching and dominant practices that are hampering their work in the
public sphere (Dobkin-Hall 2007).

Concluding Remarks

In America, unlike European countries, religion maintained a privileged
position and important role in both private and public spheres. As we
have seen, the influence of religious factor is expressed indirectly, through
religious teachings deeply incorporated in the political culture and the
basic principles of the organization of social and political life, but also

9 Results of research conducted in 2001 showed that citizens are in large numbers
(75%) supporters of funding of religious organizations from government sources, but
there the favoring of Judeo-Christian concept was also present, so that the only half
of respondents expressed a positive attitude towards equally distributed money to
other religious organizations (PEW Forum on Religion and Public Life). Studies also
show that the largest part of funding from the budget went right into the hands of
the Judeo-Christian organizations (Prothero 2006).
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directly, through the actions of religious organizations in solving problems
faced by the poor.

As it was demonstrated, Roman Catholic and reformed Protestant under-
standings of the main causes, consequences and approaches in treatment
of poverty significantly differ. In short, while for Roman Catholics the
very act of mercy is important and has a role important for the benefactor;
Protestants emphasize diligent work as a way to salvation, while the help
for the poor is limited by the assessment of their moral suitability. For
Roman Catholics, poverty is a heavy burden that the entire community
should take care of through charitable activities, while Protestants empha-
size personal guilt and responsibility for the miserable situation of an
individual. The principle of operation of Roman Catholic organizations
is caritas - assisting without much discrimination, while for the Prote-
stants the main tool is test and punishment of the workshop. 153

The similarity of these two religious traditions is primarily reflected in
the rejection of state authority and in the importance given to civil society
and local initiative. This resulted in the fact that the system of social
care at the national level has never been developed, neither in Roman
Catholic countries, nor in the countries dominated by reformed Prote-
stantism in a way it was achieved in countries with Lutheran tradition,
which was open for the impact of higher structures of government (Kahl
2005). The development of the social welfare system in America generally
followed Protestant principles. They are also present in the aforementioned
changes that directly include religious organizations in social services
provision. Social assistance that is received is not necessarily citizens’
right motivated by social solidarity, but it includes in itself religious conno-
tations and social teachings of the Churches.

Despite the undeniable changes that are the result of the establishment
of welfare state in America, social policies and practices aimed at reducing
poverty still carry the traces of strong religious influence from the past,
and also the current efforts of religious groups to capture and maintain
their position in the public sphere. Attitude of the state towards religious
organizations can be seen as a function of its relation to social care system.
In a country where the dominant principle is individual responsibility
and where the local level is seen as the primary field of solving social
problems, the significant presence of religious organizations appears as
a logical result of such policies.

Primljeno: 15. juna 2014.
Prihvac¢eno: 15. avgusta 2014.
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Jelisaveta Vukeli¢
Dragan Stanojevic
Ko treba da se brine o siromasnima? Religija i socijalna zastita u Americi

Apstrakt

Namera ovog rada je da ispita odnos religijskih organizacija i drZave u Sjedi-
njenim Ameri¢kim Drzavama iz perspektive sistema socijalne zastite i brige
o siroma$nima. Konkretnije, postavljamo pitanje na koji na¢in idejne osno-
ve i prakti¢no delovanje religijskih organizacija uti¢u na pravce formulisanja
socijalne politike, odnosno oblikovanje odnosa drzave prema ugrozenim
kategorijama stanovni$tva. U prvom delu se skiciraju osnovne karakteristike
religijskog Zivota i socijalne zastite u Americi, dok je drugi deo rada posvecen
analizi uticaja osnovnih moralno-religijskih pretpostavki reformskog prote-
stantizma i katolicizma (kao dve najrasprostranjenije religijske tradicije u
SAD) i nac¢ina na koji se religijske organizacije uklju¢uju u savremeni sistem
socijalne zastite u Americi.

Kljucne reci: religija, socijalna zastita, siromasni, Amerika
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Abstract This paper analyses the antagonism between the established (Ni-
caraguan and global) Catholic Church and the Sandinista movement and
government, which was one of the focal points for the ascendancy of a conti-
nental and global liberation theology movement. The paper provides a critical
overview of the Nicaraguan liberation theology movement, as well as Sandi-
nista strategies, primarily in relation to the social functions of religion and
religious institutions. The central focus of this essay is to identify how the
left-theological and Sandinista understanding of the imperatives of the counter-
-hegemonic project, the ,historical bloc“ (conceived as a system of political and
social networks and alliances) and the ,national-popular® strategy contributed
to the tentative naissance of a novel state religion and a novel political project:
a left-wing ,theocratic“ social order. The Nicaraguan experience is useful for
focusing the wider discussion about the importance of context-specific nor-
mative judgments about Church-state relations.

Keywords: liberation theology, the historical bloc, national-popular, left
»theocracy*

Introduction

Cooperation and conservative symbiosis have been the main historical
pattern of church-state relations in Nicaragua. The main orientation shared
both by the state and the ruling church hierarchy in this relationship had
been the preservation of mutual class interests and privileges of the
Church and state hierarchies (Berryman 1984). An innovative new reli-
gious divergence within and beyond the church structures allowed an
alternative radical and (arguably) politically emancipatory and democra-
tising model of Christianity (,liberation theology®) to flourish, in tension
with the ancién regime, with the Church hierarchy, and (in a more mo-
derate and attenuated way) in tension with the Sandinista state as well.

I shall first contextualise and discuss the emergence of liberation theology
(as an ideology and a movement), which eroded the traditional conser-
vative symbiosis between the Nicaraguan church and state. Of course,
the party-political arm of the socialist movement, the FSLN (Frente San-
dinista de Liberacion Nacional), was a critical intervening variable which,
by conquering state power and seeking to instrumentalise liberation theo-
logy, disrupted the old patterns of Church-state relations, as well as the
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internal coherence and unity of the Church itself. As the Nicaraguan si-
tuation clearly illustrates, in different circumstances the official state re-
ligion can be both a base for the power of the Church’s hierarchy and a
challenge to the church hierarchy, compatible with and subversive to the
established social order.

The Emergence of Liberation Theology

The Nicaraguan context was one of drastic inequalities, where half of the
country’s farmland was owned by less than 200 families, and the poorer
half of the farming population owned just 4 per cent of land. There were
200,000 landless peasants while the ruling Somoza dynasty owned 5 mil-
lion acres. Even more explicitly obscene was the fact that around fifty per
cent of all deaths were of children under five years of age. The population
suffered extreme exploitation and oppression at the hands of the Somoza
family, the rest of the state elite, large capital and the National Guard.
National life was characterised by extreme corruption and a brutal eco-
nomy dominated by agro-exporters (producing cash-crops) and by other
business elites (Bradstock 1987).

For decades, since the Somoza family came to power in 1936, the Catholic
Church hierarchy in Nicaragua had supported its highly repressive ruling
regime and system, which has been described as a , prototypical seigneurial
latifundismo” (West 1992: 394). As the popular dissatisfaction and govern-
mental repression escalated, the upper class hierarchy of the official
Church was also becoming increasingly remote in the eyes of a significant
segment of the population (Berryman 1984; Bradstock 1987). In these try-
ing circumstances, a divide within the Church, both on the level of the
clergy and of the broader Church community or ekklesia, began to develop.

Class analysis is a key methodological prism for understanding the turbu-
lent events of the Nicaraguan revolution. The clergy, largely originating
from the ,upper” and ,,middle” classes, was partially fused with the rest of
the upper class elite due to its common socialisation experiences and con-
tinuing personal and social links. Moreover, for a long time the clergy re-
flected in its political positions a relatively clear, largely un-ambivalent
functional connection to the ruling elite, i.e. its role as the ,,gatekeeper” of
a conservative capitalist ideology against attempts to reform, transform or
crush this hegemonic worldview. However, the differences among the reli-
gious elements and the different organisational levels of the Church in
their positioning towards radical structural change (and FSLN itself) were
complex and multi-causal, irreducible to a reductionist, purely economistic,
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class-deterministic explanation. After all, the revolutionary priests were
themselves often of upper or middle class social background; they posses-
sed substantial social and cultural capital, and occupied a privileged posi-
tion in the social division of labour. Yet, in the late 1960s this radical clergy
started to engage in a strategy of ,going to the people” and popular ,,con-
cientizacion". This religious activity at the grassroots was mainly conducted
by the lower clergy (united in the Association of Nicaraguan Clergy) and
the Christian base communities (comunidades eclesiales de base) based
on cooperative living, working and sharing. The most prominent Nicara-
guan examples of these grassroots Christian communities were the one in
Solentiname, the San Pablo parish, barrio Riguero, as well as the work of
the Capuchins in the countryside (Berryman 1984). Several Christian base
communities, like Solentiname, also served as important sanctuaries for
revolutionary leaders (ibid.). Solentiname’s leading figure, the celebrated
poet and priest Ernesto Cardenal, later became the Minister of Culture in
the Sandinista government. Such progressive religious figures constituted,
to a significant extent, the Nicaraguan revolutionary intelligentsia.

Over-deterministic class perspectives which negate the role of ideological
and practical subjectivities in the Latin American liberation theology
movement can be challenged even more fundamentally by pointing to the
openly reformist, even radicalising, response of some parts of the senior
Church hierarchy. As an idea and a movement, it would appear that li-
beration theology was partly induced and energised by the liberalising
effect of the reform-minded Second Vatican Council (1962-1965) and the
Second General Conference of Latin American Bishops in Medellin, Co-
lombia (1968), which postulated the ,preferential option for the poor*
as the basis of a different, socially responsive theology (partly perhaps as
a pragmatic response to the Church’s waning popularity), reflecting a
conversion to dependency theory (popularised by the concept of ,,under-
development of development® proposed by neo-Marxist theorists such
as Andre Gunder Frank - see Brewer 1990). The Conference produced
intense intellectual and spiritual ferment in religious circles (to an extent
simply by opening new space for dialogue and non-conformism), with
large numbers of the clergy and lay people meeting to discuss the Me-
dellin documents (Bradstock 1987).

In terms of interest representation, however, it was clear that liberation
theology’s main ,constituency* were the poor (as the ,preferential option
for the poor* concept openly explicated). The vast majority of these Chri-
stian base communities were based in poverty-stricken communities,
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although people from elite and middle-class layers of society participated
as well (Sabia 1997). These religious activist and discussion groups were
often based on the method of Socratic dialogue, enabling the people
involved to develop an empowering self-awareness, which supported the
wider processes of the democratisation of the public sphere. A truly re-
volutionary aspect of these discussions was the fact people started inter-
preting the Scriptures independently, without uncritically adhering to
the traditionalist understanding that those ,,above® have a monopoly on
Jtruth® (Berryman 1984). The people are entitled to become the prota-
gonists of their culture and history. However, it is important to note that
the emphasis only gradually shifted from personal spiritualism (,internal
renovation®) to social activism (collective liberation) in many of these
grassroots Christian communities (ibid.). This grassroots and partici-
patory approach of the base communities threatened both the Church
hierarchy and the state’s authoritarian modus operandi.

The , Delegates of the Word“ (groups of lay preachers working among the
rural poor not only to lead worship but also to bring about improvements
in health, agriculture and literacy) were another important Christian pro-
gressive and pro-participatory sector. They were to a significant extent
trained by the Center for Rural Education and Development. By late 1970°
a number of Delegates became active collaborators of FSLN, and some
»had been pressured, jailed, tortured and killed“ (ibid.: 73). Small groups
of evangelicals (particularly Baptist) became increasingly radicalised and
involved in the Nicaraguan liberation struggle — some of them even be-
came important Sandinista leaders. The arrival of a number of new priests
in mid-60s from their studies abroad further contributed to this radica-
lisation. ,Given the tremendous prestige local priests held in the very
religious Nicaraguan society, they were key elements in the coalition’s
efforts in the countryside. [...] The Sandinistas used the priests and phi-
losophy of liberation theology to provide unassailable moral high ground
for the insurgency“ (Hammes 2006: 85-87). Indubitably, many Sandinistas
had their worldviews shaped by the egalitarian and humanistic aspects
of the Christian teaching. Besides, the use of biblically phrased language
often must have helped in expressing politically dangerous, counter-he-
gemonic and subversive ideas. Additionally, the adoption of the parish
structure as an organisational base for anti-regime activities made sense
considering the material and cultural resources that this offered.

Castafeda characterised the Christian base communities as ,,the most im-
portant [grassroots] movement, because it is so firmly anchored in the
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region’s history and psyche“ (Castafieda 1994: 205). The proponents of
liberation theology gave priority to ,,orthopraxis* (right practice) over the
traditional Church emphasis on ,orthodoxy“ (dogma, doctrinal concerns)
(McHugh 2003: 314). Liberation theology is about serving the poor and the
oppressed, about , feeding the hungry, clothing the naked and healing the
sick® It is a message of solicitude for the underdogs, the poor and the op-
pressed. The leading Nicaraguan liberation theologian and Sandinista
Minister of Culture, Ernesto Cardenal, expressed a readiness to reconcile
his differences with non-believers, allowing a respectful, relaxed fellowship
of believers and non-believers (a position other progressive priest-politi-
cians like the foreign minister Miguel D’Escoto have also embraced): ,pre-
fer to be with those who, without putting God’s name on their lips, and
perhaps without even formally knowing God, are doing all God asks to be
done for a suffering people” (Ernesto Cardenal in Cabestrero 1983: 76-77).!
Liberation theology counter-posed the ,horizontalist®, grassroots level of
pastoral work to the traditional Church hierarchy. The Christian base com-
munity members laid stress in their criticism of the official Church on its
authoritarianism and unwillingness to participate in democratic dialogue.

161

Another radical ideological aspect of liberation theology is its rejection
of the crude division between the body and the soul, the physical and
the spiritual®. The ,Church of the Poor“/,Popular Church was commit-
ted concretely to the creation of the ,Kingdom of God on Earth®, a new
society based on gospel principles, ,,universal brotherhood®, a beloved
community of justice and equality, freedom from oppression, etc. Revo-
lution was a form of ,effective charity®, and democratic socialism was to
be that ,society of love“ the oppressed longed for, a society of ,human
dignity, basic human equality [...], unity, struggle, hope” (Berryman 1984:
22). The liberation theologians emphasise that Christ himself was a social

1 Infact, the liberation theologians also found support for this stance in the Scrip-
tures: ,Did not your father eat and drink and do justice and righteousness? Then it
was well with him. He judged the cause of the poor and the needy; then it was well.
Is not this to know me? Says the Lord". (The Book of Jeremiah, in Bradstock 1987: 20)
2 The potential progressive implications of this, from the rejection of economic
servitude to the rejection of sexual repression, should be apparent. A particularly mo-
bilising aspect of this grassroots left-theological movement was its development of
women’s political consciousness and role in society. Even the image of the Virgin Mary,
an orthodox symbol of female submissiveness, passivity and inferiority, was transfor-
med into a Louise Michel-like figure of revolutionary sacrifice and social initiative,
providing a diametrically opposite role model to Nicaraguan women and girls (Lin-
kogle 1998). The traditional ahistorical, fatalistic (seemingly) apolitical institutional
approach (no big changes are possible due to human nature, destiny etc., no socialist
structural reforms, capitalism as the natural form of human relations...) loses its appeal
as people acquire a measure of self-initiative and self-control over their lives.
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revolutionary who preached a kingdom of unity and love, serving the poor
and the oppressed, who declared that it is easier for a camel to go through
the eyes of a needle than it is for a rich man to enter the gates of heaven"
(The Gospel According to St. Mark, 10: 25), and was therefore executed by
the authorities who were in fear for their privileges. They believe that ,iden-
tifying with those who are hungry and thirst for justice, with the exploited
and oppressed, brings reprisals. These reprisals for having taken the side of
poor who suffer, this is the Cross” (D’Escoto, 1992, 65).

The ,historical bloc” ,national-popular”,

and the Nicaraguan interregnum

It is quite understandable that the Nicaraguan Church did not rush to
place itself at the helm of the movement against the Somoza dictatorship
in the context of state terror, a vicious Guardia Nacional and death squads
(Comision Interamericana de Derechos Humanos, 1978). They must have
been conscious of the threat that courageous opposition entails, even for
the Church leadership. Oscar Romero, the progressive Archbishop of El
Salvador, proved this point with his own life in 1980. However, many other
very senior members of the clergy had the moral courage to align them-
selves quite closely to liberation theology (e.g. the Brazilian Archbishop
Dom Helder Camara, Bishop Gerardi in Guatemala, Bishop Rubén Lépez
Ardén of Esteli in Nicaragua, etc. — Berryman 1984).

Although increasingly critical of the regime in the context of its continued
repressiveness and, probably more importantly, in the context of increa-
singly powerful grassroots rebellion, the Nicaraguan Catholic Church
bishops still made it clear they weren’t endorsing the radical Sandinistas
(FSLN) either. Perhaps opportunistically, they sent public messages of
concern for Somoza’s health after his heart attack in 1977, and at least
233 masses were organised by his supporters for his recovery. As already
mentioned, it would be wrong to overgeneralise with regards to the con-
servativeness of the hierarchy, as significant variations could be found
even among bishops. Bishop Calderon y Padilla refused to attend the
funeral of Somoza Garcia, while Bishop Donaldo Chavez Nunez even
publicly condoned the bloody repression of an opposition demonstration
in January 1967. (Berryman 1984).

The split in the Nicaraguan Church, and the success of the Sandinista in-
surrection itself, would have been far less likely had the FSLN’s strategy
not evolved in a creatively counter-hegemonic way. At first, the Sandinistas
rather uncritically subscribed to the guerrilla ,foco” theory of insurgency,
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which they abandoned after the strategy’s debacle in 1963, as well as the
failure of this approach in other countries (especially in Bolivia in 1967).
The second (more orthodox Marxist) tendency oriented its activities to
the city and the urban proletariat. The terceristas (or the Third Way advo-
cates) led by Humberto Ortega devised the most creative strategy based
on the minimisation of antagonising leftist rhetoric, the creation of a broad
anti-Somoza front which included a broad, extensive network of social
forces (including the alienated, fragmented ,business classes®), mass
organisations supporting FSLN, and a joint unified leadership of all the
three Sandinista tendencies. (Hammes 2006)>

This innovative wing of the Sandinista movement understood better than

others the importance of constructing a progressive , historical bloc® a

system of political and social alliances able to counteract the centrifugal
tendencies which usually undermine movements for deep social change 163
(Gramsci, 2000). In the Nicaraguan context, this pragmatic perspective

entailed the construction of a compact revolutionary bloc of forces allying

atheistic Marxist and Christian socialist intellectuals and activists with

the often more traditionally religious broad masses.

Gramsci’s concept of the ,national-popular” (Gramsci 1982), which de-
notes the national character of the movement for change, is of critical
importance in the construction of progressive strategies based on the
analysis of concrete social conditions. In relation to the Sandinista stance
towards religion, the adherence to a ,national-popular” strategy was,
obviously, not a question of essentialist identification, of intrinsically
Catholic national identity, but of a relatively dynamic, historically con-
structed one. However, existing deep-seated beliefs are not easily malle-
able, nor is it necessarily productive to attempt to radically unseat them,
as the more politically mature Sandinistas understood. The social context
(i.e. the balance and organisation of social forces) strongly precluded the
creation of a laicised new social order.

After the initial failure to develop a sufficiently broad political base, lar-
gely due to committing violence towards popular beliefs and norms, by
failing to establish an organic connection with the masses and popular
consciousness - the rebels increasingly attempted to root themselves in

3 This pluralism was, nonetheless, tempered by the FSLN leadership’s highly prag-
matic (and lucidly strategic) judgment: ,Despite the appearance of a broad front,
Ortega ensured that the key elements of power, namely all of the coalition’s military
and security elements, remained firmly in the hands of the Communist leaders®
(Hammes 2006: 83)
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the Nicaraguan tradition, for instance through the lionisation of Augusto
Sandino, the unifying symbol of trans-class anti-colonial patriotism.

Like Gramsci, the Sandinistas realised that ,the internal relations of any
nation are the result of a combination which is ‘original’ and (in a certain
sense) unique: these relations must be conceived and understood in
their originality and uniqueness if one wishes to dominate and direct
them. To be sure, the line of development is towards internationalism,
but the point of departure is 'national’ - and it is from this point of de-
parture that one must begin“ (Gramsci 1982: 140). A crucial political task
for the Sandinista revolutionaries was to frame their strategy for gaining
power and for constructing a new state within the shared cultural and
public discourse, the shared experiences of the Nicaraguan people. The
Sandinista approach entailed the adaptation and integration of religion
and of popular religious beliefs into their revolutionary practice, ideology
and mode of public communication.

The Church leadership initially responded by attempting to place itself in
the role of ,neutral mediation®, as well as, since the 1970s, the advocacy of
limited, non-structural reforms from above (,,somocismo sin Somosa“)
which were presumably intended to prevent deeper, structural and anti-
-systemic change (Berryman 1984). Just prior to the overthrow of the So-
moza regime, the bishops took part in a US-organised attempt to install
the capitalist opposition and sidestep the socialists — the broad, relatively
radical coalition that was the Sandinista National Liberation Front, inclu-
ding its Christian elements (such as the Association of Nicaraguan Clergy).
However, through its creative and flexible popular counter-hegemonic
work and a strategic cross-class alliance (including the establishment of a
legitimising ,,Group of Twelve*), FSLN was capable of immediately taking
power following the overthrow of the Somoza family in 1979.

Church-State conflict under
the Sandinista administration

FSLN’s (publicly revealed and practically manifested) programme in po-
wer was not particularly radical, let alone ,,communist® in the usual esta-
blished sense of the word. It included a commitment to a mixed economy,
a non-aligned foreign policy and a degree of political pluralism. However,

4, The linkage by the FSLN with a group of persons active in public life, priests,
business men, professionals, intellectuals, who thereby appeared to give support to
the armed struggle, was decisive in changing the panorama®. It enabled FSLN ,to widen
its legitimacy with the masses“ (Velasquez 1986: 114 in Morray 1992: 18).
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FSLN nationalised the property of the Somozas and some of their colla-
borators, expropriated bank, insurance and mining companies, initiated
land reform which started to redistribute land to the peasantry, establis-
hed agricultural and industrial cooperatives, improved public services,
conducted a vaccination program and strengthened the health care system
through socialised medicine (Morray 1992; Wehr and Nepstad 1994).
They abolished torture and the death penalty (in fact, the Sandinistas
also managed to secure discipline and greatly reduce the number of
»spontaneous” executions immediately after the overthrow of the Somo-
za dynasty - Berryman 1983), made certain tentative moves towards gre-
ater equality for women, etc. (Morray 1992). In real-life terms, ,Archime-
dean” strides were made by the new government: ,Infant mortality rates
were drastically reduced and health levels increased not in decades or
years but in a matter of months. In education, the illiteracy rate was re-
duced from 52 percent to 12 percent in one year* (Bendafia 2004: 150).
Forty thousand landless peasant families were given land in the first two
years of Sandinista rule. Free health care and schooling were also intro-
duced, as well as workers’ participation in decision-making in some work-
places, etc. (Targ 1989).

Christians were leading an important role in this rapidly evolving social
endeavour. Pastoral agents and members of Christian communities acti-
vely participated in the Sandinista Defense Committees (neighbourhood
participation schemes). Four priests became government ministers, and
Father Ernesto Cardenal (Minister for Education) initiated a , Literacy
Crusade” during which illiteracy was reduced from 52 per cent to 13 per
cent (Berryman 1984), enabling a greater political and cultural partici-
pation of the impoverished masses, the improvement in job skills, better
health campaigns and greater social development in general. Nonethe-
less, although the Nicaraguan bishops offered some initial support for
the campaign, it ended being heavily criticised as ,Marxist indoctrina-
tion®, partly also due to a small number of Cuban teachers who partici-
pated (Bradstock 1987). Furthermore, the Sandinistas managed to redu-
ce infant mortality, their health campaigns helped eradicate or control
many diseases, and substantial amounts of land were redistributed to
co-operatives and peasant farmers (ibid.).

It took decades for the official Church hierarchy to start criticising the
brutal, oppressive and elitist Somoza regime. A week and a half was all
that was necessary when it came to distancing themselves from the po-
pular Sandinistas (Berryman 1984). Grim tones of caution and scepticism
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were discordant with the general atmosphere of popular enthusiasm and
renewed hope in a better future. Of course, rather than being interpreted
as the Church’s ,Damascene moment", a sudden shift from its traditional
role as the member and ,transmission belt” of the ruling elite in favour
of an authentic and independent critical stance, the Church’s rapid po-
sitioning against the Sandinistas should probably be understood as the
hierarchy’s continued commitment to elitist values and interests (both in
terms of the social order as a whole and, as I shall later show, in relation
to the Church’s particularistic ideological and material interests).

However, the Nicaraguan Bishops’ Conference of November 17, 1979 (ad-
mittedly still during the ,honeymoon period* of relations between the
Church and the new administration) was an indication of the complexity
of the intra-Church power struggles and of a degree of political flexibility
and openness (and even authentic conceptual differences). At that con-
ference, the bishops’ statement made a positive assessment of the base
Christian communities and Delegates of the Word, as well as of the revo-
lutionary process in general, was produced. The tone, although instructive,
was atypically positive:

»We think the conscious and active participation of the Nicaraguan majo-
rities [...] should take place through bodies of direct popular democracy.
[...] We are confident that the revolutionary process will be something
original, creative, deeply national, and in no way imitative, because along
with the majority of Nicaraguans, what we want is a process that strides
firmly toward a society that is fully and authentically Nicaraguan, neither
capitalistic, nor dependent, nor totalitarian“ (Nicaraguan Bishops’ Con-
ference letter in Berryman 1984: 234-235).

It is difficult to ascertain, especially considering the exceptionally dyna-
mic nature of post-insurrectionary politics, the extent and degree to
which some segments of the senior clergy were or might have been open
to an accommodation with the Sandinista regime. It should be clear,
however, that in order to avoid its own crisis of legitimation, the Church
had to modify its previous conservative intransigence, if only to ,purchase
time" to regroup and resume its advocacy of the pre-revolutionary status
quo, or perhaps the advocacy of a somewhat more socially sensitive and
moderate form of mainstream capitalist rule. In any case, the bishops, along
with other elite conservative protagonists, rapidly assumed a hostile stance,
and Archbishop Miguel Obando y Bravo became perhaps the central
figure of the entire opposition movement. Just as the Church’s position
towards the Sandinistas and rebellion against the Somoza followed the
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mood of the bourgeois opposition, it began its attacks on the Sandinista
government simultaneously with the broad capitalist and conservative
opposition movement. Conveniently, the central pro-capitalist (and Uni-
ted States-funded - West 1992) newspaper La Prensa insisted on the
necessity of ,the strictest respect for church authorities” (Berryman 1984).
The conservative Church authorities remained a material and ideolo-
gical force, akin to a parallel ideological government around which the
defeated economic and state elite could regroup, plan and mobilise its
counter-offensive. The central concern of the propertied classes and the
other segments of the anti-Sandinista opposition appeared to be the
perceived threat of a turn towards a more stabilised and, gradually, a
more radicalised socialist system.

As the political crisis of the new regime deepened, frequent public pa-
storal letters criticising the government began to be made. Long a stabi-
liser of the status quo, the church leadership now fully committed itself
to the destabilisation of the Sandinista regime. Although some efforts at
defending neoliberal ,free markets“ had been made, instead of stressing
the alternative to the Sandinista project (which would have exposed its
defence of upper-class privileges), the capitalist opposition and the
Church focused on criticising the ,errors* of the Sandinistas, warning of
the dangers of Marxism and utilising the rhetoric of ,human rights“ and
Jfreedom" (ibid.)’.

The institutional Church against Liberation theology

The Catholic Church is not a democratic institution, and could not tole-
rate more explicit forms of religious ,parallelism® - the challenge to its
ideological authority, hierarchical character and organisational unity.
The official Church, both domestically and in the Vatican, did not appre-
ciate the efforts of the ,popular church” (iglesia popular), i.e. the gras-
sroots Christian community, to subject the oligarchic Church structures
to a democratic class analysis (Berryman 1984).

The Sandinistas moderately and cautiously encouraged these challenges
to the Church hierarchy through their Christian ,,populism®, the appoint-
ment of priests in positions of governmental authority, close links with

5 An example of these inauthentic Church tactics was its hostile reaction to the
FSLN’s literacy campaign: ,The Catholic hierarchy perceived the entire campaign
as a threat to their own historic monopolisation of the educational process. Thus, a
certain rivalry for moral leadership developed between the Sandinistas and the church®
(Sabia 1997: 88).
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the Christian base communities and the like (while also attempting to
reach an accommodation with the official Church). It is possible that the
Sandinistas overplayed their Christian credentials by attempting to install
an essentially new state religion: a socialist activist Christianity, whose
ekklesia were the politicised Christian base communities, and whose
bishops were increasingly the charismatic priest-politicians with ministe-
rial portfolios in the FSLN government, rather than the somewhat mar-
ginalised official Church oligarchy. The new ideological supremacy of the
Sandinistas, and of their revolutionary priests in government (a powerful
alternative source of moral authority), threatened the continued influ-
ence of the Church leadership through a novel phenomenon: a histori-
cally progressive socialist ,theocracy*

One of the crucial points of contention had to do with the relationship
of the religious movement towards the Sandinista government. The hi-
erarchy accused the base communities and the left-wing clergy of poli-
ticising religion. The Church authorities had real cause to fear they might
be displaced by new politicised structures of religious ,dual power”. The
Sandinistas’ revolutionary project appeared to require (or, at least, the
FSLN believed it required) a highly totalising strategy for the accumulation
of power. An entire new apparatus of power was being constructed, assu-
ming the recognisable contours of a revolutionary party-state. The ex-
ternal US pressures, the militarised culture and the ,natural® oligarchy
of the guerrilla movement limited the potentials for cohabitation with
the Church leadership. The emergence of the right-wing insurgency and
the ensuing civil war led FSLN to commit half of the Nicaraguan national
budget to the military (Gharakhanian, 2006), drastically reducing the
scope for progressive social programmes and reforms. Under these tro-
ubled circumstances, the struggle for ideological hegemony favoured the
conservative forces, and the Church leadership (including the Vatican
planners to which the Nicaraguan Church ultimately had to answer to)
found itself naturally drawn to its old allies.

It would appear that, at times, uncritical support given by certain ten-
dencies within the grassroots religious movement to the Sandinistas made
the entire liberation theology movement more vulnerable to political
attack, since the conservative elements could claim (and fear) it was enti-
rely subservient to the emerging FSLN power structure, i.e. simply a
politicised ,religious wing“ of the Sandinistas. The contestation of the
left-wing clergy’s legitimacy by the Church authorities limited the public
support for it (Sabia 1997), just as the perceived ,partisanship“ of the
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politically engaged Christian base communities is likely to have limited
the breadth and the reach of their message. A more politically open and
independent grassroots movement, less fragmented communal leader-
ship (capable of stimulating more effective action, self-reflection, cha-
risma and cohesion) and greater constructive grassroots pressure on the
FSLN government perhaps could have increased the feasibility and like-
lihood of more participatory democratic patterns in the economy and
the society, as well as increasing the credibility and inclusiveness of the
progressive Christian movement itself. Radical Christian socialists were
clearly too weak to decisively transform the Church on their own. While
progressive Christian elements were relatively deep-rooted in the fabric
of the broad population due to their grassroots approach and work closer
to the poor, revolutionary Christian clergy and religious activists were
estimated to have constituted only about 25 per cent of the overall clergy 169
in Nicaragua in the first half of the 1980-s (Berryman 1984).

The response of the Church authorities and of the ambivalent sector of
the clergy was crucial, as the traditional Church and traditional religious
ideology proved to be more stable than many may have expected. The
basic dilemma experienced by the Church leadership in Nicaragua was
whether to attempt a cohabitation, or even to align itself with the new
regime, or to defend the status quo ante, the safe and the known position
it had held in the past, protecting the interests of other privileged mino-
rities (with which it was partially fused) in the process. That the Nicara-
guan Catholic Church hierarchy chose the latter is probably to a significant
extent the result of the Sandinista failure to build a mutually reassuring
and beneficial alliance with the Church leadership (in the context of
strong domestic and United States capitalist opposition). It is here that
the centralised power of the Vatican might have been decisive. Somewhat
paradoxically, the Vatican may have been less overtly hostile to the San-
dinista government had the new regime been able to establish a more
decisive social hegemony.®

The complex, highly contingent situation in which the Church hierarchy
found itself presented various dilemmas with regards to the Church’s
optimal political positioning. The independent organisational logic of

6 The case of Yugoslavia, where the national Catholic Church leadership was partly
allowed by the Vatican to maintain relatively cordial relationships (although this en-
tente did not extend to liberation theologians such as the Slovenian ,red bishop“ of
Maribor, Vekoslav Grmi¢, who was demoted on account of his clear left-wing positio-
ning - Delo 2005), demonstrates the potential validity of this point.
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the Nicaraguan Catholic Church complicated the ,bourgeois® class posi-
tion of the hierarchy, since the objective material interests of the Church
as an organisation and of its leading individuals were not always easily
discernible. A pact with the Sandinistas may have even solidified and
deepened the Church’s power. The explosion of base communities and
of liberation theology, if it had been kept under control by the Church
hierarchy, had the potential of organisationally reinvigorating the Church,
giving it a power and reach which an ossified bureaucratic strategy would
not have been able to achieve, especially in the context of a relative crisis
of legitimation which the Church faced in the emerging Sandinista social
order. Additionally, it may have been seen as potentially in the interest of
the Church to attain and retain a ,foothold“ in Nicaragua’s liberation po-
litics, lest the anti-clerical, assertively secularist (or even atheist) Marxist
elements were to gain a greater role in the political process. The goal of
constraining the independent initiative of the progressive clergy and the
yPopular Church“ may have also initially required the Church hierarchy’s
positioning to be more akin to a balancing act than a monolithic denun-
ciation of liberation theology.

What appears to be clear is that the Nicaraguan Church’s rather monopo-
listic conception of religious life entailed a pronounced intolerance for
democratic standards. This may have been a decisive strategic considera-
tion of the Catholic hierarchy, although a close investigation of internal
debates within the hierarchy would probably detect the existence of a re-
latively sophisticated set of intertwined strategic arguments. In any case,
the Archbishop (later Cardinal) Obando and the rest of the Church aut-
horities demanded that the priests withdraw from their governmental
posts, which they refused, and a compromise under which the authorities
would allow the priests to remain in the government if they abandoned
their priestly functions was later reached. Furthermore, the pro-Sandinista
Nicaraguan Association of Clergy was ultimately forced to disband. The
deployment of pro-Sandinista priests to insignificant posts became a com-
mon practice, while the government expelled foreign ,,counter-revolutio-
nary“ priests (Sabia 1997). A rift between the base communities opened
up as well: while some base communities accepted the bishops’ criticisms,
others chose to defy their authority. A base community member stated:
»The bishops come with great authority, with great publicity, to denounce
us. It is tiring and exhausting for members of our community*“ (ibid.: 107).
The ,righteousness® of Christian base communities, their ,,missionary*
character, sometimes gave them the popular appearance of a sect (ibid.).
The comforting traditionalism of the mainstream Church, at least after
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years of counter-insurgency, the introduction of general conscription and
a soaring inflation rate (Bendafa 2004) is likely to have been to the
Church’s advantage in the religious confrontation over mass legitimacy.

Although the global reach of Vatican has impacted the national politics
of many countries, the confrontation between the global leadership of
the Catholic Church and the Nicaraguan state was particularly sharp.
Various attacks against the Sandinistas were persistently made by the
religious hierarchy, and as late as May 1983, after Newsweek had already
ran a cover story on the US ,,covert war” in Nicaragua, Archbishop Obando
still cynically expressed disbelief that the US was fomenting aggression
,since all the information comes from only one side (Berryman 1984:
275). Obando was even promoted into a Cardinal by the Vatican, which
appears likely to have been an eminently political decision.

The sharply anti-Sandinista political position of the official Church came 171

at a time when the US, particularly after Jimmy Carter lost the presidency
to Ronald Reagan in 1981 (Blum 2004), began to pursue an aggressive
strategy of prolonged destabilisation of the Sandinista regime through
awar of attrition. During that time, CIA was giving various forms of sup-
port and aid to the capitalist and right-wing opposition, including the
Contras (counterrevolutionary death squads), which the International
Court of Justice found to be illegal in 1984.”

Far from advancing some kind of ,,high-minded aloofness* from the ,greasy
pole® of politics, Cardinal Obando’s outspoken hostility to the Sandini-
stas in this context amounted to (subjectively as well as objectively) coun-
ter-revolutionary political initiative:

,Cardinal Miguel Obando and the Catholic Church in Nicaragua received
hundreds of thousands of dollars in covert aid. [...] Nicaragua’s ports
were under siege: mortar shelling from high-speed motor launches,
aerial bombing and rocket and machine-gun attacks were designed to
blockade Nicaragua’s exports as well as to starve the country of imports

7 Bothadirect and indirect military intervention by the US was initiated, including
the following methods:

»The CIA, in addition to training, arming, and directing the Contras, conducted mi-
litary actions on its own, including aerial raids against military bases and oil storage
tanks, and the mining of Nicaraguan harbours in early 1984. The Reagan administra-
tion also blocked international loans to Nicaragua, imposed an economic embargo
against Nicaragua in May 1985, subsidized internal opposition groups besides the
Contras, sidestepped peace initiatives promoted by Latin American leaders, ignored
a World Court decision in 1986 that ruled U.S. actions against Nicaragua illegal, etc.
(Peace 2008: 64).
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by frightening away foreign shipping. [...] It was disclosed in October
1984 that the CIA had prepared a manual of instructions for its clients
which, amongst other things, encouraged the use of violence against
civilians. [...] Congressional intelligence committees were informed by
the CIA, by present and former contra leaders, and by other witnesses
that the contras indeed ,raped, tortured and killed unarmed civilians,
including children and [...] ,groups of civilians, including women and
children, were burned, dismembered, blinded and beheaded” (The Guar-
dian, 3 June 1983, in Blum 2004: 292-293).

This is the context in which the Catholic Church hierarchy chose to con-
front the ,Popular Church“ and the Sandinista government.

The revolutionary impasse

The rise of the ,,Popular Church* vs. the official Church was both one of
the key initial strategic advantages, and subsequently one of the crucial
sources of antagonism in the entire Sandinista political project. While
the Church hierarchy focused on its own power, the preservation of its
ruling traditional position in society as a paternalistic institution, the
Christian base movement and the politicised clergy took as their raison
d’etre the commitment to the poor, to the elevation of the oppressed
masses from poverty and to an end of their passive subservience to the
ruling elites. Traditional charitable work and paternalism could no lon-
ger serve as an acceptable substitute for structural and transformative
social change. Speaking in a post-Sandinista situation, a base community
member vividly identified the contrast between the two conflicting con-
cepts of Christianity and of the Church’s relation to democratic, public
and dialogic life: ,Today there is no place for biblical analysis and dis-
cussion. The priest tells us that only he can do reflections and he silences
us if we try to speak” (Uri Schmidtt in Sabia 1997: 129). Moreover, the
educational courses for new priests were centralised (Sabia 1997). Mark
Lester, a former Catholic priest who was involved with the base commu-
nity movement, said this of the traditional Church’s relation to the realm
of public life: ,It is a ministering divorced from the people’s immediate
reality. The element of reflection on the reality in Nicaragua has simply
been taken out“ (Lester in Sabia 1997: 131-132). Priests were also drawn
towards the upper classes due to not being paid a salary, which made
them dependent on the contributions from the wealthy (Sabia 1997).

However, by turning inward to their base communities, and often away
from the official religious institutions (especially as the authorities became
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increasingly critical of their activities), the progressive Christians might
have actually limited their reach to the still traditionalist majority and
to the shared discourse of the general population: ,The campesino
people are very traditional. They love the church but at the same time
they can be very radical. [...] Internally, the campesino people are very
traditional, but politically they can be very radical“ (Uri Schmidtt in

Sabia 1997: 153).

The Sandinistas were faced with a daunting task of avoiding both the
danger of self-isolation by ,out-of-place®, inorganic ,radicalism® and the
prospect of accommodation with the oppressive capitalist elites.

A consistent commitment to the protection of human rights and human
dignity is both most conducive to the creation of a more advanced so-
ciety, as well as an important response to the ,anti-communist“ dema- 173
gogy.® The real human rights improvements under the FSLN government
were hypocritically ignored by the Right in Nicaragua and in the United
States (West 1992). Yet it is clear that the Sandinistas could have pro-
jected a significantly more civil libertarian and humanistic image. The
early alienation of the Native American and Creole population on the
Atlantic Coast, the pursuit of a unitary state (though it was not devoid
of various safety-valve mechanisms and grievance channels), as well as
a perhaps overly swift and far reaching programme of property confi-
scations (Wehr and Nepstad 1994), reduced FSLN’s political capital.
While much ideologically and morally transformative work had been
done in relation to the Nicaraguan Revolution’s enemies (ibid.), the
FSLN’s strategy could have been significantly more creative. A firmer
commitment to the strategic concept of a pluralistic ,historical bloc®,
combining a more authentic commitment to decentralisation and po-
pular grassroots empowerment with greater economic and status con-
cessions to segments of the middle and upper class (at least in the transi-
tional period) - along with more effective communication of the broader

8 An important point in this regard is that a more pluralist and non-corporatist
stance of the Sandinistas might have been able to more successfully mobilise US
churches and other religious actors, who might have found it easier to transcend Cold
War posturing and official propaganda if the Nicaraguan revolutionaries had taken
more care not to alienate the US public and the US government (to the extent that
this was possible without losing basic political authenticity). The progressive religi-
ous community in other countries, especially in the US, led an important campaign
against the US governments’ destabilisation programme in Nicaragua, but this peace
movement, despite the Iran-Contra affair (which led to highly publicised hearings in
Congress), never truly succeeded in breaking out of the progressive US activist and
religious ghetto (Peace 2012).
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horizons for human emancipation regardless of one’s class background
- might have been able to substantially reduce the breadth and the vi-
rulence of the opposition in and beyond the Catholic Church. No fair
critique could deny the existence of formidable challenges posed by the
destabilisation efforts of the domestic and foreign opposition. Nonethe-
less, this lack of sufficiently structurally empowering reforms along with
more consistently and creatively non-corporatist peace-building efforts
by the Sandinistas appears to have had a strong role in the diminution
of their political legitimacy. A less alienating political strategy, including
the advancement of a more universalistic notion of human emancipa-
tion and empowerment, might have been more successful in moderating
opposition against and building support for progressive change than a
more stereotypical discourse reminiscent of ,,class warfare” and the see-
mingly exclusive ,option for the poor®. The Church and the rest of the
opposition were able to seize upon this supposed ,corporatism, asserting
that God loves everyone, not just the poor. In the process of its political
crystallisation, FSLN failed to effectively advance the strategy of the
yhistorical bloc“ to a new stage which would be both sufficiently plura-
listic and non-corporatist, yet still deeply progressive. The stability of
the Sandinista project to a large extent relied on the FSLN’s ability to
advance the decentralising structural empowerment of the broad masses
while minimising, and in some other ways compensating, the challenge
that communal self-organisation posed to the established structures of
the mighty Catholic Church. Still, it should be acknowledged that ten-
sion, conflict and contradiction are (to some extent) the sine qua non
of revolutionary dialectics. The grassroots Christian movement was both
a major source of conflict with the Church and a critical Sandinista asset.
Nonetheless, more consideration should probably have been given to
the supposition that the left-wing religious parallelism (through Chri-
stian base communities and the organisations of the radical left-wing
clergy) went too far in conflating the spheres of public and Church poli-
tics. Even in the Nicaraguan context, Christian base communities were
not an adequate replacement for secularised formal structures of com-
munal self-government.

Perhaps, if the Catholic Church and the rest of the established elite had
experienced a more conciliatory treatment by the Sandinista government,
the Catholic hierarchy would have been willing to perform a more pro-
gressive or conciliatory function in the civil war. The Protestant Churches
paved the way in this respect, especially the historically pacifist and peace-
making Mennonite and Moravian Churches. The Moravian Church, as
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the leading religious organisation in the East of the country, assumed
the role of the intermediary in the conflict between the FSLN government
and the Native American and Creole population on the Atlantic Coast
(Wehr and Nepstad, 1994). The Catholic Church later also began to sup-
port the peace negotiations, primarily through its rule as an intermediary
between the government and the opposition. The Nicaraguan National
Reconciliation Commission in 1988 and 1989 was chaired by Cardinal
Obando y Bravo (ibid.). Perhaps the Church’s involvement in the peace
process reflected the changing international context (the strengthening
of the international solidarity campaign in support of the Sandinistas in
conjunction with US-Soviet détente and the heightened scrutiny of the
US destabilisation programme in the US Congress). Considering the
Catholic hierarchy’s hostility to the Sandinistas, it is also possible that
the Church authorities were seeking to ease the transition to a post-San-

dinista regime. 175

This peace-building role of various religious organisations and networks
within and outside of Nicaragua, as well as the contribution of Christian
base communities (as structures of participatory democracy) to civil so-
ciety, clearly demonstrate the potentially constructive role organised re-
ligion can play in public life. Besides, even on the level of public ideology,
the supposedly ,exclusivist” discourse of Christian politics is, paradoxi-
cally, sometimes actually better at speaking to the Rawlsian ,public rea-
son” intelligible to the broad public due to its potential to communicate
deeper social truths which a less spiritual or ,poetical“ (i.e. more banal)
discourse and normative framework perhaps could not. One of the foun-
ders of liberation theology, Leonardo Boff, summated the theological
resources for a peaceable and pluralistic political stance: ,In this struggle,
theologians of liberation give clear preference to peaceful means because
these are the means that generate life. We find in the gospel the renuncia-
tion of all vengeance, of all domination of one over another. We learn
solidarity and love of enemy. But traditionally this gospel has only been
preached at the personal level. We must reclaim it for our politics as well®.
(Boff 1991: x). I have already outlined the role that some progressive reli-
gious actors in Nicaragua had in advancing the role of love as the creative
and integrative form of power (Boulding 1989; Wehr and Nepstad 1994).
This kind of tolerant discourse of Christian nonviolence is supportive of
civil liberties and the public good, yet it has been challenged in many con-
texts both by rigid laicist impositions (which are, effectively, restrictions
on the freedom of conscience) and by conservative religious actors com-
mitted to the defence of existing oligarchic class relationships.
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Concluding remarks

Depending on the specific national contexts, the imperatives of pragma-
tic political activity based on the ,national-popular approach and the
wide historical bloc of progressive forces sometimes preclude the adhe-
rence to secularist and laicist normative suppositions. Liberation theo-
logy in particular, as a political religion in its very essence, challenges the
easy secularist political formulas postulated by the French Revolution.
Attempting to uncritically copy the historically specific (and decidedly
atypical) political trajectory of countries like France would, in certain
national contexts, be to test the very limits of a society’s ,elasticity“. Any
attempt to progressively redefine the relationship between the Church
and the state must, as its fundamental guiding principle, give due respect
to the exigencies of organic social development.

Many past and contemporary examples have demonstrated the (histori-
cally contingent) potential for some religious beliefs and religious insti-
tutions to contribute to progressive and democratic social change. The
reformist Second Vatican Council, as well as the current Pope Francis I
(already noted for his socially conscious and strongly critical positioning
vis-d-vis the prevailing militarism and what he has termed the murde-
rous global economy - Pope Francis, 2013) have demonstrated that even
the global Catholic Church, a highly traditionalist and historically highly
conservative institution, nonetheless holds potential for progressive po-
litical positioning in certain contexts.

The relationship of the religious institutions with the state and the public
sphere will, understandably, need to be more pluralistic in countries with
more heterogeneous religious affiliations of the population than in the
context of Nicaragua, which has been very predominantly Christian and
Catholic. Religious actors are objectively required to show greater tole-
rance of differing perspectives, sometimes even discretion, in other poli-
tical contexts, such as in laicised Western states.

This essay is a plaidoyer for a greater understanding of the varieties of
Church-state arrangements and of the importance of not basing political
expectations of the relationship between the Church and the state on
static and de-contextualised conceptual presuppositions. Instead, they
should be organically rooted in the (dynamic) processes and institutions
of actual social life. As I have attempted to demonstrate, the concept
of a historical bloc of progressive forces, rooted in (though not slavish
to) the specific social and cultural realities of the national context (the

A LEFT ,THEOCRACY": THE CHURCH AND THE STATE IN REVOLUTIONARY NICARAGUA



STATE AND CHURCH: THE LOGIC AND STRUCTURE OF RELATIONS

ynational-popular®), is the most fruitful theoretical and strategic approach.
It is nonetheless possible to generalise the progressive normative position
on a certain level of abstraction: a progressive republic should strongly
protect all forms of non-monopolistic and non-exclusionary public speech.
The more coherently and constructively pluralistic the dispersion of po-
wer and influence becomes, the richer the political sphere is likely to be.
In such a truly democratic public life, humane religious and political
visionaries such as Martin Luther King and Ernesto Cardenal, as well as
the movements and organisations inspired by their noble ideals, would
always have their place under the republican sun.

Primljeno: 17. marta 2014.
Prihvac¢eno: 15. juna 2014.
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Daniel Jakopovich
Leva,teokratija”: drzava i Crkva u revolucionarnoj Nikaragvi

Sazetak

Ovaj esej analizira antagonizme izmedu Katoli¢ke crkve (u Nikaragyvi i svetu)
i sandinisti¢kog pokreta i sandinisticke vlade, koji su predstavljali jednu od
Zari$nih tac¢aka za uspon kontinentalnog i globalnog pokreta teologije oslo-
bodenja. Esej daje kriticki pregled pokreta teologije oslobodenja u Nikaragvi,
prvenstveno u vezi sa socijalnom funkcijom religije i religijskih institucija.
Centralni fokus ovog eseja jeste identifikacija nac¢ina na koji je levoteologko
i sandinisti¢ko razumevanje imperativa kontrahegemonskog projekta, ,isto-
rijskog bloka“ (shvadenog kao sistema politic¢kih i socijalnih veza i savezni-
$tava) i ,nacionalno-popularne strategije doprinelo opreznom stvaranju
nove drzavne religije i novog politickog projekta: levog ,teokratskog” drustve-
nog poretka. Iskustvo Nikaragve korisno je radi fokusiranja $ire diskusije o
znadaju kontekst-specifi¢nog normativnog prosudivanja o vezama izmedu
drzave i crkve.

Kljucne rijeci: teologija oslobodenja, istorijski blok, nacionalno-popularno,
leva ,teokratija“

A LEFT ,THEOCRACY": THE CHURCH AND THE STATE IN REVOLUTIONARY NICARAGUA
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Neuroetika i filozofija

Apstrakt Neuroetika je najnovija i verovatno najbrze rastuca grana bioetike
i, moZda, primenjene etike uopste. U njoj se polazi od teze da odredeni pri-
rodni procesi u mozgu i nervima proizvode odredena moralna i nemoralna
ponasanja (a nisu samo prirodna osnova takvih dogadanja). Kao prirodni
procesi ovi dogadaji se onda mogu do kraja i bez ostatka uzroc¢no objasniti.
U tom smislu neuroetika bi trebalo da je zavrsnica i vrhunac neuronauke
(neurologije i drugih njoj bliskih nauka), koja u nase vreme zaista doZivljava
ogroman napredak. U tekstu se ukazuje na izvesne metafizicke i eticke tesko-
e ovog pristupa, pre svega u preklapanju pojmova (uzroc¢nog) objasnjenja i
(razloznog) opravdanja u nadinu definisanja vrednosti, ne samo moralnih.
Sasvim je sigurno da je funkcionisanje nervnog sistema vazan parametar u
opisu i objasnjenju pre svega oseta i osecanja, a onda i svega ostalog $to se
na vrednosnom planu gradi na toj osnovi. Znanje o procesima sa kojima se
tu srecemo sigurno moze pomoci ne samo da se otklone razni problemi koji
ugrozavaju kvalitet ljudskog Zivota nego se moZe iskoristiti i za poboljSanje
tog kvaliteta tamo gde on nije direktno ugrozen. U tom smislu neuroetika
spada u etiku sredstava (kako koncipirati, proizvesti, distribuisati i upotrebiti
to znanje). Ali pretenzija neuroetike ide dalje od ove instrumentalne upotrebe
znanja do kojih dolazi neuronauka i proteZe se na artikulaciju ciljeva i na
pretpostavku da se ta artikulacija moZe u potpunosti uzro¢no objasniti. Glavni
fokus rada upravo je analiza ove pretenzije, kroz analizu razlika izmedu uzro-
ka i razloga, objasnjenja i opravdanja, sredstava i ciljeva. Na kraju, u odeljku
o primenama, daje se sumarni pregled koristi i rizikd koje neuroetika donosi,
sa zaklju¢kom da ona sigurno moZe znacajno pomocdi da se kvalitet ukupnog
Zivota, individualnog i socijalnog, unapredi.

Kljuéne reci: Neuronauka, neuroetika, objasnjenje, uzroci, opravdanje, vred-
nosti, razlozi

1. Uvod

U ovom tekstu dacu nacrt filozofske analize ,neuroetike’, u njegova dva
osnovna dela, metafizi¢ckom i etickom. Ova dva aspekta filozofske arti-
kulacije problema u deskripciji i definiciji onoga $to predstavlja domen
neuroetike uobicajeno se stapaju, $to i nije neobic¢no jer eti¢ka pitanja
kojima neuroetika' pokusava da se bavi u sustini su zasnovana na odre-
denim metafizi¢kim pretpostavkama o prirodi tih pitanja, pre svega
pretpostavci o moguénosti uzro¢nog objasnjenja fenomena vrednosti.

1 Naziv,neuroetika“ prvi je upotrebio Vilijam Safajr (William Saphire) u magazinu
New York Times, 2002. godine. V. Martha J. Farah, Neuroethics: An Introduction with
Readings, The MIT Press 2010, p. XIII.
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Ako je to moguce onda je mogucde i nau¢no objasnjenje ne samo nastan-
ka nego i nacina funkcionisanja vrednosti u ljudskoj drustvenoj i moral-
noj stvarnosti.

Objasnjenje nastanka, a onda i nacina funkcionisanja vrednosti u ljudskoj
drustvenoj stvarnosti (a kada je u pitanju drustvenost onda se to pitanje
ne ogranicava na ljudsku vrstu) povezuje se sa prirodnim procesima koji
deluju kroz evoluciju, bruseci funkcionalnost ponasanja Zivih biéa tako
da ono bude maksimalno dugoro¢no efikasno. Ista pretpostavka poja-
vljuje se i na planu fiziologkih i neuroloskih (a onda, po pretpostavci i
hemijskih?) procesa, koji se do kraja i bez ostatka mogu, ili moraju, obja-
sniti uzro¢no. Postoje neki uzroci koji, delujudi po prirodi svoje uzro¢ne
snage, proizvode neke posledice, i pravilnost zaloZena u ovaj odnos daje
objasnjenje toga $ta se tu zapravo desava. Vrednosti su onda samo rezul-

182 tante uspe$nih shema ponasanja, onih ponasanja koja efikasno doprinose
svrsi za koju se opredelila evolucija. A ona se opredelila, dugoro¢no, za
ono $to je ne samo ,,dobro” nego je ,najbolje* (najfunkcionalnije, instru-
mentalno dugoro¢no najefikasnije) u skupu mogucénosti razlic¢itih delo-
vanja koja bi mogla postojati ili koja se mogu zamisliti.

Da li ista ta shema moZe da pokrije celinu ukupnog vrednovanja, da li
moze da objasni i one vrednosti koje definiSemo kao ,moralne vredno-
sti“? To, naravno, zavisi od toga kako konaé¢no definisemo te vrednosti.
Ovo je veoma slozeno pitanje, pre svega logicki sloZeno, jer obuhvata
vise razli¢itih nivoa obrazloZenja koja jedno sa drugim nisu u lako utvr-
divoj korelaciji. Sa jedne strane, vrednosti po definiciji nastaju iz ¢inje-
nice necije zainteresovanosti za nesto: nesto za $ta niko nije zaintereso-
van je bezvredno. U tom smislu vrednosti su subjektivne i relativne,
zavise od toga da li stvarno postoji neko ko uopste moze biti ,zaintere-
sovan’, da li neka odredena zainteresovanost postoji, koliko je ona inten-
zivna i koliko je stabilna. Vrednosti se otuda mogu meriti, one imaju
svoju cenu. Cena neke vrednosti ukljucuje sve ove parametre, oni su po-
trebni za postojanje zainteresovanosti odredene veli¢ine. Ono za $ta po-
stoji intenzivnija i stabilnija zainteresovanost vrednije je i ima ve¢u cenu.
Cena je integralni deo vrednosti. Ovde se vec¢ pojavljuje mogudi razlaz
sa onom pretpostavkom koja u evoluciji funkcionise kao objasnjenje:
da uzroci proizvode svoje posledice i da sve te¢e po nuznosti prirodne
kauzalnosti. Ali taj razlaz ne mora biti stvaran jer zainteresovanost mo-
Ze biti proizvod neke potrebe koja nastaje prirodno i bez stvarne slobo-
de izbora: mi imamo potrebe koje treba zadovoljiti, nismo te potrebe
slobodno postavili nego smo ih nasli u svojoj prirodi. Zadovoljenje tih
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potreba je onda prirodna potreba i prirodni proces. Ako sve vrednosti
nastaju na ovaj nacin, a moze izgledati da nastaju, one ¢e biti sasvim uklo-
pive u prirodne uzro¢ne sheme, pa cela struktura ljudskih bi¢a uzro¢no
funkcionise na jedan organski nacin koji je determinisan na uzro¢ni nacin,
po principu maksimalne, ili optimalne, efikasnosti u proizvodnji najboljeg
rezultata. Postojanje cene kao mere vrednosti otuda ne uklanja mogu¢-
nost funkcionalnog, npr. evolucionog, objasnjenja rada organizma, poje-
dinih organa, a medu organima posebno mozga i nerava kao onih orga-
na koji u ukupnom procesu funkcionisanja organizma najvise doprinose
koherentnosti i jedinstvu funkcionisanja bilo koje jedinke na najbolji
nacin. (Zanimljiva implikacija je da ¢e svaka cena povla¢iti najbolje funk-
cionisanje u nekom konkretnom skupu okolnosti; funkcija cene je upra-
vo to da obezbedi najbolje moguce re$enje u datom polju mogucnosti.)
Sloboda izbora je onda samo uzro¢na usmerenost na ono $to je funkcio-
nalno bolje, a mogucnost da se utvrdi $ta je bolje jeste proizvod evolucije
koja je proizvela tendenciju, ili sklonost, da se izabere ono $to evolucio-
no, ukupno gledano, vise doprinosi ostvarenju njenog cilja. Tako ¢ulo
ukusa daje da se oseti ono $to treba da se oseti, a to je ono $to doprinosi
da se potreba za hranom bolje zadovolji i da se izbegnu najcescée opasno-
sti od trovanja. Culo ukusa obezbeduje da se bira ono $to je hranljivije, a
kroz mehanizam zasi¢enosti obezbeduje da se bira raznovrsnost koja je
posebno bioloski korisna. To jednako vazi za pse kao i za ljude (i ostala
Ziva bi¢a). Medutim, u sustini nema nikakvog stvarnog biranja ve¢ prefe-
rencije prirodno, a to znaci uzro¢no, a to znac¢i mehanicki, idu u smeru
koji je unapred determinisan.

183

U moralu, medutim, mozda imamo posla s vrednostima koje nemaju
cenu, vrednostima koje su apsolutne i ne trpe uporedivanja. Kod tih
vrednosti re¢ je o postupcima koji nikako ne mogu da se opravdaju, upra-
vo zato $to vrednosti koje su povredene tim postupcima nemaju nikakvu
cenu (odnosno cena je nemerljiva, beskona¢na). Medutim i u ovom slu-
¢aju mozemo pribedi uzro¢nom objasnjenju tako $to ¢emo reci da je re¢
o vrednostima koje su, evoluciono ili sa stanovi$ta dugoro¢nog odrzanja
Zivota, veoma velike, toliko velike da zahtevaju apsolutni primat u zasti-
ti, maksimalnu zastitu koja je moguca. Vrednost samog Zivota npr. takva
je da Zivot mora da se brani kao da je iznad svake cene, pa zabrana ubi-
stva ima istu vrednosnu strukturu kao i svaka druga vrednost, osim $to
je superiorna u odnosu na sve ili ve¢inu drugih vrednosti. To bi znacilo
da kauzalna determinisanost, tako potrebna za solidno i konzistentno
prirodno objasnjenje, mozda moze da se nade i kod moralnih vrednosti.
Te se vrednosti ne razlikuju od drugih sustinski nego samo po svom
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bezgrani¢no velikom znacaju zbog ¢ega ne mogu funkcionisati drugacije
nego kao predmeti bezgrani¢ne zainteresovanosti. Pravda, na primer,
funkcionise tako: da bi je bilo, mora da se uzima kao da je iznad svake cene,
pa se njom ne moze trgovati, ona ne dopusta kompromise itd. Te vred-
nosti onda funkcionisu tako da bi svako njihovo ,merenje” unistilo pret-
postavku o njihovom primatu i tako ih obezvredilo, odnosno u¢inilo
manje funkcionalnim ili (fakti¢ki, u susretu sa drugim vrednostima koje
takode proizvode velika iskugenja) nefukcionalnim.

To je pozicija naturalizma u etici, i neuroetika, posto se zasniva na tezi da
odredeni prirodni procesi u mozgu i u nervima proizvode odredena, mo-
ralna i nemoralna, ponasanja, nuzno pretpostavlja ovakav naturalizam.
U njemu zapravo nema slobode kao mo¢i da se postupi drugacije jer je
svako ,drugacije“ determinisano odredenim prirodnim uzrocima, i samo
184 treba naci te uzroke da bi se neko ponasanje objasnilo do kraja i bez ostatka.

2. Objasnjenje i opravdanje

U svetu ima mnogo raznih pojava, ali za nas stvarno postoje samo one
koje su objasnjene. Mnoge pojave, medutim, nisu objasnjene, a postoje.
Ali ipak, moZemo reci da postoje, ¢ak i potencijalno, samo one pojave
koje se mogu objasniti. Za ono sto nikako, ni u principu, ne moze da se
objasni mora da se kaZe da ne postoji. Objasnjenje pojava, svedeno na
najprostiju formulaciju, jeste opis kako se nesto dogada. Pojave koje se
objasnjavaju su, otuda, dogadaji neke vrste. I mada pored dogadaja u
svetu postoje i stvari, kada dodemo do objasnjenja i stvari ¢emo tretirati
kao dogadaje: u objasnjenju stvari opisivacemo kako stvari nastaju, kako
traju, kako propadaju i nestaju, dakle u objasnjenju se i stvari uzimaju
kao dogadaji. Objasniti kako se nesto dogada znaci utvrditi uzrok iz koga
to nesto nastaje na pravilan, redovan, nacin. Uzroci su klju¢na katego-
rija u objasnjenju.

To je ono ¢ime se bavi nauka: uzro¢nom analizom, utvrdivanjem iz ¢ega
i kako nesto nastaje. Pitanje zasto se i$ta deSava izmice ovoj shemi, zato
$to je to filozofsko a ne nau¢no pitanje; takva su i pitanja do kojih ¢emo
uskoro stidi, pitanja smisla i vrednosti onog $to postoji u svetu. Ali u na-
uci imamo posla samo sa objasnjenjima, $to znaci sa onim $ta je uzrok
necega, kako nesto nastaje i kako opstaje.

U nekom trenutku, medutim, suofavamo se s veoma specifi¢nim doga-
dajima - s takvim dogadajima za koje smatramo da ih ne bi bilo prostim
uzrokovanjem iz nekih odredenih uzroka po prirodnoj pravilnosti (prema
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nekom prirodnom zakonu), odnosno po prirodnom determinizmu, jer
tih dogadaja uopste ne bi bilo da ih nismo proizveli odlukom da ih bude.
U pojmu odluke se podrazumeva nesto veoma neobi¢no, jedna pozicija,
ili mo¢, da se stvarnost nekog dogadaja proizvede uz pretpostavku da je
bilo mogucde da se taj dogadaj i ne proizvede, da smo mogli slobodno
odluditi i da ga ne proizvedemo, kao $to smo slobodno odlucili da ga
proizvedemo. Ova pojava iza pojave koju ovde detektujemo, sloboda,
jasno se vidi u onim dogadajima koji su rezultat odluke - postupcima.
Postupci se razlikuju od pukih dogadaja po tome $to je bilo moguce i da
ih ne bude da smo odludili drugacije, $to je u potpunosti bilo u nasoj
mo¢i kada smo odlucivali.

Zasto je ovo vazno? Vazno je zato $to uzroci, koji su bili glavni parametar
u objasnjenju onoga $to se dogada u (celokupnoj) prirodi, vi§e nisu dovolj-
ni da se dode do potpunog objasnjenja. To je ona tacka u kojoj se pojavlju- 185
je razlika izmedu uzroka i razloga: za razliku od desavanja koje nastaje
zbog nekih uzroka, da bi se nesto ucinilo potrebni su razlozi (nesto $to se
desava ,bezrazlozno® je prirodna pojava, a ne postupak koji je rezultat od-
luke da se taj postupak izvrs$i). Ili bar mi tako smatramo ili smo smatrali
dok nam neurologija nije napravila osnovu za neuroetiku. Podrazumevali
smo da su razlozi a ne slepi uzroci izvor nastanka i osnov realnosti postu-
paka. A $ta radi, ili je uradila, neurologija? Nista posebno, ona samo trazi
prirodno objasnjenje onih procesa koji se desavaju u nervima, u mozgu, i
to trazi njihovo nauc¢no, uzro¢no, objasnjenje. U tome nema nic¢ega miste-
rioznog, jer je sve $to se dogada, ukljucujuci i postupke, objasnjivo na taj
nacin. U ¢emu je onda problem? U tome $to se na neuronauku naslanja
neuroetika, ponavljajudi pri¢u o uzrokovanju, ali tako da objasnjenje koje
se tako postiZe treba da posluZi kao, ili i kao, opravdanje za postupke, koji
jesu dogadaji, ali nisu samo dogadaji. To je ozbiljan metafizi¢ki problem
koji stoji pred neuroetikom. Da bismo je spasli mora¢emo da nademo ma-
nje plauzibilnu ambiciju za ovu novu granu primenjene etike. Ali pre nego
Sto se upustimo u to moramo prvo zavrsiti pri¢u o postupcima.

U pricu o postupcima uklju¢ujemo pripisivanje odgovornosti, pripisiva-
nje krivice i zasluge, i druge egzoti¢ne pojmove (npr. odobrenje ili osudu,
ili kajanje, ushicenje itd.). Svi ovi pojmovi sa nau¢nog stanovista izgle-
daju opskurno upravo zato $to se formiraju, delimi¢no ili potpuno, izvan
sheme uhvatljive uzro¢nosti.

Kako funkcioni$u razlozi? Oni funkcionis$u tako da nam pruzaju osnove
za motivaciju da postavimo neki cilj i da pokusamo taj cilj da ostvarimo.
Mogucnost da se postupi drugacije znaci da je bilo moguce postaviti i
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neki drugi cilj, ili bar da je bilo moguce ne postaviti cilj koji je postavljen,
i da onda motivacijske snage ili ne bi bilo ili bi ona bila drugacdija. I mada
neki razlog moze biti uspesan u proizvodnji postupka samo tako $to Ce taj
razlog postati stvarni uzrok u realnom nizu desavanja, razlog prvobitno,
u trenutku kada je izabran kao osnova da se postavi cilj, nije, ili jo$ nije,
uzrok. Ako razlog ne bi postao uzrok onda bi ,postupak” koji moze nastati
na osnovu tog razloga bio samo zamisljen, ili eventualno stvar Zelje ali ne
i htenja. Ali i tada bi to bio taj isti razlog, bilo da je postao uzrok odluke i
postupka koji iz nje proizlazi ili da se to nije desilo. ,Neizabrani“ razlozi,
razlozi na osnovu kojih nije izvr§en nikakav postupak, nisu manje razlozi
od onih razloga koji su bili efektivno uspesni u proizvodnji postupaka.
Nije tako sa uzrocima: uzroci koji ne daju posledice nisu uzroci.

Sta onda ,rade“ razlozi? Imamo utisak da oni rade nesto vise od pukih
186 uzroka, koji proizvode svoje posledice; kao $to smo videli uzroci, kada
uspemo da ih opisemo, daju objasnjenje dogadaja koje ti uzroci proizvode.
Cini se da razlozi rade nesto drugo, nesto drugacije od toga $to rade uzro-
ci. Imamo utisak da razlozi zapravo ne obja$njavaju da, sa jedne strane, to
ne mogu (jer ne ukazuju na nuznost da ¢e se nesto desiti, posto ¢e oni
jednako biti razlozi i ako se nista ne desi), dok, s druge strane, ¢ine nesto
vise od onog $to se postiZe objasnjenjem. Sta je to ,vi$e“? Razlozi opravda-
vaju da se neki postupak izvede. I oni to ¢ine bilo da se taj postupak stvar-
no izvrsi ili ne. Mislim da je, metafizi¢ki posmatrano, ovo glavni problem
sa obrazlozenjem neuroetike koja bi trebalo da se zasniva na neuronauci
(neurologiji i drugim naukama o funkcionisanju ljudskih organizama). Iz
ove metafizicke teSkoce onda proizlazi i eticki problem koji, kako izgleda,
povladi neku vrstu naturalisticke greske, koja se po svemu sudedi sastoji u
naturalizaciji vrednosti i svodenju vrednosti na (puke) ¢injenice.

Ali u ¢emu je ovde problem, zasto se vrednosti ne bi mogle uzeti kao
podskup u skupu ¢injenica? Nakon $to nastanu vrednosti zapravo jesu
neka vrsta ¢injenica, doduse veoma specifi¢na vrsta, ali sli¢nu situaciju
imamo i sa mnogim drugim metafizi¢kim pitanjima, na primer onim
koje se odnose na svojstva, ili na osecaje ili dozivljaje. Ni oni se ne mogu
»svesti“ na puki zbir fizi¢kih i hemijskih procesa, i kod njih postoji eks-
planatorni jaz izmedu onoga $to te pojave konac¢no jesu i onoga iz Cega
se one sastoje. Ali to nas ne sprec¢ava da nastojimo, ¢esto i uspe$no, da
nademo objasnjenje za te pojave, i ne ose¢amo nikakvu potrebu da tra-
zimo njihovo ,,opravdanje®: ¢injenica njihovog postojanja je njihovo
opravdanje. Ne i kod vrednosti. Kod vrednosti imamo i potrebu i mo-
gucnost opravdanja. To je zato $to uzimamo da vrednosti zaista nastaju
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tako $to ih mi proizvodimo, i to ne iz uzroka koji ih ispostavljaju kao
svoje posledice, ve¢ delatnosc¢u nase volje, ili jo$ preciznije naSom zainte-
resovano$cu za njih. U zainteresovanosti se artikuli$e cilj, a cilj konsti-
tuise vrednost. I kao $to razlog ,postoji“ nezavisno od toga da li se ista
desilo na osnovu tog razloga, tako i cilj ,postoji“ nezavisno ne samo od
toga da li je realizovan nego ¢ak i od toga da li je uopste postavljen (kao
cilj). Za mogucnost postojanja cilja dovoljna je sama moguc¢nost da nesto
nastane u buducnosti.

Doduse nosilac vrednosti, njegova stvarnosna osnova, nastaje, kao i svaka
druga stvar u prirodi, tako $to je neki uzrok ispostavi kao svoju posledicu,
ali ¢injenicu da je to nesto sto tako, uzro¢no, nastane ima i vrednost mi
doslovno stvaramo aktom volje koja, sadrzavajuci zainteresovanost za tu
stvar, stvara vrednost koja je zapravo nezavisna od bilo kog uzroka koji
se tu nade.

[ tu je i metafizicka i eticka osnova razlike izmedu ¢injenica i vrednosti.
Ako se nauka bavi ¢injenicama, a bavi se samo njima, onda bi vrednosti
morale biti ili postati ¢injenice da bi se mogle uvesti u onaj domen u
kome imamo nau¢na objasnjenja. To je ta¢no ono $to se i radi u neuro-
etici, u kojoj se podrazumeva da su vrednosti objasnjene na osnovu ne-
kih parametara ili rezultata neuronauke. Ovde se suo¢avamo sa filozof-
ski zanimljivim ali i prakti¢ki i moralno vaznim pitanjem $ta uistinu
znace ova objasnjenja, $ta ona objasnjavaju, dokle seZe njihova objasnja-
valacka mo¢, i da li ta objasnjenja mogu da premoste onaj epistemoloski
jaz koji bi trebalo premostiti da bi se validno moglo re¢i da objasnjenja
u neuronauci predstavljaju odgovore na eticka pitanja. Privlaénost ovog
pristupa je o¢igledna: to bi znacilo da je etika, barem u ovom domenu,
postala nauka, i da na moralna pitanja imamo egzaktne nau¢ne odgovo-
re. Cini se zapravo da bi neuroetika trebalo da bude jedan deo, mozda
neka vrsta zavr$nice, neuronauke.

*kk

U poslednje vreme suocavamo se sa velikim razvojem primenjene etike
koja se razvija u dva pravca: u pravcu diversifikacije u mnoge nove oblasti
eti¢kog istrazivanja i u produbljivanju argumentacije u mnogim od tih
istrazivanja. [ kao $to je bioetika bila zapravo prva oblast primenjene eti-
ke nakon koje su se razvile mnoge druge oblasti primenjene etike (po-
slovna, ekologka, kompjuterska itd.), tako je sada neuroetika ona oblast, ili
podoblast bioetike koja ne samo da je u fokusu paznje nego se mozda i
najbrze razvija i predstavlja najvisi domet, ili najve¢u pretenziju, bioetike.
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Ali $ta je neuroetika? Zar termin ne zvudi pomalo kontradiktorno? Ili,
s druge strane, ako se potisne utisak o kontradiktornosti, zar onda ne zvu-
¢i pomalo pleonasti¢no?

Prvo njegovo kontradiktorno ,zvuc¢anje®. Predmet svake etike, pa i pri-
menjene (i tako je u svakoj oblasti primenjene etike: bioetici, poslovnoj,
ekoloskoj ili bilo kojoj drugoj), jeste moral, jedan veoma specifi¢an vred-
nosni kriterijum kojim se, upros$éeno govoreci, utvrduje da li u nekom
postupku postoji svojstvo krivice ili zasluge. Krivica ili zasluga su nesto
za $ta se moze poneti odgovornost. Odgovornost podrazumeva da po-
stoji postupak koji je posebna vrsta dogadaja nastala nec¢ijom odlukom
da nesto bude slucaj, nesto $to bi inace ostalo samo puka moguc¢nost. Ne
mozemo ovde ulaziti u vi$e detalja o ovom slozenom pitanju? koje uklju-
Cuje i pitanje kompatibilizma (pitanje usaglasivosti prirodnog determi-

188 nizma i slobode delanja). To je pitanje kako je moguce uskladiti objasnjenje
prirodnih dogadaja, koji se bez ostatka mogu objasniti svojim uzrocima,
i objasnjenje onih dogadaja koji se ne bi desili da neki razlozi nisu pod-
stakli onoga ko je odlucio da izvr$i neku radnju, da ti razlozi nisu postali
stvarni uzroci toga da se te radnje izvr$e i da onda imamo posledice kod
kojih se suo¢avamo sa jednom veoma ¢udnom posledicom: one se u jed-
nom smislu zaista, retroaktivno, mogu bez ostatka objasniti svojim uzro-
cima ali istovremeno takvo objasnjenje nece dati odgovor na pitanje zasto
je ta posledica postala stvarnost jer nece odgovoriti na pitanje zasto je
radnja koja ju je uzrokovala uopste izvedena.

Cudnovatost te situacije uobi¢ajeno se razresava tako $to se kaze da kod
radnji i nije re¢ o njihovom uzro¢nom objasnjenju nego o ne¢emu dru-
gome. To drugo jeste opravdanje radnje, opravdanje koje se dobija uvidom
u razloge zbog kojih je radnja izvedena a ne u uzroke koji su je proizveli
kao posledicu. Ili, re¢eno uprosceno, dogadaji se objasnjavaju uzrocima,
a radnje se opravdavaju razlozima. Ako na trenutak zaboravimo da razlo-
zi moraju da postanu efektivni uzroci (a ne da ostanu samo zamisljeni,
pa makar i kao predmet Zelje ali bez odluke da se upotrebe za opravdanje
da se neki cilj postavi i donese odluka o poku$aju njegove realizacije),
onda imamo objasnjenje zasto nam termin ,neuroetika“ izgleda protiv-
re¢no. To je zato $to razlozi nisu puki uzroci i §to nikakav opis uzroka ne
moze da detektuje da neki uzrok moze imati i razloZznu snagu, da moze
biti razlog za odluku koja je stvar slobode da se ucini nesto ¢ega ne bi
bilo da je odluka bila drugacija - i da je istovremeno ta odluka zaista

2 Kratkoali dosta precizno obrazloZenje ovih tvrdnji moZe se na¢i u mom tekstu
,Etika i moral®, Theoria 2/2008.



STUDUJE | CLANCI

i mogla biti drugacija. Taj moment slobode izgleda kao i da nije deo bilo
kakve stvarnosti, iz ¢ega se moze zakljuciti da u prirodi slobode i ne moze
biti, a posto je fakti¢ki nalazimo onda bi trebalo da je lociramo negde
drugde a ne u neki segment prirode. A neuroni, i njihova fizicka i hemijska
struktura, jesu, po pretpostavci, deo prirode. Sve $to se u njima desava
podleze prirodnoj kauzalnosti, i sve je objasnjivo na osnovu neke kau-
zalne sheme po kojoj neki odredeni uzrok, ili tip uzroka, daje odredenu
posledicu, ili tip posledice.

Ali zasto bi termin ,,neuroetika“ zvucao pleonasti¢no? To je mozda malo
teze formulisati nego prethodnu tezu o izgledu kontradiktornosti, iako
je to, kako izgleda, samo druga strana iste medalje. Naime da bi neki
postupak bio moralno ispravan ili neispravan on prvo mora da se izvrsi.
To znaci da nesto s$to je samo zamisljeno, pa ma koliko nam se moglo
dopadati, nije predmet moralnog ocenjivanja, nije nesto za $to se moze
poneti krivica ili zasluga. Ali kako se neki postupak moze izvrsiti? Opet
upros$c¢eno mozemo reci da se to desava tako $to se nesto $to zamisljamo
(i prema ¢emu moZemo biti potpuno ravnodusni) postane predmet na-
$e zainteresovanosti, §to na osnovu te zainteresovanosti formiramo Zelju,
aonda i nameru, da to ostvarimo, i kona¢no $to donesemo odluku da to
i u¢inimo. Ovaj poslednji momenat je klju¢an: odluka da se nesto reali-
zuje. Ostavivsi po strani $ta je (materijalna) osnova mogucnosti da se ista
zamislja (kako funkcioni$e mozak) i kako i zasto se nesto od toga §to se
zamislja postaje predmet zainteresovanosti i predmet Zelje (za $ta je po-
trebna i mo¢ ¢ulnosti - kao i mo¢ da se oseca zadovoljstvo i bol), moZemo
pretpostaviti da je za ovu materijalizaciju potrebna neka fizi¢ka (i hemijska
i fizioloska) osnova.

Mozda moZzemo reéi da je organizam hardware li¢nosti, a da je neurolo-
gki sistem njen software. Ostaje pitanje, naravno, da se precizira sta je to
,li¢nost*, kao nesto po pretpostavci nesvodivo na bilo koji od ova dva
njena uslova.® Ta osnova, da bi obavila ovaj zadatak, mora, ¢ini se, biti
dovoljno sloZena, dovoljno funkcionalna. U svakom slu¢aju ona mora
biti realna i prisutna, i mora biti u dobrom stanju da obavi posao. I kao
§to je za pitanje fizickog rada, npr. pitanje njegove efikasnosti, potrebno

3 Iz ¢injenice da mene nema bez mog mozga ne moze da se zakljudi da sam ja isto
$to i moj mozak. Naprotiv, pitanja kao sto su: ,U ¢emu je razlika izmedu mene i mog
mozga?“i,Sta radim ja a §ta (za to vreme) radi moj mozak?“ su savr§eno smislena, i
u sudtini empirijska, pitanja. Empirijsko je, ili bi trebalo da je, i pitanje razlike (u ¢emu
je razlika) izmedu svesnog i nesvesnog (jer toliko toga nesvesnog ¢ini ili uslov ili deo
onoga §to je svesno). Stvari mogu biti jo$ sloZenije, npr. kod pamcenja: ono §to pamtim
ja takode pamti i moj mozak (i moje telo). Kako odatle sti¢i do razlike izmedu me-
hanickog, spontanog i slobodnog delovanja i ,pukog” desavanja?
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da postoje kosti i misici, njihova adekvatna struktura, tako je za ona pitanja
sa kojima se suo¢avamo u etici potrebno da postoji ono $to nam omogu-
¢ava da mislimo i ose¢amo, tj. potrebni su mozak i nervi. Upravo je neu-
roloska osnova ¢oveka ono mesto na kome se locira sve §to se desava na
planu etike, pa onda dok bi izraz ,fiziologija etike” (ili , fiziologija morala“)
zvucao besmisleno, izraz ,neuroetika“ zvuci pleonasti¢no: gde bi drugde
bila fizi¢ka osnova moralne stvarnosti ako ne u mozgu i nervima?

Ali $ta to znadi, i kako izadi iz ovog zac¢aranog kruga izmedu kontradik-
cije i pleonasti¢nosti?

Odgovor bi morao da bude u preciznoj karakterizaciji objasnjenja koja
nudi neuronauka, tj. u tome da se precizno utvrdi $ta objasnjavaju ta obja-
$njenja. Da li ona, kao objasnjenja, pruzaju i ono $to objasnjenja normaliter
ne pruzaju: opravdanje (opravdanje onoga $to se ¢ini, za razliku od obja-
$njenja onoga $to se desava), ili pak, moZzda, ¢ine opravdanje izlinim (jer
je objasnjenje dovoljno, a opravdanje oblik samozavaravanja, jedna fikcija)?
Sve bogatija literatura o ovom pitanju proizvodi utisak da je to upravo tako:
da je opravdanje nesto $to ili ne postoji ili predstavlja precicu u sazimanju
opisa slozenih objasnjenja koja bi, kada bi se razvila potpuno i do kraja,
vi$e i ne bi potrebovala bilo kakvo potezanje termina, i pojma, ,opravdanje”
Doduse, nema univerzalne saglasnosti oko ovoga, kao ni direktno izloZene
argumentacije u prilog ovom redukcionizmu. Umesto toga imamo paletu
stavova koji variraju od umerenog (i kako se ¢ini neuverljivog) pokusaja da
se opravdanje nekako ipak provuce u pri¢u prevodenjem na objasnjavalac-
ku terminologiju (npr. kod Gazanige) do radikalnog negiranja bilo kakve
potrebe za opravdanjem, pod uslovom da se postigne adekvatno objasnje-
nje pojave u pitanju (nesto $to bi moglo da se percipira kao radikalni reduk-
cionizam, npr. kod Patrige Cer¢land). (Pretpostavljam da ée ,pravoverni*
nauénici onda verovatno smatrati da je kvalitet pristupa P. Cer¢land bolji
od onog kod Gazanige, za koji ¢e misliti da je neplauzibilan.)
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3. Neuroetika

Skolski gledano neuroetika je deo primenjene etike koja je opet deo etike
kao filozofske teorije o moralu.* Njen predmet ima, ¢ini se, vi$e slojeva. Svi
oni se, na razli¢ite nacine, odnose na to kako funkcionisanje ili disfunk-
cionisanje nervnog sistema, i posebno mozga, uti¢e na moralni aspekt

4 Moguce je moralu teorijski pri¢i i na druge nacine, psiholoski, socioloski, istorijski,
ekonomski itd., ali to vi$e ne bi bila etika, ve¢ neka druga disciplina: psihologija morala,
sociologija morala itd. Striktno govoredi etika je filozofija morala, a filozofija morala
zahteva filozofsku, a ne neku drugu argumentaciju.
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naseg zivota. Da bi se to moglo istraziti treba prvo precizno odrediti $ta
je moral, kao vrednosni kriterijum, i kako on funkcionise u skupu svih
drugih vrednosti. Moral se ne odnosi na sve pozitivne vrednosti, to je samo
samo jedna vrsta vrednosti u carstvu vrednosti. Sasvim je izvesno da je
funkcionisanje nervnog sistema uslov za bilo koje ose¢anje, i da se znanje
iz neurologije moze iskoristiti ne samo za to da se otklone razni fizioloski
i psihicki problemi koji mogu znacajno da ugroze kvalitet Zivota, nego i
za poboljsanje kvaliteta zivota zdravih i tzv. normalnih ljudi.

U tom smislu neuroetika spada u etiku sredstava - kako napraviti, pro-
izvesti, pribaviti, distribuisati i upotrebiti sredstva da se ovi ciljevi po-
stignu. U ovom smislu u njoj se podrazumeva da su ciljevi ve¢, barem
nacelno, odredeni, tj. da je pitanje o tome za koje se ciljeve upotrebljava-
ju, ili treba da upotrebe, ta sredstva prethodno ve¢ dobilo svoj odgovor.
U ovom opisu, u okviru kog se neuroetika ne bavi ciljevima, ona moze
¢ak da pretenduje na empirijski, naucni, karakter. Prvi eti¢ki problem sa
kojim se ubrzo suo¢avamo jeste gde postaviti granice dopustivosti takvih
upotreba i $ta mozZda ne treba dozvoliti u okviru onoga $to se moze po-
stici. Lekar je svoj cilj postavio radikalno razli¢ito od trovaca, na primer,
ali obe ove delatnosti ¢e biti uspe$ne u meri kona¢nog postignuca - po-
stignucde je realizacija bilo kog cilja pod uslovom da je taj cilj stvarno
postavljen. Kao $to smo u Uvodu videli ovo nije nuzno neresiv ili veliki
problem ako se polje postignuca protegne na ceo zivot i neki opis njego-
vog kvaliteta: neuroetika bi se odnosila na pitanje kako neurologija i
druge nauke mogu da uti¢u na kvalitet ukupnog Zivota, na mentalnom
i socijalnom planu, Zivota pojedinaca ali i Zivota kao procesa koji traje i
koji, po pretpostavci, treba da se nastavi. Ona bi onda mogla pomocdi
ljudima da bolje kontrolisu svoje Zivote u bolje organizovanim i funkcio-
nalnijim zajednicama.

Drugi deo neuroetike iSao bi dalje od ispitivanja sredstava za postizanje
(po pretpostavci ne svih nego samo legitimnih ciljeva) bolesnih i zdravih
ljudi i poboljsanje ljudskih zajednica, i uklju¢ivao bi dublju filozofsku
analizu o prirodi ¢oveka, slobodi volje, odgovornosti za ono $to ljudi ¢ine
(kao bica determinisana u tome §ta ¢ine — pored ostalog?! - i neuroloskim
procesima). Imamo dva dela ovog sloja:

1) uzro¢na analiza na¢ina funkcionisanja mozga i nervnog sistema
u (sa)proizvodnji postupaka (neuronauka slobod[n]e volje) - ovaj
deo se odnosi na analizu nacina na koji neuroloski procesi funk-
cioni$u u organizmu (da li mozak ,,lu¢i“ misli kao §to neka Zlezda
ludi svoje sekrete, ili kao $to pauk ludi svoju mreZu, da li pulsira
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kad je aktivan, npr. dok ,misli‘, kako se, kojim grafikonima, mogu
vizuelno predstaviti ovi procesi) - ovo sve u delu koji je relevantan
za etic¢ka pitanja; i

N
~

uzroc¢na analiza nacina na koji se to agregira i akumulise kroz vre-
me u proizvodnji tipskih reakcija koje imaju, odnosno zadobijaju,
drustveni karakter: kako nastaju i funkcioni$u emocije, osecaji
empatije, stida, kajanja, osvete (i osvetnicke pravde) i druga mo-
ralna i kvazimoralna osecanja, kao i ponasanja koja nastaju na toj
osnovi: saradnja, podela rada, uzvracanje, zabrana, ili na drugoj
strani prevara, ruganje, izopstavanje i tako dalje.

Oba dela ovog sloja se preklapaju sa neurologijom kao naukom, narocito
prvi koji se direktno bavi ispitivanjem kauzalnih veza izmedu hemijskih
i fizioloskih procesa, medu njima i neuroloskih, i u¢inaka koje ti procesi

192 imaju na ljudsko ponasanje.

Tredi sloj, u kome se drugi sloj gleda spolja, i sa izvesne distance, odnosi
se na ispitivanje vrednosti samih ciljeva, u meri u kojoj postoji neka in-
dicija daje to determinisano neuroloski. Tu spadaju npr. pitanje odnosa
izmedu sebi¢nosti i altruizma, pitanje bioloske osnove moralne univer-
zalnosti, pitanje u kojoj meri supervenijencija vrednosti na neuroloskim
i ¢ulnim sposobnostima determini$e $ta ¢e vrednosti na kraju uopste
konkretno biti i sl. Za ovaj deo je mozda neposredno ocigledno da i ne
spada u neuroetiku, iako po pravilu u pozadini objasnjenja koja se nude
(kao neka pretpostavka, aksiom, ili kao predrasuda) stoji neka veza sa
pretpostavkom o bazi¢noj povezanosti epistemoloskih, aksioloskih i on-
toloskih pitanja smisla i vrednosti Zivota i njegovog sadrZaja sa (nekom,
nekom odredenom) neuroloskom osnovom. Ovde se direktno preklapaju
nauc¢na i moralna pitanja.

Jedno od tih pitanje tice se slobode volje i odgovornosti. Uloga mozga u
onome $to mislimo svakako je klju¢na; ono $to se deSava u mozgu artiku-
lisano je medutim uzro¢no - sve §to se u mozgu desava nastaje zbog
uzroka koji su to proizveli kao posledicu. Ako se onda pretpostavi da su
nase misljenje i na$ razum determinisani onim $to se de$ava u mozgu
mozemo poverovati da su nasa razmisljanja, verovanja, odluke, a onda i
postupci koji na osnovu tih odluka nastaju uzro¢no determinisani, na
isti na¢in, onim $to se de$ava u mozgu. Sve je rezultat uzro¢nih procesa,
procesa u kojim uzroci proizvode svoje posledice nuzno$c¢u prirodnog
determinizma. Pitanje neposrednosti koju nalazimo u dozivljaju da nesto
zami§ljamo ili, vise od toga, nameravamo i odlu¢ujemo (ili se kolebamo)
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jeste stvar neuroloskih procesa. Tu neposrednost dozivljaja onda naziva-
mo slobodom volje, iako ¢injenica nase svesnosti u celom tom procesu
mora takode biti samo jedna posledica, jedan dodatak, u celini procesa
koji je (uglavnom) nesvestan. Ili, drugim re¢ima, nesvesni procesi pro-
izvode svesnost (stanje direktne percepcije svesti — svesni proces). U tom
procesu nam se onda nekako prosvercuje utisak da su odluke proizvede-
ne ,slobodnom voljom®, iako su one - u celini [ovo je vaZna teza, koju
mozda nije lako potvrditi ali je isto tako nije lako negirati] - proizvod
neurologkih uzroka.

Ovde se mozda suo¢avamo sa klju¢nim problemom: da li je ovo samo
utisak, i stvar (potencijalno neuverljivih) filozofskih teorija o odnosu
slobode i determinizma, ili je re¢ o ne¢em drugom, mozda radikalno
drugom. Jer, iako mozda neki filozofi (libertarijanci) i, jos viSe, teolozi,
veruju da odluke dolaze potpuno nezavisno od svih uzro¢nih delatnosti 193
(nezavisno od delatnosti postojeéih uzroka na tom mestu u to vreme),
¢ini se da se ljudj, i to svi ljudi, ponasaju tako kao da bespogovorno ve-
ruju da odluke nastaju ¢inom slobodne volje, iako takode neée dovoditi
u pitanje to da su te odluke u velikoj meri determinisane uzrocima koji
uopste nisu slobodni. Ljudi uzimaju veoma ozbiljno (spoljnju) determi-
naciju stvarno postojecih uzroka ali ne odustaju od toga da u onome sto
rade sasvim ozbiljno - i konstitutivho - uzmu i slobodu kao nesto $to
ucestvuje u ,determinaciji“ onoga $ta ce se ,uciniti“ (to je osnova razli-
ke izmedu ,Zeleti“ i ,hteti“ i osnov ovlag¢enja za pripisivost odgovornosti
samo za ono §to se ¢ini, za razliku od onoga sto se ,samo* dogada ili ,,sa-
mo* zamislja).> To se pokazuje prakti¢no u svemu $to rade, a narocito u
aktu vrednovanja (u svim aktima vrednovanjima) i onim postupcima
koji su rezultat (ili, uzro¢no, posledica akata vrednovanja), najdirektnije
mozda u pravnim (sudskim) postupcima u kojima se uzima kao pretpo-
stavka da je sloboda volje bila (faktic¢ki bila) osnova za nesto $to je udi-
njeno. Deo ove pretpostavke je i teza koja kaze da ako nije bilo slobode
(ako postupak nije izvr§en slobodno) onda nema osnova za primenu
pravnog postupka (sudenja), i umesto da se delatnik posalje na vesala
ustanovljuje se da delatnika nema, $to za posledicu ima da se pacijent
Salje u bolnicu (ludnicu - a pitanje $ta je bolje, ludnica ili vesala, ne po-
stavlja se jer se to pitanje percipira kao prazno). Pretpostavka koja se
ovde uzima kao stvarna jeste, svedeno na maksimalnu jednostavnost, sle-
deca: ono $to se ¢ini je, nuzno, rezultat mnogih prirodnih uzroka (nalazi

5 Cf.]. Babi¢, ,Zeleti i hteti*, Sistem vrednosti i psihijatrija, prir. B. Cori¢, Fakultet
za specijalnu edukaciju i rehabilitaciju i FASPER, 2010.
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se u prostorno-vremenskom kontinuumu, u stvarnosti, nije samo zami-
§ljeno, ili eventualno poZeljeno), ali gledano ukupno ova prirodna uzro¢-
nost ne ,pokriva“ ceo teren uzro¢nosti, nego se pojavljuju i razlozi (koji
prvobitno uopste nisu uzroci, jer nece prestati da budu razlozi i ako nikad
ne postanu uzroci) koji, kroz ¢in odluke, ulaze u postupak kao efektivni
uzroci. Ti razlozi koji su postali uzroci predstavljaju dovoljnu osnovu za
pripisivost odgovornosti za postupke - onima koji su slobodno odlucili
da te razloge, na neki nacin koji mozda nije do kraja objasnjiv prirodnim
uzrocima, uc¢ine uzrocima.

Kao $to se mozZe ocekivati, filozofi ¢e ovde pokusati da pomire zahtev za
jedinstvom sveta (kao metodologku osnovu obja$njivosti svih pojava u
svetu, inace bismo se suodili sa ,¢udima® i raznim ,,rupama“ u stvarnosti,
i svet kona¢no ne bi bio objasnjiv jer se nikada ne bi moglo znati kada je

194 re¢ o nekom takvom ¢udu a kada o prirodnoj pojavi) i neotklonjivu po-
trebu za vrednovanjem koja pretpostavlja validnost pripisivanja odgovor-
nosti. U tom pokus$aju oni ¢e onda kreirati i egzoti¢ne teorije kao $to je
ona sadrzana u Platonovoj pri¢i o Eru (gde ¢e se determinizam sacuvati
po cenu teze da je odluka, za koju se nosi krivica, donesena pre pocetka
vremena, kada je dusa ,slobodno” birala u kakvom ¢e bicu biti ,gospo-
dar“).® Ma koliko takve teorije mogle na prvi pogled izgledati neuverljivo,
one zapravo nisu nimalo ,lo8ije“ od ,nau¢nih“ teorija koje problem re-
$avaju u sustini tako $to ga negiraju — na $ta se konac¢no svode svi reduk-
cionizmi, ne samo scijentisticki. To doduse ne mora uvek da se vidi na
prvi pogled; na primer kod Patrise Cer¢land to ¢e biti svodenje na evo-
luciono prilagodavanje kroz razvoj empatije i brige prvo za potomstvo
aonda i za druge u blizini, u procesu koji se brusio i izbrusio sve do altru-
izma. Taj proces prirodno, ili ,prirodno, polazi od egoizma i onda kroz
snaznu identifikaciju sa (nekim) drugima prenosi snagu egoizma na one
do kojih taj proces stigne, tj. do tacke do koje identifikovanje sebe i svog
interesa dosegne.”

Moral je onda prirodni fenomen, determinisan dugim procesom prirod-
ne selekcije, a sve se zasniva na neurobiologiji, uz dodatni uticaj dugoroc¢-
nih uslova za uslovljavanje koji dolaze iz svojstava okoline i natalozenih
prethodnih znanja o svetu. Moral ljudi i moral Zivotinja u ovom pristupu

6 V. Platon, Drzava, 617 d, e.

7 Na ovaj nacin moze se uverljivo objasniti snaga porodi¢nih, plemenskih, pa i
nacionalnih osecanja vezanosti i privrZzenosti. Od te tacke ovo objasnjenje pocinje da
gubi na plauzibilnosti (ali ne sasvim: vezanost za svoju religiju, svoju civilizaciju, pa
i vezanost za artificijelne ,,0osobe” kao $to su kompanije, klubovi, ideologije, moze se
donekle objagnjavati na ovaj nacin).
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se ne razlikuju sustinski ve¢ samo po razvijenosti. Pretpostavka slobode
nije potrebna. Saradnja je rezultat evolucionog prilagodavanja, ali ona
ima svoju genetsku i neurolosku osnovu u funkcionalnosti takvog pona-
$anja kao inteligentnijeg i ,,boljeg” To otvara moguc¢nost da se i inteli-
gencija, ali i neuronska struktura, takode bruse tokom evolucije, tako $to
¢e ,pametniji geni lakse preziveti kroz generacije. Privid pravljenja iz-
bora onda je samo eho tog dugog procesa, a pripisivanje odgovornosti i
kaZnjavanje samo dodatak na prirodno kaznjavanje gresaka, homeostat-
ska ispomo¢ evoluciji koja bi bez toga isla sporije. Tako oseéaj (prirodne)
odvratnosti, na primer, postepeno prerasta u (drustveni) prezir, koji de-
luje sa vise mehanicke spontanosti i nepristrasno (ili nepristrasnije).
Uzajamnost, ili recipro¢nost, onda su prirodne posledice takvih koope-
rativnih stavova. Redosled ide od efikasnosti re$avanja problema, od kojih
su mnogi zajednicki i kona¢no drustveni, do socijalnih praksi, $to posta-
je stvar ucenja. Proces svoj pun kapacitet dobija u proizvodnji stvarnog
poverenja, koje saradnju ¢ini maksimalno efikasnom. Za neuronauku
onda ostaje da istrazi neuroloske mehanizme zajednickog Zivota kao
jedinstvenog procesa Zivljenja. Doduse ostaje problem free riding (izrazen
u jo$ efikasnijem individualnom, i partikularno-grupnom, ponasanju po
drugim matricama ponasanja ¢ije drustveno priznanje ne zavisi toliko
od altruizma ili ¢ak kooperativnosti (spretnost, lukavost, bezosec¢ajnost,
ponekad i pristrasnost). Ove matrice mogu biti takode veoma korisne za
reSavanje problema, i ponekad za dovoljno dugo vreme funkcionisati jo$
bolje nego kooperacija, pogotovo za pojedince (za dru$tva to vodi ne samo
u korupciju nego i u razorni gubitak poverenja i samopostovanja, $to
obezvreduje sva postignucda).

U zakljuc¢ku ovog dela moZemo se, vracajudi se na onaj prvi sloj neuro-
etike, etiku sredstava usko povezanu sa neuronaukom zapitati: Zasto se
neuroetika ne bi zaustavila na tom sloju? Cini se da drugi sloj (na¢in
funkcionisanja nervnog sistema i agregiranja [,kolektivizacije“] tog
funkcionisanja kroz vreme, evolucija), iako je i on povezan sa neuro-
logijom kao naukom, ne mora, a verovatno i ne moze, da ude u eti¢ko
polje (nego mora da ostane samo na nivou metafizi¢kog pitanja o tome
kako se odnos prirode i slobode moze opisati tako da se objasni uzro¢na
veza izmedu neuroloskih procesa i razlic¢itih genotipskih i fenotipskih
tipova ponasanja).

Ako tako uradimo oslobodi¢emo se velikog balasta utvrdivanja demar-
kacione linije izmedu nauke i filozofije i oslobodi¢emo prostor za stvar-
nu primenu ogromnog znanja koje donosi neuronauka na pobolj$anje
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$ansi za postizanje ciljeva koji su nac¢elno ve¢ odredeni.® Naravno, nije se
lako odmaci od pitanja odakle dolazi moral, i kakav je odnos izmedu
morala i prirodnih sila (sebi¢nosti, mo¢i, drustvene konvencije i sl.), od-
nosno kako opravdati onu pretenziju na apsolutnost koju detektujemo
u moralnim pojmovima kakav je npr. pojam pravde. Kako su moguce
vrednosti iz kojih proizlaze norme koje su vi$e od konvencija, ¢ija je obave-
zujuca snaga iskljuciva i iznad svake prirodne kalkulacije. Kako bi takve
vrednosti mogle biti zasnovane na ¢vrstim ¢injenicama, bioloskim, he-
mijskim, fizickim, o ljudskoj prirodi a da istovremeno imaju obavezuju-
¢u mo¢ koja se ne svodi na te prirodne determinante.

Nije lako se izmadéi neodoljivosti pitanja da li neuronauka negira, ili ¢ini
suvi$nim, pojam slobodne volje. Takva pitanja zaista povlace dalekosezne
implikacije: da mozda treba (kao $to se tvrdi u teoriji rehabilitacije) da

196 se ukinu pojmovi ura¢unljivosti i (krivi¢ne) odgovornosti ili nevinosti,
da ¢ovecanstvo moze da prede na ,,nau¢no” planiranje svojih delatnosti
na $irokoj ili opstoj osnovi itd. Ali ¢ini se da postoji razlika izmedu takvih
strategija opste kontrole, ili aspiracije na opstu kontrolu, koje bi dopu-
stile i obezbedile samo najbolje rezultate (po nekoj krajnjoj ra¢unici) i
postepenog i stvarno slobodnog razvoja ka boljem stanju Zivota. Ono
prvo bi bila arogantna pretenzija na savr§enstvo i ona ne bi dopustala
izuzetke i greske vec bi sve ljude tretirala kao materijal iz kog treba iz-
vuci maksimum moguceg. Ovo drugo bi omogucdilo poboljsanje ljudskih
performansi koje bi mozda ugrozilo demarkaciju izmedu ,zdravlja“ i
ybolesti“ (pa bi i oni koji nemaju problema sa pamcenjem, koncentraci-
jom, nisu gluvi i slepi, imali pristupa onim hemijskim i drugim sredstvima
koja stoje na raspolaganju onima koji imaju takve probleme - da bi bili
jos bolji). To bi se onda odnosilo i na mozak i na ono $to on daje ljudima:
kognitivnu i emocionalnu sposobnost i blagostanje. I tu bi se pojavio
prostor za ono $to i treba da je sfera neuroetike: primena postignutih
znanja tamo gde je to potrebno i pozeljno.

4. Primene

Neuronauka je dozivela ne samo ubrzani razvoj u poslednje vreme nego
je proizvela i o¢ekivanja koja idu do nesluéenih granica ovladavanja ljud-
skom sudbinom, pojedina¢nom i ukupnom. Novo razumevanje mentalnih

8 Ovo ne znaci da nau¢nici ne treba da ucestvuju u procesu revalorizacije tih ciljeva,
ravnopravno i ¢ak povlaséeno u odnosu na druge ljude, ali sa jasnom sve$c¢u da to nije
prosta primena neurolo$kog znanja, ve¢ upotreba tog znanja, pored drugih parame-
tara, u odredivanju $ta je poZeljno i $ta treba da se ¢ini (§ta su ciljevi). Te dve delatnosti
nauc¢nika su radikalno razli¢ite, i odgovornost u njima je takode sasvim razlicita.
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procesa i stanja koja rezultuju iz tih procesa otvorilo je ne samo prostor da
se (lakse) savladavaju mentalni poremecaji nego i da se usavrsi funkcioni-
sanje normalnih mentalnih procesa i da se potencijalno znacajno usavrse
mentalna stanja koja iz njih nastaju. Mnoge abnormalnosti koje su ranije
bile izvan kontrole sada se mogu ukloniti ili ublaZiti. Pobolj$anje (Enhan-
cement), tema koja preuzima sve veci deo bioetike kao oblasti primenjene
etike, svakako dobija novo znacenje u okviru neuroetike. I mada se pobolj-
$anje ne svodi samo na neurolosku stimulaciju i kontrolu koja se tako moze
postiéi (deo ,poboljsanja“ su i protetic¢ki aparati, kao $to su ulosci u cipela-
ma, ili razni hemijski stimulansi koji ne zahtevaju striktno neurolosko ob-
jasnjenje iako verovatno nista u organizmu - ni kalcifikacija kostiju npr. - ne
moze da se obavi bez pomodi nervnog sistema), ipak najznacajniji prostor
za pobolj$anje moze se videti u onim regijama istrazivanja kojima se bavi
neurologija. Tu se onda po pretpostavci artikulise i neuroetika.

Neke od tih upotreba, ili bar njihovih svrha, i odranije su, ili oduvek, bile
prisutne. Na primer ¢itanje tudih misli, ponekad toliko potrebno za utvr-
divanje precizne istine na vreme, bilo je ne samo predmet mastanja nego
i stvarnih postupaka; uz malu pomoc¢ torture brzo se stizalo do Zeljenih
informacija. Ali zar ne bi bilo bolje da se to prosto ,o¢ita“ iz nekog dijagra-
ma, ili jo$ neposrednije prostim , prisluskivanjem” $ta drugi misle? Ilj, i tu
neurologija sasvim sigurno moze da pomogne, da se usavrsi detektor lazi
koji ¢e, za razliku od starih i nepouzdanih sprava te vrste, davati precizne
i uverljive rezultate, toliko precizne da mogu da se upotrebe i kao dokazni
materijal u sudskom postupku. Ovo je istinski izazov: obi¢no se smatra da
je lukavost deo opisa onoga $to se podrazumeva pod univerzalnoséu uma.
Um je univerzalan, nije masina sa unapred specifikovanom svrhom, zato
$to je misljenje zasnovano na stvarnoj mo¢i slobode volje i povla¢i da mo-
gu slobodno da zamisljam sve $to je moguce. Kontrola ovog procesa, koja
izgleda kao njegova sustinska pretpostavka (kako bi se moglo - slobodno
- misliti ako bi sadrzaj misljenja unapred bio determinisan, $to povlaci da
se od svake misli moZe slobodno odustati!), izgleda da na nuZan nacin
ukida mesto za lukavstvo, sposobnost koja je, iako zavisi od inteligencije,
ipak dostupna svakome na sasvim privatan nacin. (A $ta ako je moguénost
lukavosti pretpostavka same mogucnosti bilo kakve privatnosti?!). Tako
lukavost, kao i mogucnost privatnosti, postaje, ¢ini se, puka fikcija ako je
moguc aparat koji moze ¢itati i zapisivati misli. Pogotovo ako to moze iz
daljine i bez svesti o tome onoga ¢ije se misli ¢itaju.

Ovakve moguénosti otvorile bi ogroman prostor za ekonomske upotre-
be, za jedan ,,neuromarketing®, koji bi omogucio nevideno visok stepen
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satisfakcije, u postupku koji bi se sastojao od simultane proizvodnje Zelja
i efikasnog nacina njihovog zadovoljenja. Mogle bi se prvo zadovoljiti
postojece Zelje (uklju¢ujudi i fizi¢ke osobine: ne samo da bi niski i rosavi
mogli postati visoki i lepi, ve¢ bi glupi mogli postati pametni, ve¢ sta ko
poZeli), a zatim bi se, kada se sve te Zelje realizuju moglo preci na proiz-
vodnju novih Zelja i njihovo usavr$avanje, uz garanciju za sigurno zado-
voljenje. Zar to ne bi otvorilo put ka prostoru sre¢e? Doduse, takav postu-
pak imao bi malih problema sa nazadnim idejama o li¢cnom identitetu i
»dusi’ i pitanjima kao $to su: Kakav je smisao i kakva je vrednost npr.
»pobede“ u $ahu, ili bilo ¢emu, koja bi se mogla , kupiti“ili obezbediti neu-
roloskom proizvodnjom zadovoljstva koje su pobeda, ili uspeh, u proslo-
sti davali ljudima, kao $to ih i sada daju? Cemu uspeh, ako on nije predmet
takvog izbora u kome je moguce izgubiti, i kakva je vrednost takvog uspe-
ha? Pojavila bi se i druga pitanja, npr. pitanje koje Zelje uopste treba pro-
izvoditi da bi se one onda efikasno i takoreéi automatski, mehanicki,
zadovoljile? Da li bi to bile Zelje koje daju najvisi nivo intenziteta zado-
voljstva (nesto poput zadovoljstva u alkoholu, npr., ili ,¢istog seksualnog
zadovoljstva“ dobijenog kupovinom i ugradnjom u mozak odgovarajuceg
¢ipa), ili bi bilo mogude formirati neki standard kvaliteta tih Zelja?
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Mnogobrojne su primene znanja iz neuronaukd, i raznovrsne. Pobolj$anje
ukupnog stanja zivota ima razne i dalekosezne implikacije od kojih nisu
sve neposredno vidljive. Na primer, ublaZzavanjem ili uklanjanjem onih
nedostataka ili abnormalnosti koji nastaju zbog malfunkcija mozga ne
samo da se nekim ljudima konkretno pomaze nego se doprinosi i pove-
¢anju ukupne jednakosti u drustvu, odnosno uklanjanju onih (po dozi-
vljaju nepravednih, iako prirodnih) nepravdi koje nastaju zato $to zbog
bolesti ili abnormalnosti u funkcionisanju nasih organizama nismo jed-
nako gospodari svojih sudbina. Dugoro¢ni ucinci poboljsanja svakako su
jo$ vedi i raznovrsniji (iako ne moraju svi biti pozitivni). Zato se moramo
sasvim ukratko osvrnuti na koristi i rizike koje to donosi.

4a) Koristi
U ¢emu je korist od neuroetike?

Koristi su svakako velike i dugoro¢no verovatno i nemerljive. Kako zna-
nje napreduje tako i nasa mo¢ kontrole prirodnih procesa u svetu na-
preduje. Sve viSe znamo $ta iz Cega proizlazi, i kako mozemo udiniti
da se nesto desi. Moguénost kontrole tih procesa stalno se povecava.
Moguc¢nost pristupa dosada nepoznatim regijama neuroloske stvarnosti,
upotreba neuroloskih intervencija za pobolj$anje fizicke pokretljivosti



STUDUJE | CLANCI

i raspoloZenja,” moguénost hemijskog uticanja na mnoge funkcije mozga
(oduvek kori$¢ene na osnovu stohasti¢kog znanja skupljenog kroz isku-
stvo), direktne intervencije na mozgu, prediktivni testovi za tegke ili
neizlecive neurodegenerativne bolesti, pove¢anje memorije, , kognitivne
proteze‘, neuroenhancers, kontrola kvaliteta i stabilnosti intelektualnih
procesa, sve su to stvari koje su potencijalno polje za ovo znanje, znanje
koje ne bi bilo nepouzdani rezultat sakupljenog iskustva kroz dugo vreme
vec rezultat direktnog uvida u same procese koji im stoje u osnovi.

Ogroman razvoj neuronauke u nase vreme je dramati¢no unapredio nase
razumevanje procesa koji se odvijaju u mozgu i stanja u kojima ti procesi
funkcioni$u na razlic¢ite nacine, manje ili viSe dobro, manje ili vise ,,funkci-
onalno®. To otvara ogromno polje za kontrolu onoga $to se ,tamo” desava.
Po metodoloskoj pretpostavci da je sve §to postoji (i $to nastane) primarno
dobro a da mozZe postati lose i zlo samo ako nesto krene kako ,,ne treba“ ili
ako se zloupotrebi, svi ovi rezultati se mogu upotrebiti za dobrobit ljudi.
ProduZenje kvalitetnog Zivota kao i pobolj$anje (poja¢anje) raznih mental-
nih i fizi¢kih funkcija koje doprinose tom kvalitetu svakako da predstavlja
veliki benefit. Benefiti ove vrste ve¢ su uveliko vidljivi na sve strane oko nas,
¢ak i ako se nas sadasnji zZivot uporedi sa Zivotom ljudi od pre samo pola
veka ili vek. (Naravno, pitanje smisla i kona¢ne vrednosti tegko se moze
pokriti ovakvim kvantitativnim pristupom: kao $to se na primer tesko moze
porediti vrednost kratkog Zivota jednog pesnika i dugog Zivota jednog bon-
vivana koji u Zivotu nije ostvario nista - ali je sasvim sigurno da ce Zivot
pesnika koji ima vremena i zdravlja da zavrsi zapocetu knjigu biti kvalitet-
niji i bolji od Zivota pesnika koji nema tu $ansu.) Ako dopustimo malo
imaginacije mozemo re¢i da perspektiva da se neciji Zivot produzi zato da
bi se zavrsili zapocdeti projekti izgleda takoreéi neodoljivo. To bi sigurno
doprinelo ukupnoj vrednosti Zivota. A mozda ¢e neuronauka, ako nastavi
da se ovako razvija, jednog dana ¢ovedanstvu ponuditi tu moguénost.

9  A. Cejterdzi (A. Chatterjee) to naziva ,kozmeti¢kom neurologijom* (,,cosmetic
neurology“). V. Anjan Chatterjee, Martha J. Farah, Neuroethics in Practice, Oxford
University Press, USA; 1 edition (January 7, 2013), p. 3. To je postupak u kome se , ko-
riste neuroloske intervencije da se pobolj$aju kretanje, raspoloZenje i mentalno stanje
kod zdravih pojedinaca®

10 To ¢e naravno, ako se desi, proizvesti moguénost novih zloupotreba - npr. u ovom
slucaju zapocinjanje novih projekata ,samo zato“ da bi se Zivelo malo duze! To ¢e otvo-
riti potpuno novi prostor za primenu moralnog kriterijuma: prostor u kome ce se
formirati duznost umiranja, kao komplementarni deo celine u kojoj je drugi deo pravo
na zivot. Pravo na Zivot nije pravo na vecni Zivot: Zivot je temporalna, smrtna, pojava,
njegov smisao i vrednost zavise od ove temporalnosti zato $to se prakticka, stvarna,
sloboda ne mozZe zamisliti izvan vremena: izvan vremena nije moguce postavljati cilje-
ve niti pokusavati da se oni realizuju.
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4b) Rizici

Rizici su takode veliki. Po istoj metodoloskoj pretpostavci da je sve $to
postoji nacelno dobro" ali da takode mozZe biti i zloupotrebljeno jasno je
da se rezultati neuronauke mogu zloupotrebiti na razne nacine. Ali ta se
mogucnost vremenom smanjuje, kako znanje napreduje. To naravno nije
velika uteha - to $to ée nesto biti realnost u (dalekoj) buduénosti ne mora
da se nas puno tice sada, kada treba da se suo¢imo sa problemima koji nas
pritiskaju. Ali ipak se mozZe re¢i da ono $to predstavlja najveci problem i
potencijalno najvedi izvor rizika nisu zloupotrebe (koje se i bez prirodne
nauke mogu efikasno realizovati, najée$¢e indoktrinacijom, proizvodnjom
fanatizma, manipulacijom ¢injenicama) nego onaj prostor koji se nalazi u
oblasti onoga $to se (jo$) ne zna. Nave$éemo nekoliko recenica prvo o jed-
nom, zloupotrebama, a onda o drugom, opasnostima koje dolaze iz ne-
200 kompletnosti znanja i odsustvu uvida u implikacije u daljoj budué¢nosti.

Tipi¢ne zloupotrebe su, po pravilu, povezane sa nac¢elno dobrim upotre-
bama (¢ak i ugrozavanje, sopstvene ili tude, privatnosti skop¢ano je sa
ciljevima koji su za onoga ko to ¢ini prima facie opravdani). Na primer
zahtev poslodavaca da se neuroenhanseri upotrebe na poslu radi pove-
¢anja produktivnosti nije moralno rdav zato $to je povecanje produktiv-
nosti lose vec zato $to se tako povecava eksploatacija i ulazi u rizike koji
ne mogu da se opravdaju. (Nasuprot tome zahtev poslodavaca da rudari
nose rukavice i $lemove, i u onom delu u kome je njihova motivacija sa-
svim sebi¢na - da se izbegnu prekidi u radu, da se izbegnu nepotrebni
troskovi zbog povreda itd. - nije moralno neispravna.) Kreiranje raspo-
loZenja po volji opet bi¢e moralno neispravno jer razara samopostovanje
i brigu o svojim postignuc¢ima. Intervencije na mozgu, povecanje kon-
centracije memorije, kognitivne proteze, sve to moze biti zloupotreblje-
no za ciljeve koji ne mogu moralno da se opravdaju, pored toga $to se
tako, moZzda, ulazi i u nepoznate (ili poznate) rizike da se na duZe staze
ugrozi sopstveno ili tude zdravlje.

Neuroloske zloupotrebe, isto kao i farmakologke (npr. zlonamerno trova-
nje) relativno se lako regulisu kada se jednom uoce. Na primer moguénost
menjanja raspoloZenja (uklanjanje straha, instaliranje besa) o¢igledno se

11 Ova pretpostavka zapravo je varijanta pretpostavke o vrednosnoj neutralnosti
sredstava (koja mogu biti sredstva za bilo koje ciljeve, i ispravne i neispravne). Ova
pretpostavka implicira vaznu stavku u pitanju odgovornosti nau¢nika: nau¢nik nije
odgovoran za rezultat, otkrice, do kog je do$ao, taj rezultat je odranije bio u strukturi
sveta, barem kao potencijalnost, i predstavlja deo objektivne stvarnosti. Odgovornost
pada na one koji, sa loSom namerom ili neodgovorno, zloupotrebljavaju taj rezultat.
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moZe upotrebiti u vojne svrhe, ¢itanje tudih misli (ako bi se postiglo da
to bude na relativno priustiv nacin) u politi¢ke svrhe, menjanje memo-
rije, menjanje li¢nih karakternih osobina i sl. isto tako se mozZe upotre-
bljavati na razne nacine; sve to zavisi od mo¢i imaginacije onoga ko je
u poziciji da tu upotrebu izvede, bilo da je ta upotreba legitimna ili nije.
I mada zloupotrebe nikako nisu beznacajna stvar, ipak izgleda neuver-
ljivo da bi one po svom opsegu ikad mogle kvantitativno dostiéi opseg
dobrih upotreba. Razlog za ovo je jednostavan: zloupotrebe mogu biti
uspes$ne samo ako parazitiraju na terenu na kome su dobre upotrebe
preovladujude (kao $to laZ parazitira na istini, jer moZe biti uspesna samo
ako se predstavlja kao istina).

Ali pravi problem su rizici koji se nalaze u daljoj buduénosti. Oni, ili se

bar meni tako ¢ini, dolaze iz nemoguénosti da se unapred zna kumula-

tivni efekat malih promena na duze vreme (ili relativino malih za ljudsku 201
vrstu, kada se te promene uzimaju pojedina¢no ili u kra¢em periodu).

Cini mi se da je mogué¢nost dugoro¢nog predvidanja glavni nedostatak

ogromne koli¢ine ste¢enog znanja u poslednje vreme: ¢esto veoma preci-

zno znamo kako da uradimo nesto $to isplaniramo, i mozda takode zna-

mo zasto to ho¢emo da uradimo u vedini slucajeva, ali ne znamo (a ¢esto

se i ne pitamo) kakav ¢e rezultat biti ako se neki odredeni postupak po-

novi mnogo puta, ako postane praksa ili standard.

5) Zakljucak

U zaklju¢ku ¢emo re¢i nekoliko reci o prirodi rizikd koji nastaju iz nauc-
nog progresa. Pritom ¢emo se ograniciti na opis neuroetike kao grane
eticke teorije o tome §ta je ispravno a $ta nije ispravno raditi na polju mo-
gucnosti koje se otvorilo razvojem neurologije i drugih nauka o ljudskoj
organskoj prirodi. Filozofska pitanja, o kojima smo raspravljali na pocet-
ku teksta, ostavi¢emo po strani. Bez obzira na njihovu filozofsku zani-
mljivost ta pitanja ne moraju da se percipiraju tako kao da imaju stvarnu
moralnu vaZznost (pitanje krivi¢ne odgovornosti u kontekstu rasprave o
tome da li postoji ili ne postoji sloboda jeste zapravo pitanje da li da odu-
stanemo od pripisivanja odgovornosti ljudima za ono $to rade - i presta-
nemo da kaznjavamo i po¢nemo da le¢imo kriminalce - $to jeste vazno
pitanje ali ne spada u neuroetiku ako se ona kao sto treba shvati kao deo
primenjene etike). Zato su, ¢ini mi se, rizici glavno eti¢ko pitanje neuro-
etike, kao $to je to i u drugim oblastima etike, posebno primenjene.

Rizici su sve manji kako znanje napreduje. To je u neku ruku povezano
s prirodom empirijskog znanja: ono je nuzno nekompletno i njegov razvoj
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je, po pretpostavci, nesto $to se nikada nece iscrpsti. Svet je veci od ono-
ga Sto moze da ,pokrije“ bilo koje znanje, bilo koja nauka. Ovo medutim
ima dva sasvim razli¢ita aspekta. Jedan je otkrivanje novih detalja u usa-
vr$avanju znanja o onome o ¢emu nesto ve¢ znamo. Drugi je otkrivanje
potpuno novih regija stvarnosti koje ¢e, uprkos normativnoj pretpostav-
ci o vrednosnoj neutralnosti nauke (jer se ona ,bavi“ sredstvima) proiz-
vesti cele regije potencijalnih i stvarnih novih ciljeva ¢ija evaluacija tek
treba da se obavi. Cesto se defava, kao i kod drugih novih praksi, da se ti
ciljevi nametnu svojom neodoljivom privla¢noscu, i u nedostatku kom-
pletnog opravdanja kao i vremena i resursa da se do njega dode imacemo
odluke da se novi ciljevi postave i pre nego $to se dovoljno precizno zna
$ta to, narocito dugoro¢no, znadi.

Dugoro¢ni uéinci prevashodno su uéinci na ¢ovec¢anstvo, na buduce ljude.

202 Ti ljudi sada nisu tu i ne mogu nista da kazu o tome da li je nesto , prihva-
tljivo“ ili nije. Oni jo$ ne postoje, ali mi ne znamo niti da li ¢e zaista po-
stojati niti $ta ¢e biti njihove preferencije. To radikalno oteZava uzimanje
u obzir njihovih interesa sada. Ali, s druge strane, urgentnost potreba,
narocito kod le¢enja ali i kod ,na izvol'te“ dohvatljivih neodoljivih, pritom
priustivih, moguc¢nosti da se Zivot sada i ovde (malko) usavrs$i, imamo
pitanje da li imamo stvarnog opravdanja da Zrtvujemo sadasnje ljude na
oltaru ukupnog buduceg progresa, ili progresa u nauci.

Ipak, sasvim izvesno mozemo zakljuciti da ima razloga za oprez. Krat-
koro¢ne koristi mogu biti dugoroc¢no Stetne. Spasavanje genetski sve
slabijih jedinki (u okviru stava da treba spasiti $to viSe Zivota, ili svaki
Zivot) donosi produzenje Zivota, sve bolje zdravlje i kondiciju ljudi itd.
- a ipak moze dugoro¢no da se osveti. Doduse, priroda se ,potrudila“ da,
barem ponekad, ima rezervne strategije (npr. u slu¢aju preovladujuce ili
totalne neplodnosti ¢ovecanstva, koje bi moglo da nastupi u buduc¢nosti
iz raznih uzroka - medu njima i zbog slabljenja selekcije kojom se evo-
lucija do sada sluzila, a $to je posledica ljudske intervencije u spasavanju
Zivotd - postoji mogucnost alternativhog nacina razmnoZzavanja, kloni-
ranje, koje moze da se usavrsi i da u nekom trenutku bude slamka spasa).
Ovaj oprez koji zahteva da se interes ljudske vrste ne ugrozi ne bi smeo
da se zanemari, kao $to, po pretpostavci, ne mozZe da bude ni jedini ili
najvazniji faktor u odlucivanju o tome sta ce se, u okviru onoga §to je
moguce (i $to se mozda uklapa i u dru$tvenu sliku onoga $to je poZeljno)
na kraju zaista u udiniti.

Primljeno: 15. maja 2014.
Prihvaceno: 20. jula 2014.
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Jovan Babi¢
Neuroethics and Philosophy

Abstract

Neuro-ethics is probably fastest growing part of applied ethics. The main
thesis is that certain natural processes in brain and nerves produce certain
moral, and immoral, behaviors. All these processes can be explained causally,
and (if this is so) neuro-ethics might be the final result of neuroscience. There
are some metaphysical and ethical pitfalls to be considered, however, like the
(incorrect) conflation of causal explanation and rational justification in de-
finingvalues, not only non-moral values but moral values as well. Certainly,
the knowledge of how neurological processes function could help to enhance
the quality of human life, not only in coping with defects but also in impro-
ving the so-called ,normal life“ This implies that neuroethics is instrumental,
dealing with values which are instrumental as well. However, neuroethics, it
seems, aspires to go further than that: to explain how goals come into existen-
ce and what their articulation should look like. All of this should be causally
explained, or at least explainable; and the main focus of the paper is an analysis
of this aspiration. The analysis refers to some important distinctions like the
distinction between causes and reasons, explanation and justification, or the
one between means and ends. At the end of the paper there is a section about
applications, where some of the benefits and risks are summarily indicated,
with a conclusion that neuroethics surely might help in advancing the overall
quality of human life, individual and social.

Key words: Neuroscience, neuroethics, explanation, causes and consequences,
values, justification, reasons
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The Intentionality of Madness: Checking
the Cognitive Issues in DSM-based Diagnosis

Abstract In this paper I discuss John Searle’s selective view of intentionality
of mental states, and place it in the context of impairment to personal identity
that occurs in mental illness. I criticize Searle’s view that intentionality cha-
racterizes some but not all mental states; I do so both on principled and on
empirical grounds. I then proceed to examine the narrative theory of self,
advanced by Paul Ricoeur, Marya Schechtman and others, and explore the
extent to which the theory fits a more generalized view of intentionality that
would apply to all mental states. This discussion is followed by a brief consi-
deration of the way in which the modern DSM-based psychiatric diagnosis
and treatment, reductively and mechanistically, dispenses with the issues of
»strong ontology*, namely the life events and values that mental states might
in fact reach for, even when ostensibly without reference. In this sense, DSM-
-inspired psychiatry is based on a Searlian view of mental states. It is con-
trasted with the narrative theory of self (and therefore also of mental states)
which, rather than defining madness by clusters of symptoms, seeks to un-
derstand the underlying ontology of reference by looking for both the initial
script of the person’s ,life narrative® and for ruptures and knots in that narra-
tive that might give rise to madness. Finally I discuss and evaluate the per-
spective of personality enhancement through counseling aimed at repairing
the personal narrative.

Keywords: intentionality, personality enhancement, counseling, psychothe-
rapy, narrative, script, mental states

Searle’s view of weak intentionality of mental states

John Searle usefully defines the intentionality of the mind as a general di-
rectedness of mental states. Most mental states, Searle says, are intentio-
nal not in the sense that they are related to our intentions to do something,
but in the sense that they are about the world or concern the world. Mental
states generally tend to have a reference outside the mind, although some,
admittedly, are self-referential (Searle, 1983).

According to Searle there are, however, non-intentional mental states
such as elation, depression or anxiety, which appear to be ,about nothing*
Waking up in the morning and feeling a generalized sense of anxiety is a
reference-less mental state on this account, while feeling anxiety about
the impending surgery is an intentional mental state. Both instances of
anxiety might be characterized by roughly the same emotional content,
yet they are different types of anxiety judged by the presence or absence
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of reference in the outside world (Searle, 1983: 2). The mental states that
lack outside reference (i.e. non-intentional ones) are distinguished from
intentional mental states by being experiences of themselves only (of the
feelings that make up the anxiety, depression or euphoria), while inten-
tional mental states are experiences of something outside themselves. This
seemingly naive distinction, which at the time of his writing Searle might
have considered a mere remark on the obvious, is constitutive of the main
topic of my argument here. The reason is that it generates serious metho-
dological issues for psychiatry and encourages a highly undesirable, re-
ductive understanding of mental disorders and their treatment.

In a nutshell, my issue with Searle’s weak view of intentionality (most
mental states tend to be intentional, but some are not) is that there are
no sound epistemic grounds for this claim. A person suffering a depressive
episode may not be aware that the depression is ,,about” anything, or that
it has a trigger either in the inner experience or in the outside world. It
may seem generalized and unprovoked. Trivially, however, the fact that
something seems a certain way does not mean that it is that way, especially
when this concerns the relationship between mental states and outside
events. One may be depressed ,about” the general meaninglessness of
one’s life and a lack of satisfaction or challenge that has become so fami-
liar that one no longer perceives the clear reference in what appears to
be a generalized depression ,,of itself* Still, this does not make the de-
pression unintentional: all it makes it is appear unintentional to the suf-
ferer. The experience of the sufferer may initially be that of the content of
the depression alone, however if pending successful counseling the coun-
selee discovers that the depression was in fact about the general meanin-
glessness of her life, the experience will become one of depression due to
the meaningless of her life, not just of depression of its own. Experiences
are not only the prima facie mental states, but also cognitively informed
meanings attached to those states. These meanings often include an un-
derstanding of the causes of the mental states as integral parts of the
experiences associated with such states. The fact that the person may not
be aware of the meaning (of which reference is a part) of their mental
states does not entail that such meanings do not exist.

On the other hand, a person suffering ,blues“ because of a romantic break-
-up accompanied by feelings of intense longing for the lost lover will most
likely have a distinct depressive experience ,,of“ the loss she suffered. The
two cases may or may not be different types of depression, depending on
whether the mental states are actually intentional or not, for which, in
Searle, we have no epistemic account at all.

205
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There are many well researched reasons for the blurring of reference in
cognitive and emotional states. Notoriously, victims of Post-Traumatic
Stress Disorder (PTSD) often blame themselves for their ordeal and suffer
protracted periods of depression years after the event where the content
of their experience does not appear to refer to the traumatic event at all.
Fear and uncertainty often manifest themselves in , psycho-somatic”
disorders resulting from long stress that has a clear trigger of which the
sufferer is entirely unaware. Various personality crises concerning ,the
meaning of life” for which people seek counseling often have a seemingly
unprovoked onset that, after counseling, proves to have been triggered
by a specific dissatisfaction or failure. Examples of only seemingly refe-
rence-less states of mania, depression or anxiety are countless.

This concludes the first point [ wish to make here: Searle’s weak view of

206 intentionality of mental states is not epistemically sound. There is nothing
to prevent us from assuming equally that all mental states are intentional,
some obviously so, and some not so obviously. The latter view makes it
possible to construe explanations of mental states, and by extension of
mental disorders, based on what I will call a ,strong ontology of referents®,
namely events or values whose reality may exert such strong influence
on the person that they determine her identity and the fundamental
choices she makes to such an extent that, once obscured or blurred, they
might precipitate madness. This strong ontology suggests the reality of
the good and evil, and the reality of the person’s autonomy to choose
one or the other. In this sense, choosing good makes the person good;
choosing evil makes the person evil. When the autonomy to make this
choice is impaired, when a choice occurs outside the freedom the auto-
nomy creates, or when circumstances blur the very distinction, this can
warp the personal narrative so severely that the person becomes ,mad®
Again, the point is almost trivial in moral philosophy, however in the
reductionist psychiatry based on the DSM it is abstracted and represents
a major methodological challenge to such psychiatry.

Narrative identity

According to Marya Schechtman and other ,narrative theorists®, the con-
stitution of a life-story which positions various important events within
a single logical context of the past, present and future is the core of per-
sonal identity; it allows the formation of continuous self-perceptions and
facilitates agency, so that the person is the author of her life (Schechtman,
1996).Disruptions to the personal narrative, or life-story, in times of trauma
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or identity crises threaten self-understanding and can have a profound
influence on our lives, including inducing mental illness.

Schechtman argues that narratives, in order to properly constitute the
person’s identity, must meet two key conditions: the articulation condi-
tion, and the reality condition. The articulation condition means that
the narrative must be sufficiently comprehensible to others and able to
explain important events in the person’s life as parts of an ,intelligible
story” (Schechtman, 1996: 114). The reality constraint means that the
narrative must be coherent with the basic ,,observational facts and inter-
pretative facts“ (Schechtman, 1996: 120). ,This is because core to being
a person is that we engage with other persons and as such we need to
agree on the basic features of reality between us“ (Poltera, 2011: 68).

A narrative construction is not simply ,,story-telling® it is a perspective
through which we perceive our lives and define who we are, and it thus
must be based on the truth of events and allow for a meaningful inter-
pretation of the past and future plans in order to integrate the persona-
lity into an effective agent and ,owner“ of one’s life. Psychotherapy and
counseling are often based on the narrative: once the damaged narrative
is restored, ideally the person’s sense of empowerment and functionality
will return. At the same time, structures of the narrative are used in coun-
seling to untangle missing references for many seemingly reference-less
mental states. Experientially, psychology has arrived at interpretive tools
such as compensation, denial or suppression that target precisely the
sorts of emotional states that appear resilient to other types of treatment
(such as drugs), and may be the result of an ,,unhinging” of perceptions
from their proper reference. Reconstructing the part of the narrative that
is missing, blocked or damaged due to various perceptual, cognitive or
emotional experiences or problems often re-establishes the basic ,direc-
tedness®, or intentional reach-out of the mental state. Such re-connection
to the referent has healing properties in psychotherapy and counseling
and is widely accepted as a necessary complement even to pharmacolo-
gical therapy for psychoses.

The usefulness of the narrative is in its ability to present mental states as
communicative states. The pre-requisite for an effective communicative
role of the narrative is transparent meaning: at least transparent to the
person whose narrative it is. The narrative theory allows us to conceive of
mental life as fundamentally communicative, and consequently, of men-
tal issues as ones arising from a distorted or impaired ability to commu-
nicate with oneself and with others. The constraints that define a healthy
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narrative are in fact the pre-requisites for effective communication both
on the intra-psychic and on the interpersonal level. Schechtmann cor-
rectly identifies two such constraints: a basic consensus on what essential
facts define the world that connects us, and a basic consistency and in-
telligibility of the narrative both within and the narrative and between
the narrative and the salient facts of the world. There may be more such
constraints, but when the mentioned two are not met, this makes up most
official psychiatric diagnoses, from mild neuroses to deep psychoses.

DSM-based diagnosis: The skeptic way!

On first glance, the DSM-based diagnosis acknowledges the communi-
cative issues arising from ruptured or warped narrative. It identifies a set
of symptoms on various levels and ,,axes“ and provides an algorithm that
allows the clinician to ,calculate” the diagnosis of mental disorder by
simply keying in certain ,mandatory“ and certain ,optional“ symptoms
and counting each. If the person has x mandatory and z optional symp-
toms, she is a bipolar, but if one has x-1 mandatory and z+2 optional she
is a borderline. If, however, she has x+1 mandatory and z+2 optional she
is a bipolar on one axis, and borderline on another axis. If she has x+2
and z+3 she is a bipolar on one axis, and a co-morbid borderline and hi-
strionic personality disorder on another axis, and so on. Each algorithm
carries specific prescriptions of treatment, which, seemingly curiously,
tends to boil down to just a few generic antipsychotics and a few more
mood-modifying drugs that are used across the board of most ,distinct*
disorders. The discrimination is provided by rhetoric cautions that men-
tion different dosing and a critical role played by ,the experienced clini-
cian®, however little substance is provided to either convince an informed
reader that the classification correlates with any real illnesses, or that
there are any real distinctions between many of them, at least on the

208

1 The discussion of the DSM here relates to its structure and symptomatic grasp
of mental disorders. It is not focused on a particular version of the DSM. Although
the future of the DSM now seems less certain than before due to the controversial
descriptions of pathology in the DSM 5 (to enter clinical use in 2014), the philosophy
of the DSM remains definitive of the way the psychiatric profession conceives of men-
tal illness. The National Institute of Mental Health has rejected the DSM 5 in 2013,
and this opens a clear cleavage within the mental health professions with regard to
the usefulness and appropriateness of the entire DSM approach to diagnosis and
treatment. The formulae given in this section do not correspond to any specific ver-
sion of the DSM, but illustrate the general structure of the diganosis, based on ,ticking
the boxes“ of ,,compulsory“ and ,optional“ symptoms. The argument should thus not
be taken as a detailed critique of a particular DSM, but rather as a principled critique
of ,DSM philosophy* as a diagnostic approach of psychiatry.
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level of the criteria. This general nature of the DSM is the reason for
skepticism about its value as a tool to define and treat mental problems,
however it is only a description of what the DSM is here, and is not the
primary objection I wish to direct at DSM-inspired psychiatry. Even if
the DSM’s classification and method were much more discriminating
and precise, the objection I wish to level at it here would hold.

The objection is the following: if epistemological skepticism is expressed
in the thesis that ,we have reason to doubt our knowledge of anything®,
then the DSM is a skeptic instrument to interpret mental states. It provides
enumerative diagnoses based on collections of mandatory and optional
symptoms. The DSM psychiatry does not even consider the meaning of
mental issues, nor does it even purport to understand mental states. It is
a reductionist approach to mental health that takes mental phenomena
at face value without looking for the ontology or the story behind them.

Psychiatrists Thomas Lewis, Fari Amini and Richard Lennan have cor-
rectly pointed it out that throughout the 20" century the popular saying
was that ,neurotics build castles in the air, psychotics live in them, and
psychiatrists collect the rent®, however it is precisely the psychiatrists and
psychologists who spend their time in a castle of theory suspended in
the air above nothing (Lewis et al.: 15). DSM psychiatry believes that it
has explained madness by classifying it into diagnoses based on appea-
rances. Just as Bertrand Russell remarked, man is a gullible animal and
must believe in something; if one does not have good reasons for such
belief, one will belive for bad reasons (as per Lewis et al.: 17). Instead of
seeking to establish whether there are ,hard realities“ (events and values)
that madness is about (other than neurophysiology, which is no more the
ontological reference of madness than the mechanics of a car’s engine
is the ontological reference of travel), the DSM, in a characteristic re-
ductionist way, does away with intentionality in favour of a seemingly
practical functionalism based on collections of symptoms. This turns
the quest for the understanding of potential issues of personal identity
behind madness into a mere instrumental skill-base for managers of
mood and cognition who use drugs. The two vocations are very different
indeed, even though, due to the prevalence of psychiatry in the public
discourse about madness in the last century, we have become accustomed
to this reductionist shift from knowledge to ideology.

The main problem of DSM-inspired psychiatry is, in a sense, in its Searlian
reductionism in taking the characteristics of mental states at face value,
while forgoing the greater intellectual effort to understand the personal
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narrative that manifests itself in madness and to relate this understanding
to the ,big“ issues that determine the nature of the persons we are. DSM
psychiatry does not ask about reasons for madness, nor does it ask moral
questions about the kind of person one is: it shies away from viewing
persons in moral terms, medicalising instead many moral concepts and
choices. This was well expressed by a psychiatrist whose work with divorcing
couples I was able to follow: ,There are no behavior standards in human
relationships; there is no good and no evil. Such distinctions are for priests.
In real life, everything is allowed.” This statement was made as a matter-of-
-fact one, in a counseling session dealing with high moral stakes.

While perhaps more experienced and cautious psychiatrists would avoid
making such flagrant nihilistic remarks about the big moral issues in-
volved in personal circles, DSM psychiatry is in fact morally nihilistic

210 in the way well reflected by this unfortunate therapist. Its nihilism arises
from its attempt to treat reactions to, or consequences of, morally bad
choices as self-sufficient phenomena, and to invent non-moral names
even for the most ordinary cases of immoral character. A good example
of this ideology of superficiality is the DSM-inspired representation of
spersonality disorders‘, which is entirely functionalist in nature. It is
well summed up by James Morrison in his practical handbook for
psychiatrists to use the DSM IV:

»All humans (and numerous other species as well) have personality
traits. These are well-ingrained ways in which individuals experience,
interact with, and think about everything that goes on around them.
Personality disorders are collections of traits that have become rigid
and work to individuals“ disadvantage, to the point that they impair
functioning or cause distress. DSM-IV personality disorders are all
patterns of behavior and thinking that have been present since early
adult life and have been recognizable in the patient for a long time.
Personality disorders are probably dimensional, not categorical. This
means that their components (traits) are present in normal people,
but are accentuated in those with the disorders in question (Morrison,
2006: 460-461).

Given all the descriptive and conditional statements included in this cha-
racterization of personality disorders, the absence of a strong ontology of
reference is quite conspicuous. The diagnosis of disorder morally neutra-
lizes bad personality traits: it carefully circumvents the distinction between
the ontologically strong ,good“ and ,evil, and allows us to elegantly avoid
the question of whether there are people who are simply of bad character,
who are attracted to evil rather than the good, who are ill-tempered and
unfriendly: in other words, people who make others unhappy.



STUDUJE | CLANCI

Throughout human history the distinction between the good and evil
marked character evaluations: along with the saints, there were deliberate
and habitual sinners; along with heroes - the traitors, along with exem-
plary spouses, there were cheats and manipulators, and along with sages
there were unreflective and reckless people. The very distinction marks
the basic structure of moral autonomy: one is able to choose between the
good and evil in most situations; some people will chose the good, the
others will opt for the evil. Does the latter choice make them ill or ,perso-
nally disordered“? And if so, what does this do for moral autonomy?

The medicalisation of madness is the easiest to criticize in personality
disorders, because they are just so poorly described in the DSM and are
treated with such obvious arbitrariness. In most cases it is entirely suffi-
cient for someone to exhibit ,bad“ personality traits and make evil cho-
ices ,from early adulthood* to be diagnosed with a personality disorder, 211
depending on the specific nature of the ,badness® of character that one
chooses (or acquires). However the deeper philosophical failure of DSM
psychiatry here is the same as with its interpretation of mental states
generally: although psychological theories ascribe a degree of freedom
of choice to people who develop various mental health problems, the
general approach to such problems after their onset is to deprive them
of reference and, by extension, of intentionality, and ,,manage” them as
self-sufficient phenomena.

Transactional analysis, for example, insists that a young child ,decides”
to adopt a certain ,life script® in response to certain typical situations
that the child encounters, although such reaction is by no means neces-
sary, and not all children will adopt the same script. The outcomes that
the script may lead to and often do include madness or suicide at a later
stage in life. Regardless of the epistemological foundations of such claims
(or the similar yet even more epistemologically problematic claims of
psychoanalysis), which, upon careful analysis, turn out to presume every-
thing and prove nothing, the assumption of freedom of choice is built
into the foundations of most psychological theories of the origin of mad-
ness. This freedom is cancelled out by the DSM-based diagnosis and
treatment: even the psychotherapy that is administered after a DSM di-
agnosis tends to be manipulative rather than truly discursive, and treats
the ,patient” as a means, and not as an end in oneself: it completely cancels
out the presumption of autonomy. In its reductionism, the DSM psy-
chiatry thus militates even against the psychological theories that pa-
rented it as a discipline.
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The DSM-based approach is cognitively self-limiting and philosophically
skeptical, because its methodology does not envision the possibility of
understanding madness or mental states in general as meaningful and
based on a set of hard realities (including the big values) of life that the
illness might be a conceptualization or projection of, or a reaction to. The
DSM does not deny such hard realities or the intentionality of madness
as such; it merely assumes that there is no way of knowing or proving
such intentionality, and therefore, in the standard skeptic manner, re-
duces the concept of madness to collections of symptoms; correspon-
dingly it reduces healing madness to the management of symptoms.

The perspective of therapeutic
personality enhancement

212 Just as a person is more than a collection of character traits, so a mental
state is more than a set of its symptoms. There seems to be little principled
argument against the idea that healing madness, if it was possible, would
have to include healing the person rather than managing the symptoms;
however the skeptic approach taken by western psychiatry nicely con-
verges with Searle’s (and others’) reductionist view of mental states as
either intentional or unintentional depending on whether they have an
obvious referent outside the immediate experience itself. Contrary to this
approach to mental life, the narrative theory acknowledges the possibility
(and likelihood) that all mental states could have an essential reference
and might thus be essentially intentional, whether this is obvious (as it
is in examples given for intentional mental states by Searle), or less so
(the extreme being many cases of madness). The narrative theory is co-
gnitively optimistic, and envisions the possibility of addressing mental
issues at their root by seeking to understand its intentionality. It does
not deny the neurophysiological aspects of madness, nor does it claim,
in its mainstream form, that psychiatric treatment is not necessary. To
the contrary, psychiatric treatment is absolutely necessary for most mental
health patients, however it is not sufficient either to understand, or to
heal mental problems; it supervenes, as it were, on a more fundamental
and more holistic view of the person, the suffering and the spirit involved
in and affected by mental disorders.

For all of the above reasons, it seems to me that curing mental illness is
inseparable from personality enhancement. In fact, nothing short of wor-
king on repairing the narrative, with the concomitant full recognition of
its missing reference and a comprehension of the intentionality of mental
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life as a whole, may amount to curing madness, no more than mere car-
diac surgery to by-pass the blocked blood vessel is sufficient for achieving
holistic vascular health. The phrase ,,therapeutic personality enhancement*
thus seems warranted; it is capable of integrative psychopharmacological
intervention, when necessary (and admittedly it is often necessary), the
managerial approach to mental health that characterizes psychiatry, and
the deeper and further-reaching methodology of work on personality
enhancement through repairs and enrichment of the life narrative, or
personal identity. In this perspective, madness is a problem of identity
and autonomy, both of which are closely inter-related.

Counseling and psychotherapy are geared to improving the quality of
life by enhancing the strength of personality and helping people adapt
their value systems and emotional reactions to the reality that they share
with important others. Philosophical counseling in particular can help
people ,appraise the pragmatism of their personal values and sentiments,
and thereby help to buffer them against their emotional whims. This
model is not "therapeutic’ in the sense of healing mental illness, but it
aims to improve the quality of life“ (Brown, 2010: 112). Some philosophical
counselors, such as Peter Raabe, go a step further and argue that philo-
sophical counseling is a form of therapy even from clients suffering from
serious mental disturbances: ,,(...) philosophical counseling is an attempt
to both understand and alleviate the suffering of another human being*
(Raabe, 2002: 98). Raabe in fact goes as far as saying that psychiatric diag-
noses are more or less arbitrary labels, and that psychotropic medication
generally does not work, saying specifically that , it is a placebo® (Raabe,
2009: 95-97). Whatever the merits of those arguments, clearly counseling
in all its forms is aimed at facilitating the human flourishing by removing
anguish and emotional problems via facilitating the acquisition of expla-
natory insights.

Conclusion

Searle’s selective intentionality thesis addresses mental states in healthy
people, and suggests that there are reference-less ,elation anxiety or de-
pression‘ just as there are elation, anxiety and depression that are clearly
intentional. The rich experience of psychotherapy and counseling in their
various forms shows that in many cases of seemingly unintentional men-
tal states in healthy people the uncovering of a reference, and thus the
restoration of the sense of intentionality of these states, has led to per-
sonality and/or mood improvement. Thus, it seems, there is no more

213



ALeksANDAR FaTIC THE INTENTIONALITY OF MADNESS

reason for the selective intentionality thesis than there is for a ,full in-
tentionality thesis®, namely the thesis that all mental states at least in
healthy people are intentional. Arguing this does not prevent us from
allowing, unlike Raabe, that there is indeed genuine mental illness which
requires medication, without prejudicing the claim that the mental states
of mentally ill people may also be universally intentional, though admit-
tedly more severely obscured than those of mentally healthy individuals.
This idea seems supported by the experiential fact that mental illness is
often precipitated by ,triggers“: many mentally ill people appear (and
perhaps are) ,normal“ for much of the time; only in certain particularly
provocative situations (provocative for them, not necessarily to be seen
as such by others) does their illness flare up and they exhibit clear signs
of mental disorder. This would suggest that their mental life is also fully
intentional, directed to and concerned about the external world, namely
that it crucially strives towards an ontologically strong referent. If so,
their illness might largely arise from the denial of transparent reference.
This obscurity might block the self-communication power of the perso-
nal narrative thus threatening their sense of identity and, consequently,
disrupting their mood and ability to govern themselves so severely that
they enter the realm labeled ,madness®. By extension, they enter the
management game of DSM psychiatry which, by its reductionist myopia
and lack of interpretative courage, promises to treat their symptoms as
Jreference-less®, non-intentional mental events whose ontology does not
go beyond the chemical, electrical or anatomical realities of their brains.
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Aleksandar Fatic¢
Intencionalnost mentalne bolesti: kognitivna pitanja
u psihijatrijskoj dijagnozi zasnovanoj na DSM standardu

Apstrakt

U tekstu se razmatra selektivno shvatanje intencionalnosti svesti koje je
predloZio DZon Serl (John Searle) u kontekstu problema narugavanja li¢nog
identiteta koje se desava pri mentalnom oboljevanju. Autor kritikuje Serlo-
vo shvatanje da je intencionalnost karakteristika nekih, ali ne i svih mentalnih
stanja; ta kritika je zasnovana kako na principijelnim, tako i na empirijskim
razlozima. U tekstu se potom detaljnije razmatra mera u kojoj narativna
teorija identiteta, kakvu su predlozili Pol Riker (Paul Ricoeur), Marija Seht-
man (Marya Schechtman) i drugi moze da podrzi jedno generalizovano shva-
tanje intencionalnosti koje bi sva mentalna stanja opisalo kao intencionalna.
Autor potom ukratko razmatra nacin na koji moderna psihijatrijska dijag-
nostika i terapija, koje su zasnovane na ameri¢kom Dijagnosti¢ckom i stati-
sti¢kom priru¢niku (Diagnostic and Statistical Manual - DSM), reduktivi-
sti¢ki i mehanicistic¢ki, odbacuju ideju o ,jakoj ontologiji“ mentalnih stanja.
Red je o ideji da mentalna stanja uvek na neki nacin ,poseZu” za Zivotnim
dogadajima i vrednostima ili upucuju na njih, bez obzira na to $to neka takva
stanja, povrsinski posmatrano, izgledaju li$ena reference. U tekstu se zaklju-
¢uje da je u opisanom smislu ,DSM psihijatrija“ zasnovana na serlovskom
shvatanju mentalnih stanja. To shvatanje je u suprotnosti sa narativnom
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teorijom li¢nosti (a time i mentalnih stanja) koja, umesto da defini$e men-
talnu bolest ili ludilo upucivanjem na grozdove simptoma, nastoji da razume
skrivenu ontologiju reference poremecenih stanja svesti. Narativna teorija
to ¢ini posmatrajudi inicijalni ,skript“ ili predlozak Zivotnog narativa li¢no-
sti, tragajudi za osteéenjima, ,rupama“ i ¢vorovima u narativu koji mogu
biti uzrok nastupanja mentalne bolesti. Kona¢no, autor razmatra i proce-
njuje perspektivu pobolj$anja li¢nosti putem savetovanja koje je usmereno
na popravku ili , krpljenje“ li¢cnog narativa.

Kljucne reci: Intencionalnost, pobolj$anje li¢nosti, savetovanje, psihotera-
pija, narativ, skript, mentalna stanja
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Abstract This paper outlines relevant aspects of institutional theory in social
sciences and gives a more detailed overview of the New Institutionalist ap-
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Introduction

This study offers an overview of institutional theory in social sciences and
illustrates the change in studying institutions over time. The article starts
with Old Institutionalism, which focuses on structural elements in in-
stitutional change, and continues by examining the behaviourist appro-
aches and maximisation of individual’s self-interest as an explanation of
institutional change. The article elaborates in more detail the New Insti-
tutionalist approaches, their basic assumptions and inter-connectedness.

The main focus of this article, however, is the newest approach to the study
of institutions and the one of the New Institutionalisms with the strongest
focus on policy change - Discursive Institutionalism (DI). This theory pro-
poses that public discourse, in its formulation of idea and the communica-
tion of that idea, has a potential to influence public policy. The aim of the
article is to invite researchers and practitioners, studying discourse and in-
stitutions, to consider this theoretical tool and contribute to its development.

The topic will be discussed in two main sections. The article, first, gives
general background of institutional theory by the mid-1960s and discusses
the approaches within New Institutionalism. In the second part, the ar-
ticle focuses on Discursive Institutionalism, its explanation of instituti-
onal change and methodological limitations of the theory.

Institutional Theory

The role of institutions in shaping political and social life is the main focus
of institutional theory. In order to distinguish institutions from other forms
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of human organisation, institutions are defined within this approach as
formal and informal structures with stability over time and the ability to
adapt (Peters 2012: 19). Individuals, who are affiliated to institutions, can
make an impact on these institutions by promoting certain values and
meanings, or by imposing rules and incentives. On the other hand, insti-
tutions transcend the individual, which implies that individual behaviour
is, to a certain extent, predictable. Institutions can be differentiated accor-
ding to the degree of formalization, the degree to which they are collecti-
vely binding, whether they are ’self-reinforcing’ or require intervention by
some sort of meta-institution. As for their function, institutions are con-
ceptualised, in institutional theory, as mediators and regulators of human
liberation - both from social bonds and from constraints of nature.

Research on politics between the mid-nineteenth and the mid-twentieth

218 century was mainly focused on political, legal and administrative struc-
tures; and political studies were identified by an analysis of institutions
(Lowndes 2013: 22-28; Peters 2012: 6; Lowndes 2002: go). This approach,
known as Old Institutionalism, had several distinctive features. For in-
stance, the view that law and the role of the law in governance have priority
in political analysis, as law dominates individual behaviour. Moreover,
prominent persons, or the Great Men of history, can make significant im-
pact on institutions (Peters 2012: 3-11). The formation, design and change
of institutional settings were considered strictly related to the history of a
society. Therefore, the Old Institutionalists argued that the development
of a system could be predicted if analysts identified the most important
features of the structure (Peters 2012: 8). Moreover, Old Institutionalism
was a normative theory as, from an analytical point of view, it did not ad-
dress facts and values separately, that is to say the legal framework and the
system of values, but rather they were approached as a whole.

By the 1950s, Old Institutionalism had been pushed into the background
by approaches based on behaviouralism and rational-choice theory. The
former relates to social-psychological assumptions about individual be-
haviour, while the latter assumes that an individual action is the result
of cost-benefit calculation with the goal of maximising self-interest. The
shift of focus onto individual behaviour emerged as a reaction to Old
Institutionalism and its limitations, which include an over-emphasised
importance placed on structure. Moreover, amongst other drawbacks,
Old Institutionalism under-analysed the role of individual behaviour in
collective action and decision-making; Old Institutionalism involved
certain methodological limitations, and the nature of the approach was
more descriptive than analytical (Peters 2012: 3).
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Behaviourist approaches tended to address 'facts’ separately from values in
order to reduce the normative aspects of the theory to a minimum. Moreover,
the main argument of the behaviourist approach is that certain factors, such
as self-interest and utility, maximisation-oriented decision-making, condition
human behaviour regardless of the institutional setting and the socio-hi-
storical context in which decisions are being made. As far as political analy-
sis is concerned, these assumptions led to the general conclusion that indi-
vidual behaviour is exogenous to the political process (Peters 2012: 12-16).

The shift from structural assumptions to an individualistic approach in
political analysis had significant implications on methodology. Rational
choice and behaviourist approaches required new methods of research,
which would enable micro-level analysis and the quantification of indivi-
dual behaviour. Moreover, there was a need for the development of theo-
retical frameworks, which would make the analysis of politics closer to the
research being undertaken in natural sciences.

In the late 1960s, as a reaction to the limitations of the behaviourist and
rational choice approaches to politics, such as methodological individu-
alism and concerns with theory development and anti-normative bias
(Peters 2012: 12-16), Institutionalism re-emerged in a new form. Guy B. Pe-
ters points out: ,The new institutionalism grew up not so much merely to
reassert some of the virtues of the old form of analysis but more to make
a statement about the perceived failings of what had come to be the con-
ventional wisdom of political science” (Peters 2012: 11). The era of New
Institutionalism began with the seminal work of James March and Johan
Olsen (1984) and other literature that focused on bringing institutions
back into political research (Almond 1988).

New Institutionalism

The assumption of New Institutionalism is that, as Lowndes posits, ,in-
stitutions do not necessarily 'fit’ together to form a whole, or represent
functionally desirable solutions” (Lowndes 2002: 100). Therefore, New In-
stitutionalism analyses institutions as disaggregated concepts - not ho-
listic ones - and focuses on their components, such as electoral systems,
immigration policy or international relations. Moreover, institutions have
internal norms and values that facilitate power relations within them by
favouring some solutions over others or including some actors and exclu-
ding others. New Institutionalists do not observe institutions in a vacuum,
outside of time and space. They argue that institutions are embedded in
a particular context, either in the historical background or in the system
of structural constrains and incentives. The common ground between the
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different approaches of New Institutionalism is the argument that indi-
vidual behaviour is relevant for political analysis and that this behaviour
can have a significant impact on institutions. However, they also agree
that the action of individuals takes place within an institutional framework
- regardless of the differences in defining institutions - that shapes or
facilitates their action.

There are several analytical continua along which New Institutionalism shif-
ted the focus in political research and ensured a wider and more dynamic
analytical framework compared to the Old Institutionalism (Lowndes 2002:
97). First, New Institutionalism changes the concept of institutions by in-
troducing both rules and behaviour into the definition. Instead of being
understood only as formal organisations, institutions are viewed as a ,,sta-
ble recurring pattern of behaviour (Goodin and Klingemann 1996: 22).

220 Secondly, Lowndes emphasises the dynamic element in the conceptua-

lisation of institutions that results from the shifting of focus from a one-
way influence of institutions on individuals to the interaction between
institutions and individuals. These novelties are mostly developed by the
approaches within the rational choice wing of the New Institutionalism.
Lastly, New Institutionalism questions the neutrality of the embedded
institutional values and argues that values are contested concepts in con-
stant change. Their perceived neutrality, according to Lowndes (2002),
comes from the theoretical assumptions of Old Institutionalism that
values are fixed, embedded and shaped.

The diversity of approaches within New Institutionalism brought about
a debate concerning the distinctiveness of these streams of thought. The
number of approaches varies depending on the analyst’s position concer-
ning the ontological and epistemological assumptions of the approaches
within New Institutionalism. While March and Olsen (1984) considered
New Institutionalism using a single approach, Peter A. Hall and Rosemary
Taylor (1996) differentiated from this position suggesting three appro-
aches. In the latest edition of his seminal book, Institutional Theory in
Political Science: The New Institutionalism (2012), Guy Peters offers an
analysis of seven new institutional approaches. Lowndes and Robert, in
their recent publication Why Institutions Matter (2013) identify nine sub-
types (2013: 31). Based on the current literature, however, it is reasonable
to argue that New Institutionalism includes more than ten theoretical
sub-approaches, which are Historical Institutionalism, Rational Choice
Institutionalism, Sociological Institutionalism, Normative Institutiona-
lism, Empirical Institutionalism, International Institutionalism, Network
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Institutionalism, Actor-oriented Institutionalism, Constructivist Institu-
tionalism, Discursive Institutionalism and Feminist Institutionalism.

The approaches within New Institutionalism can be grouped around two
positions in relation to their postitivist or constructivist nature (Hall and
Taylor 1996: 940-941). On the positivist side, there are calculus-oriented ap-
proaches including Rational Choice Institutionalism, Actor-oriented Insti-
tutionalism, and certain approaches within Empirical Institutionalism. On
the constructivist side, there are culture-based approaches, such as Sociolo-
gical Institutionalism, which is focused on ,values, norms, interests, identi-
ties and beliefs“ (March and Olsen 1989: 17), as well as Normative, Feminist,
Constructivist and Discursive Institutionalism. The classification is less
straightforward when it comes to Historical Institutionalism, since a part
of this literature is close to rational-choice theory (Immergut 1992; Hall and
Soskice 2001; Thelen 2004; Streeck and Thelen 2005), while other studies
come from the culturalist tradition (Katzenstein 1996; Dobbin 1994). In-
ternational Institutionalism and Network Institutionalism also develop in
two directions, and explain behaviour both as norm-governed and strategic.

Another debate concerning New Institutionalism is to what extent the
approaches are distinctive and incompatible, or would these approaches
benefit from cross-fertilisation. Hall and Taylor (1996) argue that New
Institutionalism would benefit from intellectual borrowings if institutio-
nalist scholars renounced their most extreme positions at the positivist-
-constructivist spectrum. Knill and Lenshow (1999) argue the opposite:
the different streams of thought within New Institutionalism can benefit
precisely from the fact that their differences are unbridgeable. Current
literature views New Institutionalism as a multi-theoretical approach
(Peters 2012; Lowndes 2002) within which the different approaches can
benefit from each other, if the links between them grow stronger and
become more relevant than the links which bind the approaches to the
traditions from which they are derived (Schmidt 2008).

Further to this point, Lowndes (2013) argues that the New Institutionalisms
are currently in a state of convergence, as researchers do not focus exclusi-
vely on one of the dimensions of institutions. Instead, according to Lowndes,
institutions are increasingly viewed as structures which are organised by
rules, practices and narratives at the same time. As the studies are pro-
blem-oriented, the sub-types of institutional theory can be used instru-
mentally, according to their ability to offer insight into the studied pro-
blem. The following table outlines characteristics of the three types of
institutional constraints in relation to political analysis:
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Table 1. Modes of Institutional Constraint: Key Characteristics (Lowndes 2013: 52-53)
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New Institutionalism and Ideas

The ability of New Institutionalism to empirically explore institutional
impact on political behaviour became increasingly challenged over the
past decade (Przeworski 2004). The shift of focus in New Institutionalism
towards the topic of ideas and ideational processes is often explained
as areaction to the limitations of other new institutionalist approaches
to analyse change and to assess the impact of institutions on politics.
This change was named differently, as the ,ideational turn“ by Blyth
(2002), or as constructivist institutionalism by Hay (2006) and as stra-
tegic constructivism by Jabko (2006). The name Discursive Institutio-
nalism (Campbell and Pedersen 2001) was adopted by Vivien Schmidt
(20104, 2008) who gathered these streams of thought in one theoretical
approach. According to Schmidt, ,the turn to ideas undermines the basic 223
premises of the older institutionalisms, i.e. that institutions are in stable
equilibria, with fixed rationalist preferences (RI) [Rational Choice Insti-
tutionalism], self-reinforcing historical paths (HI) [Historical Institutio-
nalism], or all-defining cultural norms (SI) [Sociological Institutionalism]*
(Schmidt 2008: 304).

In rational-choice theory, ideas are mainly viewed as instrumental and
as a result of interests, which are separable from ideas. With the ideatio-
nal shift, rational choice theory became more inclined to see ideas as an
important factor in political decision-making, even though only as incen-
tives in the interest-maximisation calculation. The group of approaches
around Sociological Institutionalism, such as the Normative, Feminist
and Constructivist, have always considered that ideas and norms frame
action. However, from this perspective, ideas are viewed as socially-con-
structed static structures (Schmidt 2010a: 320). Historical Institutio-
nalism, in its non-ideational tradition, acknowledges the importance
of ideas in institutional change, but only to a certain extent. For in-
stance, when strong institutional obstacles or the lack of appropriate
framing resources hamper political actors from promoting alternative
policies, ideational processes appear to be a useful tool in influencing
policy change.

On the other hand, the ideational side of Historical Institutionalism
argues (Béland 2009) that ideas - defined by Parsons as ,.claims about
descriptions of the world, causal relationships, or the normative legiti-
macy of certain actions“ (Parsons 2002: 48) - are relevant to the process
of policy-making as much as the institutional legacy. Moreover, Béland
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(2009: 703) identifies three ways in which ideas can influence institutio-
nal change. First, ideas are instrumental in defining a problem as a pri-
ority in the policy-making process. Secondly, ideas can shape the content
of the policy that addresses the problem. Lastly, ideas underlie strategi-
es, which political actors use in order to ensure public support for their
policies. Therefore, ideas, when developed into a discourse, can facilita-
te change by influencing public opinion and convincing interest groups,
and the public, that policy change is or is not necessary (Blyth 2002: 4;
Schmidt 2002).

Discursive Institutionalism

Discursive Institutionalism (DI) embraces approaches to discourse from
various perspectives, and with different ontological and epistemological

224 assumptions. The comparison between DI and other new institutiona-
lisms reveals differences concerning the conceptualisation of agency
and institutional change. Historical Institutionalism stresses structure
more than agency, and when it comes to explaining agency, Historical
Institutionalism turns either to Rational Choice Institutionalism or So-
ciological Institutionalism. These two, however, offer a static and equi-
librium-focused explanation of agency. On the other hand, Rational
Choice Institutionalism argues that ideational processes are a useful
explanation for change only when the primary explanation related to
objective or material interests proves to be inefficient Goldstein and
Koehane 1993). As a response to that view, Boudon (2003) argues that
rationality should not be understood as instrumental, but as cognitive,
while actions should be explained in terms of their meaning to the actor,
instead of being viewed as a result of interest-based decision-making.
This view suggests that interests are inseparable from ideas, and both
are subjective. Discursive Institutionalists, as Schmidt points out, analyti-
cally separate material interests into material reality and interests and
ytake the actual responses to material reality as their subject of inquiry*
(Schmidt 2010b).

According to Schmidt and Radaelli, DI ,helps to overcome the structure-
-agency divide and, thereby, to explain the dynamics of change by lending
insight into how actors in different institutional contexts with new ideas
may overcome entrenched interests, institutional obstacles and cultural
impediments to change“ (Schmidt and Radaelli 2004: 207). DI explores
institutional change by focusing on institutions, interests and norms
from the perspective of discourse.
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There are several common elements in research on institutions from the
discursive perspective. Firstly, institutions are primarily concerned with
ideas, in comparison to other approaches, which are primarily concerned
with interests, values or institutional performance. Secondly, these ele-
ments analyse ideas within an institutional setting and emphasise the
relevance of social, political and historical context on the formation and
development of discourse. Thirdly, DI does not assume that discourse is
the only dimension of political life, but that discourse should be taken
into account, together with structural constraints, in the analysis of po-
litics. Lastly, the discursive institutionalists give weight to the logic of
communication and the interactive process of conveying ideas, which
gives dynamic to their explanation of institutional change.

As for research interests, discursive institutionalists are concerned with
a wide range of topics, different contexts and different levels of discourse
analysis. As Schmidt explains, the difference that lies between discursive
institutionalists is in ,the kinds of questions they ask and the problems
they seek to resolve, which tend to come from the institutionalist tra-
dition(s) with which they engage” (Schmidt 2008: 304). It is possible,
however, to identify the common key issues that discursive institutiona-
lists are currently focused on. The main debates are related to the rela-
tionship between ideas and political action, strategies of public persua-
sion, the importance of deliberation for political legitimacy and the
concept of change in history and culture (Schmidt 2008: 305).

Schmidt insists on the same epistemological status of discourse analy-
sis as the other new institutional approaches have (Schmidt 2010a: 47).
However, she explains that DI does not stand in opposition to or inde-
pendently from other new institutional approaches. Instead, as Schmidt
notes, ,discourse institutionalism offers a framework within which to
theorize about how and when ideas in discursive interactions may enable
actors to overcome constraints that explanations in terms of interests,
path dependence, and/or culture present as overwhelming impediments
to action (Schmidt 2006: 5). Thus, with its inclusive and eclectic nature,
DI can significantly contribute to reconciliation between the new insti-
tutionalist approaches and help bridge the division between the positivist
and constructivist views on discourse.

The following table, by Vivien Schmidt (20ua: 5), summarises the onto-
logical and epistemological assumptions of the approaches which theo-
rists consider the three main stands within New Institutionalism.
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Table 2. The four New Institutionalisms (Schmidt 2011a: 5)
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Discursive Institutionalism: key concepts

The basic proposition of Discursive Institutionalism is that institutions
are defined by ideas, which members of the institution put forward in
public debates. According to DI, institutions are defined by ideas and
the ways these ideas are communicated by individuals. This conceptua-
lisation of structure/agency is new to institutional theory, as ideas are
inherent to individuals and to exogenous elements such as norms, valu-
es or interests. Therefore, according to DI, institutional change can be
triggered by any member of an institution, depending on the power of
their discourse to put forward their ideas. Moreover, this implies that,
besides the structure/agency dichotomy, DI brings a novel approach to
the nature of ideas as endogenous and inherent to individuals.

Moreover, DI conceptualises the institution both as fixed and contingent,
which makes the idea of an institution less structural than in other
approaches within institutional theory. Institutions are changing and
becoming, through the process of communication of ideas, which makes
them fixed and contingent at the same time. In order to understand the
principle of institutional change in DI, it is necessary to understand in-
stitutions as a given environment in which political actors think, speak
and act. At the same time, institutions are contingent on the thoughts,
words and actions of actors. DI argues that institutions are structures,
which constrain the action of actors working inside them, and which are,
at the same time, created and changed by actors.

Schmidt (2002, 2006; Schmidt and Radaelli 2004) introduces the concept
of discourse in political analysis and explains discourse’s two-fold nature.
Schmidt differentiates between discourse as content, which is ,the sub-
stantive content of ideas®, and discourse as process, which involves ,the
interactive processes that serve to generate those ideas and communicate
them to the public (Schmidt and Radaelli 2004: 197).

According to DI, ideas can be differentiated according to their content
and the level of the generality as myths, programmes, narratives and so
forth. As opposed to other new institutional approaches, DI offers a
three-dimensional explanation of the concept of ideas. Firstly, in terms
of their form, ideas can be myths, narratives, frames, memories and so
forth. Secondly, ideas can be differentiated according to their level of ge-
nerality as policies (that is, specific solutions to the problem put forward
by policymakers), programmes (which contain and support individual
policies) or paradigms and philosophies (which represent platforms based
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on specific assumptions and organizing principles of knowledge and
society according to which programmes and policies are being created
and developed) (Mehta 2010).

DI conceptualises ideas both as interests and rational decision-making,
which is in line with rational choice theory, and as values and appropri-
ateness, such as in the cultural approach to institutions. On the one
hand, cognitive ideas are practical guidelines for political action and re-
present a formalisation of the first two levels of ideas - policies and
programmes. Cognitive ideas are expected to provide efficient solution
to the problem and they are often based on scientific knowledge and
rational explanations of the issue. On the other hand, normative ideas
are based on values and aimed at legitimising policies and programmes
by assessing their appropriateness.

228 It is important to mention that, according to DI, institutions are not fixed

formal structures, but are more open for debate (Peters 2012). Even though
the formal structures are not excluded from analysis, they are secondary
to the less structural forms of institutions. However, ideas and commu-
nication within institutions are not sufficient for institutional change to
take place. Debates can be intensive and frequent; however, they can re-
main only what they are - debates (Peters 2012). Discursive Institutio-
nalism aims at explaining why some discourses are more successful than
others; or, why discourses are more successful in some countries and in
other countries the same discourses fail. Therefore, this approach diffe-
rentiates two spheres within which discourses are created and performed.

The coordinative discourse takes place in the sphere of policy and it has
the role of coordinating ideas of political actors within the institutions
regarding the policy. In the sphere of policy-making, coordinative disco-
urse represents the way in which political actors create, elaborate and
coordinate their action. Actors can have different roles in facilitating a
change from being members of epistemic communities, to entrepreneurs
and mediators. The other, communicative discourse, takes place in the
sphere of politics, and its role is to communicate a coordinated idea to
the public. This part of the framework has elements in common with
the literature on agenda setting and framing, as the way an idea is com-
municated to the public can be crucial in securing legitimacy for a new
policy. Communicative discourse is formalised between the policy sphere
and the public sphere, and this type of discourse is the means that po-
litical actors use to present, deliberate and legitimise their ideas to the
general public.
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DI aims at exploring how political actors bring change to institutions. In
creating and maintaining institutions, agents use their ability to make
sense of the rational or ideational rules within a given setting, i.e. use
their background ideational abilities. This concept had been previously
elaborated by Bourdieu (1994), Habermas (1989) and Giddens (1984),
who focused on how individuals create and develop ideas; they did not,
however, analyse ,the processes by which institutions change, which is
a collective endeavor” (Schmidt 2008: 315).

Therefore, Schmidt introduces a complementary concept of foreground
discursive abilities, or the logic of communication which, as she explains
senables agents to think, speak and act outside their institutions even as
they are inside them, to deliberate about institutional rules even as they
use them, and to persuade one another to change those institutions or
to maintain them" (Schmidt 2008: 314). The concept of discursive abilities
originates from the idea of communicative action (Habermas 1989, 1996)
and the literature on discursive democracy (Dryzek 2000), which focused
on breaking the monopoly of elites in national and supranational decision-
-making, and on ensuring wider access to the decision-making process
(Schmidt 2008: 315).

It is important to associate the studied discourse with specific political
actors, since, in Berman’s words, ,.ideas do not have any impact by them-
selves, as disembodied entities floating around in a polity“ (Berman 1998:
21). According to DI, the position of power in formal institutions is not
necessary for the actors in order to bring change successfully. Instead, it
is the strength of their arguments and the convincing communication
of their ideas that empower the actors (Schmidt 2011b: 59; Peters 2012).
Therefore, a discourse should be assessed with respect to coherency and
consistency of its ideas, and the strength of its cognitive and normative
arguments. The relevance of the ideas should be explored, as well as the
timing and viability of policy solutions. The ideas can also be assessed
regarding their appropriateness in terms of national values, tradition and
culture (Schmidt 2008; Metha 2010). The analysis can explore whether
the discourse reached consensus on relevant issues, as this can increase
its transformative potential (Peters 2012: 158).

Methodological Limitations

According to Discursive Institutionalism, institutional change is possible
every time when the actors in discourse voice their ideas and upset the
equilibrium within an institution. A good institution), according to DI,
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is open to new ideas, flexible and adaptable: ,if discourse is good, than
more discourse is better” (Peters 2012: 156). Moreover, there is a type of
institutional change within this theoretical approach named as bricoleur
(Peterson 2012), when the policy solution is not based on an entirely new
approach to the contested issue; instead, the existing ideas in the debate
are combined and transformed into a decision. What is important in both
cases, according to Peters, is that members of institutions with diverse
and opposing views find a common ground. Identifying the common
denominator increases the transformative potential of discourse and makes
it more possible to bring change to the existing policy.

However, DI lacks a comprehensive explanation of the process of institu-
tional change (Lowndes 2013; Peters 2012). The theory needs further im-
provement regarding the explanation of causality in institutional change:

230 how change occurs exactly, under what circumstances and when the out-
come can be expected. According to Sheri Berman, these methodological
challenges are due to the nature of ideas which are ,vague, amorphous
and constantly evolving [...] and never surrendered easily to empirical
study or quantification (1998: 16). Berman also points out that all ideati-
onal theories face the same obstacle when it comes to their testing against
the real-world environment: it is the difficulty to conceptualise ideas in
such a way that they can be observed as ,purely” independent variables,
separate from other influences in a given context and that their impact
on political behaviour can be measured (Berman 1998: 15).

Moreover, Peters argues that DI defines an institution so widely and loosely
that the institution cannot be clearly delineated from its environment.
If anyone can join an institution, if there are no exogenous principles of
hierarchy and organisations, then anything can constitute an institution,
regardless of its organisation, level of formalisation and membership.
Moreover, if ideas are inherent to individuals, and institutions are contin-
gent for the communication of ideas by individuals, it is difficult to analyse
or assess these elements separately. Due to these shortcomings, DI does
not enable the formulation of a hypothesis which could be empirically
tested with high degree of accuracy and reliability (Peters 2012: 154).

In order to overcome these limitations, an ideational theorist, according
to Berman, should aim at examining ,how different conditions enable
certain ideas to take on a life of their own, influencing political behavior
over an extended period of time. If this can be done [...] then the fact that
its development was influenced by other factors is an analytically distinct
subject that is only indirectly related to the ultimate outcomes being
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explained” (Berman 1998: 18). An increasing number of studies have been
conducted with the aim of exploring the causal relationship between
ideas and institutional change by using this ideational theory. For exam-
ple, Sheri Berman used a process-tracing method to explore ideas which
led to different policy solutions (Berman 2010, 1998); Vivien Schmidt
observed matched pairs of country cases in which the impact of discourse
on welfare adjustment was assessed, while other variables were controlled
(Schmidt 2002).

Moreover, other studies observed the impact of discourse on political
action through analysis of the speeches and debates of the political elites
(Wincott 20115 Rich 2010; Dobbin 1994; Art 2006). A suitable method for
measuring the impact of communicative discourse includes opinion polls
and surveys, while coordinative discourse can be assessed through inter-
views and network analysis. This body of literature suggests that DI fra- 231
mework is being increasingly adapted in order to facilitate empirical
studies of the causal relationship between ideas and political action. As
Peters argues (2012), DI is an innovative approach aimed at introducing
a substantially different conceptualisation of an institution. The inno-
vative element of DI is the flexible and less structural conceptualisation
of an institution. Therefore, Peters points out, it is important not to
wrongly assess the new understanding of the concept by the old rules.

Conclusions

This paper outlines the relevant aspects of institutional theory in social
sciences and gives a more detailed overview of the New Institutionalist
approaches. Moreover, the paper explores Discursive Institutionalism,
one of the newest theoretical approaches to institutions, and discusses
its application in empirical research. In sum, basic assumptions of
Discursive Institutionalism is that debates concerning fundamentally
important issues in a society have a potential to significantly influence
institutional change in relevant areas. DI focuses primarily on the role
of ideas in political processes and understands ideas as a constitutive
part of the concept of discourse. DI also takes into consideration the role
of individuals in the process of institutional change and views political
actors as being conceptually intrinsic to the institutions within which
and about which they think, act and talk. The concept of an institution
within DI, as both a process and structure, as flexible and contingent,
offers better insight into public debates related to contested political and
social issues. Lastly, DI shares the multi-theoretical character of New



MariA Zurni¢ DISCURSIVE INSTITUTIONALISM AND INSTITUTIONAL CHANGE

Institutionalism and includes a wide range of methodological approaches.
Limitations of DI include the one common to other ideational theories,
which is the lack of ability to conceptualise ideas in such a way that their
nature and impact on political behaviour is suitable for empirical analysis.
Therefore, DI lacks a comprehensive explanation of the causal mechanism
concerning the transformation of ideas in public debates into public po-
licy. What makes DI relevant, however, is its potential to develop in the
future a more dynamic explanation of institutional change than other
institutionalist approaches can offer.

Primljeno: 15. aprila 2014.
Prihvaceno: 20. jula 2014.
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Marija Zurnic
Diskurzivni institucionalizam i institucionalne promene

Apstrakt

Rad razmatra najvaznije aspekte institucionalne teorije u drustvenim nau-
kama i detaljnije obrazlaZe pristupe u okviru Novog institucionalizma. Osim
toga, rad istraZuje osnovne pretpostavke diskurzivnog institucionalizma,
najnovijeg teorijskog pristupa institucijama, i razmatra primenu ove teorije
u empirijskim istraZivanjima. Cilj rada je da pribliZi ovaj inovativni teorijski
okvir akademskoj zajednici i stru¢njacima, koji su zainteresovani za istrazi-
vanje javnih debata u interakciji sa institucijama.

Kljucne reci: teorija institucionalizma, diskurzivni institucionalizam, Vivien
Smit
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Platon, filosof i drzavnik

Apstrakt Platon je posao od sadrzaja starohelenske obicajnosti i nastojao
da teorijskom refleksijom u filosofskoj formi reinterpretira ovaj sadrzaj. Teo-
retizacijom, obi¢ajnost je ontologizovana, $to se najbolje vidi u postavci o
filosofu vladaru, koji upravlja savr§enom drzavom. Medutim, uvidajuéi da
vladaru nije dovoljno da bude samo filosof, dakle da poseduje samo teorijski
uvid u sustinu stvari, iako to jeste nuZan uslov, dolazi se do uvida da se mora
problematizovati i prakti¢no-delatna strana upravljaca drzavom. Upravljanje
kao prakti¢na delatnost koja se ispoljava u iskustvu, mora voditi racuna o
obicajnosti koja kao sabrano iskustvo potvrduje istinitost drzavni¢kog umeda
upravljanja. Krajnja svrha umeca drzavnickog tkanja je postizanje prave mere
ispreplitanja u &vrsto i jedinstveno tkanje celokupne strukture drzave.

Kljuéne reci: drZavnik, filosof, vrlina, obi¢ajnost, zakon, drZavnicko tkanje

Izvodenje znacenja pojma drzavnik

Svoje filosofsko ucenje Platon ([TAdtwv) zapoceo je uzimajudi za predmet
pojam arete koji je izvorno pripadao tradicionalnoj obi¢ajnosti.! Medu-
tim, filosofskom refleksijom obic¢ajnosti, zaklju¢no sa izvodenjem ide-
alnog polisa u DrZavi, ona je prevedena u ontologiju. Naravno, misli se
na onaj deo obicajnosti koji se mogao uklopiti unutar sistemskih pret-
postavki Platonove ontologije. I tu se sada, posmatrano iz perspektive
izvedene, ontologizovane savr$ene drzave, otvara znacajno pitanje: da li
je filosofsko poznavanje metafizickog uzora dovoljan uslov da filosof
preuzme mesto upravljac¢a drzavom koje prvenstveno podrazumeva prak-
ti¢nu delatnost? Naime, pokazuje se da je postavka iz Drzave o filosofu
vladaru viseslojna i da je do sada tematizovana samo ona njena strana
koja govori o filosofskom znanju i njegovim teorijskim aspektima. Moze
li se celokupno znanje koje podrazumeva ova postavka pridati filosofu,
a vladaru ostaviti samo puka politi¢ka vlast? Platon dolazi do saznanja
da je neophodno dalje razmatrati ono $to je ostalo nerazlu¢eno u postav-
ci iz DrZave. To zapravo znaci da je potrebno da se pored znac¢enja pojma
filosof, izvede i prevideno znacenje pojma drZzavnik (moAitikdg), koje
treba da osvetli prakti¢no-delatnu stranu upravljac¢a drzavom.

1 Tekst je nastao u okviru projekta br. 179049 koji finansira Ministarstvo prosvete,
nauke i tehnoloskog razvoja Republike Srbije.
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Pojavljivanje dijaloga DrZavnik treba posmatrati upravo u svetlu re$avanja
ovog problema.? Ve¢ sam naslov govori da pojam , drzavnik“ ima na od-
reden nacin zasebno znacenje i da se ne moze u potpunosti utopiti u
pojam ,filosof i poistovetiti s njim, kako to mozda moze da izgleda na
osnovu postavke iz Drzave.? Kad izuzmemo filosofsko utemeljenje drzav-
nika, ono $to ostaje odmah asocira na prakti¢no-delatnu sferu. A uzima-
nje u razmatranje delatne strane drzavnika otvara put povratku obicajno-
sti, jer je politika kao delatnost, ukoliko se ona posmatra u realnom
kontekstu a ne u nekoj apstraktnoj besadrzajnosti, nerazdvojiva od obi-
Cajnosti. Radi jasnijeg pregleda u¢e$ca obicajnosti u Platonovom politi¢-
kom udenju, moZe se naznaditi jedna uops$tena shema: 1) Platon je posao
od sadrzaja starohelenske obicajnosti i nastojao da teorijskom refleksijom
u filosofskoj formi reinterpretira ovaj sadrzaj; 2) teoretizacijom, obi¢ajnost
je ontologizovana, $to se najbolje vidi u postavci o filosofu vladaru, koji
upravlja savr§enom drZavom; 3) uvidajudi da vladaru nije dovoljno da
bude samo filosof, dakle da poseduje samo teorijski uvid u sustinu stvari,
iako to jeste nuzan uslov, Platon dolazi do uvida da se mora problemati-
zovati i prakti¢no-delatna strana upravljaca drzavom. Ovom tematizaci-
jom Platon ponovo uvodi obi¢ajnost u politicko ucenje (up. Jeger 1991).
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Posto je filosofija kao uvid u metafizicki uzor stvarnosti nuzan uslov
pojma ,drZavnik, onda se ova ontologizovana obicajnost pojavljuje kao
osnova svih daljih ispitivanja o drzavniku. Razmatranje pojma , drzav-
nik“ pretpostavlja filosofsku stranu drzavnika i mora biti saglasno po-
stavljenoj ontoloskoj strukturi. To znaci da istrazivanje delatnosti dr-
zavnika treba da uzme u obzir obicajnost koja je usled svoje sadrzinske
saglasnosti sa metafizickim nacelima teorijski preobrazena, odnosno
ontologizovana.

Za razliku od DrZave gde se filosof i vladar stapaju u jedno, dijalog DrZav-
nik za svoju glavnu temu ima razlikovanje ovih pojmova,* odnosno iz-
vodenje znacenja pojma drzavnik. DrZavnik i zapocinje time $to se kaze
da ¢e se posebno prikazati ,lik drzavnika i filosofa“ (Polit. 257a).> Naravno,
ovo utvrdivanje znacenja pojma ,drzavnik® ne znaci da Platon odustaje
od ideje o filosofu vladaru, niti da na kraju razdvaja filosofa od drzavni-
ka, ve¢ u smislu koji je naznaden, radi se o reflektovanju delatne strane

2 O mestu dijaloga DrZavnik u poznijoj Platonovoj politi¢koj teoriji v. Kahn 1995;
Klosko 2006: 195-209.

3 O pravom filozofu kao pravom politi¢aru, odnosno drzavniku v. Wilamowitz-Mo-
ellendorff, 1, 1920: 304.

4 O dijalektickoj podeli pojmova (Swipeoig) u DrZavniku v. Miller 2004: 16-33.

5 Uporediti O’'Meara 2005: 73; Spaemann 2011: 122; White 2012: 19.
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drzavnika koja pretpostavlja filosofiju i proizlazi iz filosofije. Platon hoce
da utvrdi distinkciju izmedu filosofa i vladara, teorije i prakse, ne, dakle,
da bi napustio tezu o filosofu drzavniku nego, naprotiv, da bi preko iz-
vedenih razlika ojacao njihovu sintezu. Mozda Platonova analiza pojma
znanja, gde on razlikuje dva aspekta znanja - znanje u strogo teorijskom
smislu i znanje kao delovanje u Aristotelovom smislu prakti¢nog znanja
- na najbolji nadin izrazava strane koje treba razlikovati, a oba ova zna-
¢enja znanja ponovo se objedinjuju u drzavniku, koji je drzavnik filosof.

Prvo odredenje drzavnika na koje nailazimo u dijalogu, definise da je on
jedan od ,,onih koji imaju znanje“ (Polit. 258b). Da bi se ustanovilo o ko-
jem je znanju re¢, Platon nastoji da izvede klasifikaciju znanja. On najpre
deli znanja na prakti¢na i teorijska. Pod prakti¢nim podrazumeva vesti-
ne ,rukotvornog rada“ (Polit. 258d) u smislu onog znanja koje je kasnije
Aristotel (ApiototeAng) nazvao poetickim znanjem (up. Arist. EN 1140a 2).
S druge strane, nalazi se teorijsko znanje koje je, poput aritmetike, upu-
¢eno samo na saznanje.® Moze se re¢i da bi teorijska znanja najve¢im delom
odgovarala Aristotelovom odredenju teorijskog znanja (up. Arist. Met.
1026a 13-16). Uodljivo je da u Platonovoj podeli izostaje odredenje prak-
ti¢nog znanja, koja se pojavljuje kod Aristotela kao - emiotiun mpoktikn.’
Ovo Platonovo izostavljanje sfere ¢isto prakti¢ne delatnosti moze se tu-
maciti i kao ¢injenica koja dosledno proizilazi iz njegovog odredenja
filosofa-vladara u DrZavi. Tu se, naime, celokupno odredenje postavke
iscrpljivalo u strogo teorijskoj strani pojma filosof (Reeve 2006). Iz tako
postavljenih odnosa nuzno sledi izostavljanje prakti¢ne delatnosti kao
zasebno odredene sfere.

Medutim, na tome se stvar nije mogla zavrsiti, i ukoliko Platon nije hteo
da njegovo ucenje ostane nedovrseno, bilo je neophodno postavku iz
Drzave dalje razvijati u smeru izvodenja prakti¢nog znanja. Problema-
tizujudi pitanje teorijskog znanja, Platon otkriva u njemu i dimenziju
koja se odnosi na prakti¢nu delatnost. Naime, pokazuje se da u teorij-
skom znanju udestvuju dve razliite vrste znanja koje se ,medusobno
razlikuju s obzirom na prosudivanje i naredivanje (Polit. 260b). Ako se
pod prosudivanjem, uslovno govoreéi, prepoznaje znanje u smislu Ari-
stotelovog teorijskog znanja, a pod naredivanjem prakti¢na znanja, onda
je zanimljivo postaviti pitanje zbog ¢ega Platon nije izveo do kraja ovu

6 O dijalogu Drzavnik i dugotrajnom filosofskom obrazovanju u kontekstu Plato-
nove Akademije i nepisanog uéenja (up. 258¢; 267a-c; 276e-277a, 283a-b) v. Miller
2004: 142 i dalje.

7 Videti vi$e u: Griswold 1989.
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podeluy, kao $to ¢e kasnije uraditi Aristotel, ve¢ je prakti¢nodelatnu stranu
zadrzao pod ,teorijskim znanjem® Jedan od mogucih odgovora krece se
linijom naznac¢enog tumacenja, prema kojem je vazno da i posle uocene i
izvedene razlike izmedu teorijskog znanja filosofa i prakti¢nog znanja dr-
zavnika, opstane o¢uvana sinteza ovih znanja u postavci filosof drzavnik.?

Da je neophodno tematizovati i prakti¢nu delatnost upravljaca, Platon
¢ini ociglednim postavljajuci pitanje na sledeci nac¢in: ,Da li ¢emo ga
[kraljevskog ¢oveka] uvrstiti u umece prosudivanja, kao nekog gledaoca,
ili radije u umece naredivanja, jer njemu pripada da zapoveda kao go-
spodar?” (Polit. 260c¢). Tim pitanjem Platon pomera, u odnosu na raniju
postavku o drzavniku filosofu u DrZavi, perspektivu posmatranja pojma
»drzavnik®. Dok je u DrZavi sva paZnja bila usredsredena na filosofa, s ci-
ljem da se izvede teorijsko znanje koje je neophodno da poseduje drzavnik,

238 sada se, nakon $to je zavrseno istrazivanje pojma ,filosof, razmatranje
pomera na neistrazenu, prakti¢nu delatnost koja je neodvojiva od drzav-
nika. Umece® naredivanja svakako je svojstveno drzavniku i, za razliku
od drugih mnogobrojnih vrsta naredivanja, drzavnika karakterise ,samo-
svojno naredivanje“ (Polit. 260e).

Odredujudi blize prirodu drzavnickog naredivanja, precizira se da se ono
odnosi na upravljanje ljudima. Na prvi pogled izgleda da je pleonazam
reci da se upravljanje vladara odnosi na ljude, a ne, recimo, na nezive
stvari. I zaista, ukoliko vladar drZave ne¢im upravlja, on upravlja ljudima.
Medutim, kad je re¢ o samom upravljanju nad ljudima, Platon problema-
tizuje ovu stvar posmatrajudi je u $irem metafizi¢kom kontekstu. Sa ovim
prosirenjem polja u kojem se posmatra pojam upravljanja, pojavljuje se
ideja da upravljanje ljudima, kao prakti¢na delatnost drzavnika, ne pripa-
da uvek ¢oveku, pa samim tim ni drzavniku. Osnovna teza pomocu koje
Platon izmesta upravljanje ljudima izvan ¢oveka, izraZena je u sledecoj
metafizic¢koj postavci: ,Ovaj kosmos sam Bog sada vodi na njegovom
putu i preokrece ga, sada ga opet pusta, kada njegova obilazenja ve¢ do-
stignu meru vremena njemu odredena, pa se ponovo sam od sebe preo-
krece u protivnom smeru“ (Polit. 269c-d).°

Objasnjenje ovako postavljenih metafizic¢kih principa pojasnjava mnoga
reSenja u ovom politickom ucenju. Tako, istice se da stanje apsolutnog
mirovanja, u smislu postojanja u nepromenljivom stanju, mozZe pripadati

8  Aristotel ima primedbe na glediste da politicko znanje drzavnika ima prednost
nad zakonom (Arist. Polit. 1285b3s i dalje).

9  Misli se na umece u smislu znanja.

10 Uporediti Ricken 2008: 109.
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,samo onome $to je od svega najbozanskije“ (Polit. 269d)." Nasuprot tome,
sve ono $to stoji u vezi s telom imanentno sadrzi promenu i kretanje i ono
ne moze biti u ve¢no istom stanju (Polit. 270e). Posto ¢ovekov kosmos
ne moze biti potpuno ,slobodan od promene®, on se krece uvek putanjom
natrag u krug, jer to izaziva najmanje promena (Polit. 269e). S obzirom
na karakter i posedice koje proizlaze iz odredenog perioda kruznog kre-
tanja, samo kretanje biva proizvedeno pomocu dve vrste uzroka. Jedan
je bozanski uzrok, kada Bog upravlja kosmosom, a drugi je sam svet kada
je ostavljen na upravljanje samome sebi.

U periodu kretanja sveta koje ima bozanski uzrok, Bog upravlja celokup-
nim svetom uklju¢ujudi i ljude. Coveku se u ovom razdoblju, koje Platon
naziva periodom Kronove vladavine, pruzalo samo od sebe sve ono $to
mu je bilo potrebno (Polit. 272a). Opis Kronove vladavine u bitnim se
tackama podudara s opisom uzorne drzave iz trece knjige Drzave.”? Kao
$to u savrseno pravi¢noj drzavi nema vladara, jer su se metafizicki prin-
cipi pravi¢nosti sami po sebi ispoljili, ni u Kronovoj vladavini, budu¢i da
sam ¢ovek nije onaj koji upravlja, nema vladara. Posto se ljudima sve samo
od sebe pruzalo, oni su imali dovoljno dokolice, i viemenom su zapoce-
li bavljenje filosofijom (Polit. 272¢). Ovde je narodito vazno primetiti da
filosofija prethodi umecu drzavni¢kog upravljanja, odnosno da je ¢ovek,
pre nego $to je nastupio period kada on sam preuzima upravljanje nad
samim sobom, zadobio filosofsko znanje o onom $to istinski jeste.

Kada je Kronova vladavina ,dostigla meru vremena njemu odredena“
(Polit. 277d; Cropsey 1995: 119), dotadasnji savr$eni upravljac se povlaci
i nastupa promena. Covek sada mora vlastitom snagom da upravlja i vodi
svoj Zivot. Tek s ovom promenom ostvaruju se uslovi da se postavi pitanje
odredenja upravljacke delatnosti drzavnika. Upravljanje ljudima posto-
jalo je i u prethodnom stanju Kronove vladavine, ali se za takvog upra-
vljaca ne moze reci da je drzavnik. U tom razdoblju upravljanje je ostalo
izvan ljudi i ¢ovek jedino time $to ima filosofsko razumevanje istinitih
nacela na kojima pociva stvarnost, ima uvid i o postojanju u tom kontek-
stu pravilnosti prema kojima se izvodi upravljanje.

U novim okolnostima ¢ovek tek treba da u skladu sa filosofijom, kroz
praksu stekne iskustvo vladanja. Posto je ¢ovek promenu kretanja doce-
kao bez i najmanjeg iskustva upravljanja i poznavanja umeca vladanja
drZavom, nastao je meteZ, nered i velika opasnost za ¢oveka (Polit. 274b-d).

11 Uporediti Miller 2004: 37-38.
12 O ulozi mita u DrZavniku (268d-274¢) v. Miller 2004: 36 i dalje; Colloud-Streit
2005, Sayre 2007: 25-27.
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Jednostavno iskustvo nezaobilazan je osnov umeca drzavni¢kog uprav-
ljanja, a da bi se nesto kroz iskustvo ustanovilo, neophodno je da prode
potrebno vreme. I uopste, svaka prakti¢na delatnost je neodvojiva od
iskustva kroz koje se utvrduje prihvatljivost i ispravnost te delatnosti.
Imajudi u vidu da se prakti¢na delatnost moze ispoljiti samo u realnom
iskustvu i ukoliko se u politickoj zajednici odredene prakti¢ne delatnosti
ponavljaju po prepoznatljivoj zakonitosti i bivaju opsteprihvacene, onda
to iskustvo njihovog ispoljavanja izgraduje obicajnost. Otud sledi da se
prakti¢na delatnost putem svog ispoljavanja u iskustvu, istovremeno i
kao odredeno prakti¢no znanje zasniva u obic¢ajnosti koju predstavlja
sintetisano iskustvo. Jer se kroz manifestovanje u iskustvu stvara situa-
cija da je samo to iskustvo pokazatelj istinitosti prakti¢nog delovanja §to
ujedno predstavlja konstituisanje tog nac¢ina delovanja u znanje. U tom
smislu obicajnost se pojavljuje kao temelj znanja prakti¢nog delovanja.
240

Politicka delatnost

Metodoloski gledano, Platon dvosmerno zasniva politicku delatnost,
nastojeci da istovremeno sa¢uva jedinstvenost celine. Jedan smer pred-
stavlja deduktivno izvodenje politike iz ontoloskih nacela i taj pristup je
primenjen u DrZavi. Medutim, samo prakti¢no delovanje koje proizlazi
iz teorijskog znanja postaje problemati¢no. Razlog lezi u tome §to, za
razliku od teorijske sfere u kojoj se razmatraju ontoloska nacela, kod
prakti¢ne delatnosti iskustvo je medijum u kojem se ona ispoljava. Zbog
toga je i samo umece kako delovati u skladu s filosofskim znanjem, za-
visno od iskustva. Pojedinacan primer delovanja ne moze biti oslonac za
uspostavljanje umeca delovanja, ve¢ je potrebno $ire iskustvo koje pre-
lazi u obicajnost da bi postojao sigurniji osnov za uobli¢avanje umeca
delovanja u pravo znanje. Obicajnost oznacava iskustvo u kome se najpre
ispoljava, a potom i potvrduje prakti¢na delatnost. I upravo kroz potvr-
divanje i o¢itovanje istinitosti tog delovanja, obi¢ajnost legitimise onto-
loska nacela iz kojih se prakti¢na delatnost izvodi.

U Drzavi je Platon bio prvenstveno zainteresovan da odredi znacenje
pojma ,filosof“ i u skladu s tim izvr$i podelu oblika drzava s obzirom na
ontoloska nacela. I za odredenje umeca drzavnicke delatnosti upravljanja
polisom neophodno je razmatranje oblika uredenja drzave.” No, posto
je u Drzavniku predmet ispitivanja prakti¢na delatnost upravljanja, zbog
prirode ovog predmeta, oblici drZavnog uredenja se ne razvrstavaju ne-
posredno u zavisnosti od ontologkih nacela. Kako se upravljanje polisom

13 O kralju-filosofu u DrZavi v. Reeve 2006; Spaemann 2011.
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kao prakti¢na delatnost moze ispoljiti jedino u iskustvu, onda i pocetni
kriterijum za podelu oblika drzavnog uredenja predstavljaju formalni
principi vladavine u drZavi poznati iz istorijskog iskustva.

Platon na osnovu forme vladavine razlikuje tri oblika drzave, u zavisno-
sti od toga da li vlada jedan, mali broj gradana ili mnogi (Polit. 292a).
Posmatrajudi, dakle, apstraktno samo formalni princip vladavine, po-
stoje tri oblika drzavnog uredenja. Medutim, kada se dalje ova apstrakt-
na forma ispunjava odredenim sadrzajem, kao $to su ,nasilje i prinude,
siromastvo i bogatstvo, zakonitost i bezakonje“ (Polit. 291e),"* onda se
umesto tri pojavljuju pet oblika drzave. Vladavina jednog ¢oveka moze
biti monarhija ili tiranija, a vladavina nekolicine aristokratija ili oligar-
hija. Jedino vlast mnogih gradana, bez obzira na razlike u sadrzaju, prema
Platonovom shvatanju, zadrZava jedinstven oblik u vidu demokratije
(Polit. 292a). 241

Ako uporedimo razvrstavanja oblika drzavnog uredenja iz Drzave i Dr-
Zavnika koja poc¢ivaju na razli¢itim principima, uocava se i postojanje
odredenih razlika.” Ve¢ na prvi pogled moze se zapaziti da su u Drzavi
zastupljeni svi oblici drzave koji su navedeni u Drzavniku, dok se na
drugoj strani u DrZavniku ne pominju imena uzorne drzave i timokrati-
je. Nepojavljivanje tih oblika pod njihovim imenima iz DrZave u razma-
tranju koje ima za predmet prakti¢nu delatnost, u odredenom stepenu
je razumljivo. Platon razlikuje uzornu drZavu i timokratiju kao oblike
drzavnog uredenja na osnovu ontologkih nacela koji konstituiSu te oblike,
a ne po formi vladavine koje se ispoljavaju u istorijskom iskustvu. To $to
se po principu razvrstavanja u DrZavniku ne pojavljuju ova dva oblika,
ne znaci da su oni iskljuceni ili da nisu podrazumevani. Platonu su uzorna
drzava i timokratija, po svojoj formi vladavine, monarhija ili aristokrati-
ja, $to otvara mogucnost da su i u DrZavniku, u oblicima monarhije ili
aristokratije na odreden nacin prisutne uzorna drzava i timokratija.

Kako je formalni princip vladavine samo pocetna tac¢ka u razmatranju
podele oblika uredenja, koja se vr$i da bi se doslo do odredenja umeca
drzavnickog upravljanja polisom, pokazace se da u daljem toku istrazi-
vanja Platon u velikoj meri uzima uzornu i timokratsku drzavu kao sa-
drzinsku podlogu monarhije i aristokratije, u kojima se ispoljava umece

14 Uporediti Annas 1995: 19; Wallach 2001: 342.

15 DrzZava: 1) uzorna drzava (monarhija ili aristokratija), 2) timokratija, 3) oligarhija,
4) demokratija, 5) tiranija; DrZavnik: 1) samovlada (monarhija ili tiranija), 2) vladavina
nekolicine (aristokratija ili oligarhija), 3) demokratija. Uporediti Wilamowitz-Moellen-
dorff 1920, 1: 584.
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upravljanja drzavom. Osnov za ovakvu pretpostavku nalazi se u Plato-
novim re¢ima da se prakti¢na delatnost upravljanja ne moze odrediti
samo na osnovu formalnog principa vladavine (Polit. 292c), jer se u osnovi
iz koje zapravo proizlaze sami formalni principi nalazi odredeno znanje
koje na bitan nacin definige ove oblike polisa (Polit. 272c).

Platon je smatrao da se samo u drzavi koja je uredena na osnovu pravog
znanja, moZze istovremeno pojaviti i ,znanje vladanja ljudima koje je naj-
teZe i najvaznije stec¢i“ (Polit. 292d; up. Wilamowitz-Moellendorff 1920,
1: 576). MoZe se primetiti da se ovde govori o dve vrste znanja: o pravom
znanju na osnovu koga se ureduje drzava i o prakti¢nom znanju vladanja
ljudima. Prvo znanje nesumnjivo ukazuje na teorijsko znanje iz koga se
konstitui$e uzorna drzava, a drugo na prakti¢no znanje koje je preuzeto
iz obicajnosne prakse timokratske, odnosno spartanske drzave. Razlika

242 izmedu uzorne i timokratske drzave u DrZavi ogledala se najpre u tome
$to se u timokratiji izgubila filosofija kao teorijsko znanje o metafizi¢kom
uzoru drzava. U timokratiji je nastavljeno da se upravlja po istinitim nace-
lima, ali bez filosofske samosvesti o istinitosti ispoljene prakse.

Medutim, ono $to je izuzetno vazno jeste da je praksa timokratske drza-
ve imala svoju realnu istoriju u Sparti i na Kritu, a posto je ontologizo-
vana uzorna drzava fakti¢ki izvan istorije onda njoj nedostaje praksa, pa
samim tim prakti¢na delatnost ostaje neispoljena. Drugim re¢ima, to
znadi da se za uzornu drZavu vezuje samo teorijsko znanje i da ona usled
toga $to nema ispoljenu istorijsku obi¢ajnost ne moze doprineti odrede-
nju samog prakti¢nog znanja. Za odredenje drzavnika neophodno je u
jedinstveno znanje objediniti teorijsko znanje uzorne drzave i prakti¢no
znanje timokratske drzave, koje se potvrdilo u obi¢ajnosnoj praksi i isto-
vremeno je u skladu s teorijskim znanjem (up. Wilamowitz-Moellendorff
1920, 1: 580 i dalje).

Problem koji ostaje odnosi se na ¢injenicu da ne postoji iskustvo tog obje-
dinjenog znanja, i da se ne moze ukazati na polis gde je ono ostvareno.
Jedino $to se moze uraditi jeste da se ide u preciznije teorijsko odredenje
ove sinteze. U tom smislu Platon navodi osnovno pravilo kojeg nuzno
treba da se drze drzavnici: ,U svakoj prilici pruziti svojim sugradanima
potpunu pravi¢nost, koja se temelji na razumu i umecu® (Polit. 297b).

Razum i umece na kojima se temelji pravi¢nost, predstavlja teorijsko zna-
nje i umece prakti¢ne delatnosti upravljanja polisom. Oni treba da sluze
kao osnov da se bude pravi¢an u svakoj prilici. Ispunjenje postavljenog
pravila predstavlja u osnovi radikalan zahtev i svakako je najznacajniji deo
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citiranog teksta. Jer, postavlja se pitanje kako je uopste moguce ostvariti
pravi¢nost uvek i u svim prilikama. To jest, trazi se forma znanja koja dr-
zavniku moZe da posluzi kao osnov za pravi¢no postupanje u svim prili-
kama. Da bi razresio taj problem, Platon najpre razmatra da li zakon kao
pisano pravilo predstavlja adekvatnu formu, koja drzavniku pruza mo-
gucnost da u svim prilikama dela pravi¢no. Iz re¢enog se moze nazreti da,
time $to usmerava paznju na istaknuti zahtev da drzavnic¢ko umece upra-
vljanja mora biti pravi¢no u svim prilikama i pored uvodenja iskustva i
obicajnosti kroz prakti¢nu delatnost, Platon i dalje teZi da u izvesnom
smislu zadrZi odredenje drzavnika u sferi idealne i neistorijske drzave.

Granice zakona

Nema sumnje da Platon kada govori o pravi¢nom drzavni¢kom upravlja-
nju, pretpostavlja postojanje istinitih nacela koja tu delatnost ureduju
po odredenim pravilima i zakonitostima (Berges 2010). I u osnovi svake
drzave stoji neko zakonodavstvo. U tom smislu se i kaze ,da kraljevskom
poslu pripada na neki nacin i zakonodavstvo“ (Polit. 294a). Ali ono $to
ostaje ovde neodredeno istovremeno je od sustinskog znacaja, a to je
priroda zakonodavstva na kojem se temelji polis i upravljanje drzavom.
Najpre nas interesuje o kakvom je zakonodavstvu re¢ kada se radi o istin-
skom drzavniku. Da li zakonodavstvo, koje treba da bude osnov pravic-
nog upravljanja pretpostavlja zakonodavstvo u formi pisanih pravila, ili
se radi o jednom unutrasnjem zakonodavstvu ,u kraljevskom ¢oveku
obdarenom razborito$¢u“ (Polit. 294a)?'

Razmatrajuci prvu moguénost Platon daje objasnjenje zasto smatra da
pisani zakon ne moze da ispuni postavljeni cilj: ,Zato $to zakon nikada
nece moci u jedan mah obuhvatiti ono $to je najbolje i najpravi¢nije za
sve, pa naredivati ono $to je najprikladnije. Nejednakost naime medu
ljudima kao i medu njihovim delima, jeste ¢injenica da nikada ni jedna,
da tako kaZem, stvar ne miruje, ne dopustaju da bilo koje umeée u i¢emu
pruza neko jednostavno pravilo koje bi vredelo za sve slu¢ajeve i za svako
vreme" (Polit. 294b; up. Berges 2010: 20).

Ne moze se osporiti da ovaj uvid izo$trava problem granica pisanog zako-
na kao zakonodavstva. Platonova kritika pisanih zakona nije usmerena
protiv zakona kao zakona, ve¢ protiv njihove nemogucnosti da se uvek
ispolje kao istiniti zakoni. Pisani zakon je u svojoj apstraktnosti i imanent-
no konacnoj formi uvek neko jednostavno pravilo koje nenadoknadivo

16 Do kada Platon veruje da je moguc idealan kralj filosof, v. Samaras 1996.
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zaostaje za bogatim sadrzajem konkretne situacije.” Svaki pojedina¢ni
predmet, od mnostva sluc¢ajeva koji potpadaju pod neki zakon, nosi svoju
specifi¢nost koja nestaje u apstraktnosti zakona. U tom smislu i obi¢ajnost
kao nepisani zakon sadrzi sli¢ne teskoce i ograni¢enja. Umece upravljanja
ispoljava se u iskustvu i potvrduje kroz kontinuitet iskustva, odnosno u
obicajnosti.® Medutim, ispoljavanje prakti¢ne delatnosti u iskustvu i njeno
potvrdivanje u obicajnosti jos ne znadi da se umece upravljanja moze po-
istovetiti sa zakonima obicajnosti. Naprosto, zakoni obic¢ajnosti uvek su
ograniceni u odnosu na umece koje proizlazi iz teorijskog znanja i ima za
svoj cilj da u svim prilikama postupa pravi¢no.

Obicajnosna praksa koja je proistekla iz umeca utemeljenog u ontologiji
predstavlja potvrdu pravi¢nog delovanja, ali ona ne moze zameniti samo
umece upravljanja. Drzavnicko umecde upravljanja pokazuje se kod Pla-

244 tona kao bolja osnova od zakona, jer ono ima za svoj cilj da u svakoj spe-
cifi¢noj prilici prepozna na kojim ona metafizi¢kim principima pociva.
Zakon je apstraktan i on zbog toga sve situacije koje su po nekoj osnovi
sli¢ne podvodi pod isti kriterijum. Zbog svoje stati¢nosti zakon nema
mogucnosti da na adekvatan nadin odgovori na brojne promene i nepre-
stane procese koji se odvijaju u drzavi.

S obzirom na iskazanu funkcionalnost, ali i ograni¢enost obicajnosti, po-
trebno je razmotriti moguc¢nosti i nac¢ine na koje obicajnost timokratske
drZave ucestvuje u drzavnom uredenju u kojem se odreduje i manifestuje
umece drzavnika. Ambivalentnost prirode obic¢ajnosti otkriva se u tome
$to je ona, s jedne strane, medijum u kome se prakti¢na delatnost ispoljava
i potvrduje, a s druge strane, zbog toga $to se pojavljuje u formi nepisanih
zakona, sa pretenzijom da normira svako delovanje, ona ogranic¢ava mo-
gucnost da se pravi¢no deluje u svim prilikama. U tom smislu odredenje
drzavnika sadrzi, ali i prevazilazi obi¢ajnost timokratske drzave.

Zakon i obicajnost se u stvari odnose na ,,ono §to odgovara mnogima i u
mnogo slucajeva“ (Polit. 295a). Cilj postavljanja apstraktne i opste forme
zakona jeste da se postigne univerzalnost vazenja zakona, ali se upravo
zbog nemogucnosti da apstraktna forma na adekvatan nacin pokrije
mnogoznacnost raznorodnih pojedina¢nih primera ne postize cilj zbog
kojeg je ona uvedena. Umesto univerzalnosti, iz apstraktnosti zakona

17 Zakoni su pisani i nepisani. Obi¢aji su nepisani zakoni (dypagot vépuor). Nepisani
zakoni (verski, porodi¢ni) vazniji su od pisanih. Uporediti Arist. Polit. 1287 a 34 (o va-
Znosti pisanih zakona). Videti komentare u: Newman 19o1: 298.

18 O vaznosti pojma iskustvo i najvisem iskustvu zahvatanja istine u DrZavi v. Walach
2001: 277.
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proizilazi njegova manjkavost, po$to on moZe da se odnosi samo na mno-
ge slucajeve i mnoge ljude. A razlika od mnogih do svih, i u teorijskom i
u prakti¢énom smislu moze biti izuzetno velika. Ta razlika dolazi do iz-
razaja u Platonovom zahtevu da drzavnic¢ko umece treba u svim prilika-
ma da ostvaruje pravi¢nost. Posto zakon moze da posluzi kao osnov pra-
vi¢nog delovanja u mnogim, ali ne i u svim slu¢ajevima, to znaci da je
potrebno tragati za drugacijim re§enjem. Upori$na tacka za drzavnicko
delovanje koje bi moglo da se ispolji kao pravi¢nost u svim prilikama,
moZe biti jedino vrlina (&petn), i to u prvom redu sama vrlina pravic-
nosti (Kramer 1967). Vrlina je nesvodiva na zakon jer, izmedu ostalog,
uvek ostaje razlika izmedu vrline ¢ija je sustinska odlika da se u svim
situacijama ispoljava kao vrlina, i zakona koji moze pokrivati samo
mnoge slucajeve.

Ako obratimo paznju na sustinsku odliku vrline da se ona u svim razno-
rodnim situacijama mora iskazivati kao vrlina, da bi uopste bila vrlina,
tada zapazamo da i nacelo drzavnickog umeca da se u svim situacijama
dela u skladu sa pravi¢no$c¢u, predstavlja takode vrlinu, mozda i najva-
Zniju vrlinu. Reéeno je da se vrlina pravi¢nosti ispoljava u tome da svako
radi svoj posao u skladu sa svojom prirodom. Rade¢i svoj posao, drzavnik
upravlja drzavom saglasno svojoj prirodi koja se odlikuje time da njome
vlada umni deo duse koji se rukovodi vrlinama i na taj nadin se ne ispo-
ljava samo drzavnik kao pravi¢an, ve¢ ova pravi¢nost oznacava da ona
vlada u celoj drzavi. Osnov drZavni¢kog umeca lezi u vrlini, jer vrlina
omogucava da se princip politickog delovanja ispolji u svim okolnostima
i pojedina¢nim prilikama. Tako se vrlina pokazuje kao osnov, pravilo i
svrha drzavnikovog umeca.

Zakon zaostaje za vrlinom zbog svoje nemoguc¢nosti da vazi univerzalno
u svim prilikama. Posto su ljudi i njihovi medusobni odnosi predmet
zakona, ¢injenica da medu ljudima i njihovim delima vlada nejednakost
upuduje Platona na misljenje da zakon kao jednostavno pravilo ne moze
yta¢no pruziti svakom pojedincu ono $to mu pripada“ (Polit. 295a). Da
bi bolje razjasnio nedostatak zakona, Platon uporeduje drzavnika sa le-
karom navoded¢i zanimljiv primer (Polit. 295¢).” Ako neki lekar mora
zbog putovanja na duZe vreme da ostavi one koje leéi, on ¢e im kao za-
menu za neposredno le¢enje ostaviti pismena pravila kojih treba u nje-
govom odsustvu da se pridrzavaju. Medutim, zamislimo da se lekar ume-
sto da ostane predvideno vreme iznenada vrati sa puta i neplanirano

19 O primeru lekara v. Arist. Polit. 1287a. Uporediti Weiss 1995.
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zatekne poboljsanje bolesnikovog stanja, koje je nastalo ,usled delovanja
vetrova ili neke druge nebeske pojave, koja se neocekivano zbila nekako
drugadije nego obi¢no“ (Polit. 295d).

Pismena uputstva mogla su se zasnivati na osnovu onog $to se obi¢no
desava u sli¢nim prilikama i ona ne mogu anticipirati veliki broj moguc¢ih
neocekivanih dogadaja. Postavlja se pitanje da li ¢e lekar s obzirom na
bitno nove okolnosti prestati da se drzi sada ve¢ neadekvatnih pismenih
pravila koja je propisao, ili ¢e ostati pri njima usled ubedenja da se ne
smeju napustati stara pravila koja su se obi¢no pokazivala kao istinski
dobra i donosila ozdravljenje.

Gledano na planu drZave, ostajanje pri pravilima koja su nastala iz obicaj-
nosti i obi¢no se pokazuju kao dobra, predstavlja jedan nivo koji ocigledno
ne iscrpljuje znanje i pravo umece. Obicajnost kao iskustvo istorijske prak-
se u kojoj se ispoljava i potvrduje drzavnicko delovanje, a ne obicajnost kao
zakon, nuzno ucestvuje na konstitutivni na¢in u odredenju umeca upra-
vljanja drzavom. Ucestvovanje obicajnosti ne znadi i njeno poistovecivanje
sa umecem, $to bi bio slucaj kada bi se obi¢ajnost kao zakon uzimala kao
jedino pravilo delovanja. Pre nego $to ce se politi¢ko delovanje ispoljiti u
iskustvu i pokazati se kao istinito u obi¢ajnosti kao kontinuiranom i si-
stematizovanom istorijskom iskustvu, stoji prethodno ontologko znanje
koje rukovodi i odreduje politi¢ko delovanje kao saglasno istinitim ideja-
ma, tj. politickim vrlinama. Poznavanje vrline je onaj celovit stepen znanja
koji prethodi obicajnosti i koji prevazilazi obi¢ajnost u onim specifi¢nim
prilikama koje ne pripadaju uobic¢ajenom redu dogadaja.
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Potrebno je razgraniciti oblik obic¢ajnosti koji nuzno ucestvuje u umecu
politi¢kog delovanja od obicajnosti kao zakona (Polit. 295a; Arist. Polit.
1287 a 34), i razmotriti odnos izmedu prvobitne obi¢ajnosti i umeca dr-
zavnic¢kog upravljanja, kao i odnos ovog umeca prema obicajnosti koja se
redefinise u zakone. Posto se politicko umece kao prakti¢na delatnost
nuzno ispoljava u iskustvu, prvobitno je obi¢ajnost predstavljala sabrano
sistematizovano iskustvo, koje je potvrdivalo istinitost politickog delovanja
proizaslog iz vrline. Ovaj vid obicajnosti, kao medijum u kome se ispo-
ljava i potvrduje ispravnost politi¢kog umeca, nerazdvojiv je od umeca
politi¢kog upravljanja (Becker 2012: 80). Iz ovog primarnog oblika obi¢aj-
nosti, zbog odredenih elemenata njegove prirode, sve vise raste intencija
da obicajnost preraste u zakon. Zapravo, i ovaj primarni vid obi¢ajnosti,
usled svoje sistemati¢nosti, struktuiranosti i pravilnosti koje ga odreduju,
nosi u sebi formu odredenih zakonitosti. Zbog toga je jasno da je potreban
samo jedan korak da se obic¢ajnost modifikuje i preraste u zakon.
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Postajuci zakon, obi¢ajnost iz osnova menja svoj odnos prema vrlini kao
nacelu politickog umeca. Posto je u prirodi vrline uvek neka zakonomer-
nost onda ¢e i njena praksa zadobiti izgled te zakonomernosti. Vazno je
pitanje da li se taj izgled moze poistovetiti s vrlinom kao nac¢elom. Najpre
je izgled oznacdavao ispoljenu vrlinu, ali vremenom, samim tim $to je
izgled vrline, izgled nastoji da oponasa nacelo na nac¢in da, zadobijajudi
formu zakona, on sam postane osnov politickog delovanja. Od odgovora
na pitanje oko identi¢nosti vrline i njenog izgleda u vidu obic¢ajnosti za-
visi da li i u kojoj meri ovaj izgled uzimajuéi formu zakona moze da
supstituise vrlinu kao osnov politi¢kog delovanja.

Razlikovanje vrline i obi¢ajnosti kao njenog izgleda nije moguce izbedi, jer
ono proizlazi kako iz karaktera vrline tako i iz prirode njenog izgleda. Radi
se o tome da nikada u iskustvu nije ispoljen totalitet ideje vrline, $to bi
omogucdilo poklapanje ideje i njenog ispoljenog izgleda. Umesto totalite-
ta, iskustvo povezuje, s obzirom na kontekst, u odredene celine izgled
vrline. Svaka od ovih u iskustvu formiranih celina samo je ise¢ak vrline, jer
je re¢ o delu vrline ¢ija je ideja neuporedivo $ira. Ukoliko ovi isecci, time
$to nose izgled vrline, postanu zakon, odnosno po¢nu da oponasaju vrlinu
u smislu da se pojavljuju kao osnov za politicko delovanje, jasno je da ovo
oponasanje moze imati samo ograni¢en domet. Izvan ovih ise¢aka vrline
ostaje veliki sadrzaj koji zakon ne moze da podvede pod svoju formu.

Takode, zbog ve¢ navedenog problema apstraktnosti zakona, nastaje pro-
blem s konkretno$¢u pojedina¢nih primera koji izmic¢u apstraktnoj for-
mi zakona. S druge strane, vrlina unutar bezobalnosti svog pojma, sav
sadrzaj i raznorodnost situacija na koje nailazi preobrazava i ureduje
saglasno nacelu koje odreduje vrlinu. Vrlina, odnosno njeno nacelo sta-
rije je od svakog zakona i ona ima principijelnu mogu¢nost da u svakoj
situaciji bude saglasna sa svojim nacelom.

Razlika izmedu vrline i njenog izgleda moze da se posmatra kao razlika
izmedu celine i dela, pri ¢emu celina nema karakter paradigme, a deo
nije njena kopija.?® Delovanje koje je u skladu sa vrlinom, i ponavlja se
pod sli¢nim okolnostima, nosi izgled vrline, ali zbog toga $to je ono samo
jedan deo od mnogih raznorodnih delovanja u skladu sa vrlinom, ovaj
izgled ne moze biti sama vrlina. Potiskivanjem razlike koja postoji izme-
du vrline i izgleda vrline, izgled preuzima ulogu vrline i postaje zakon i
time osnov politickog delovanja. Razumljivo je da zakon imajudi izgled
vrline nastoji da je oponasa (Polit. 300c).

20 O pojmu paradigme kod Platona v. Sayre 2007: 73-91; Lane 1998: 46.
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Postavlja se pitanje da li to oponasanje moze biti funkcionalno u ostva-
rivanju pravi¢nosti. S obzirom na uoc¢enu razliku i na unutrasnja ogra-
ni¢enja samog pojma zakona, ispostavlja se da u idealno teorijskom smi-
slu umece upravljanja zasnovano na vrlini bitno odskace od zakona i da
zakon ne moze biti adekvatna zamena. Platon iznosi primer koji ukazuje
da ni u mnogo jednostavnijim poslovima pisana pravila ne mogu nadok-
naditi znacaj pravog umeca: ,Ako bismo videli da se po pisanim pravili-
ma obavlja uzgajanje konja i uopste umece negovanja stada... Kada bi se
u svemu tome tako radilo, naime kada bi se sve obavljalo po pisanim
propisima, a ne po samom umecu, koja bi bila posledica? O¢ito je da bi
nam sva ta umeca propala“ (Polit. 299d-e).

Kako se pokazuje da ni ova jednostavnija umeca od umeca upravljanja
drZzavom ne mogu opstati pridrZzavanjem samo pisanih pravila, time je

248 jasnije da je to u politici jo§ manje moguce. Al s druge strane, to jo$ ne
znaci da zakon zbog toga $to samo oponasa istinu nema svoju funkcio-
nalnost. Odredivanje umeca upravljanja kroz slozen odnos koji vlada
izmedu vrline i zakona koji time $to ima izgled vrline oponasa vrlinu i
tako ¢esto postaje osnov upravljanja, nalazi svoje razresenje u zavisnosti
od ontoloskog statusa drzava u kojima se umece primenjuje. Platon sma-
tra da je u uzornoj drzavi umece samo po sebi dovoljno za upravljanje
drzavom. Kad je re¢ o zakonima, funkcionalnost zakona koji imaju izgled
vrline, na osnovu ¢ega se uzimaju kao dobri zakoni, pokazuje se u tome
$to oni oponasajudi istinu konstitui$u najbolje drzavno uredenje odmah
posle uzorne drzave.

Platon u Drzavniku, s jedne strane, tematizuje proces nastanka zakona
u smislu ontoloske degradacije drzave i ,isklizavanja“ iz pravog umeca
koje jedino moze da omoguci pravi¢nost u svim prilikama, na zakon koji
oponasajudi istinu moze da osigura, u najboljem slucaju, pravi¢nost u
vedini prilika. Pored ovog razmatranja nastanka zakona, u DrZavniku
postoje naznake koje u drugacijem svetlu predstavljaju pojavu zakona,
ili bolje redi anticipiraju neophodnost uvodenja zakona u drzavi (up.
Jovanovic 1990: 47). Potreba za zakonom kao dopunskim sredstvom ume-
¢u, nezaobilazno prati usloznjavanje drzave, $to dovodi do toga da samo
umece viSe nije dovoljno za upravljanje polisom.

Umece drzavnika kao vestina tkanja

Ako se nedostatak zakona ogleda u tome da on moze da vazi samo za
»mnoge i u mnogo sluc¢ajeva“ (Polit. 295a), a nije u stanju da ,ta¢no pru-
7i svakom pojedincu ono $to mu odgovara“ (Polit. 295a), onda je, s druge
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strane, lako pretpostaviti da u iole vecoj i sloZenijoj drzavi drzavnik na
osnovu svog umeca ne moze postic¢i da neposredno vodi ra¢una o ispu-
njenju pravi¢nosti za svakog pojedinca: ,Ta kako bi iko ikada bio kadar
za vreme svog Zivota neprestano sedeti uz svakog pojedinca i ta¢no na-
redivati ono §to tome odgovara“ (Polit. 295b; v. Colloud-Streit 2005: 47).
Za ukazivanje na nemoguénost da se samo uz pomoc¢ umeca neposredno
upravlja Zivotom celokupnog polisa jos$ je vaZzniji primer organizovanja
sudstva u drzavi. Platon navodi da je sudstvu imanentan princip zakon
na osnovu koga se sudi, a vrlina se ovde zahteva u smislu da sudija ne sme
niti pod pretnjom niti zbog nudenih darova odustati od predvidenih
zakona (Polit. 305b-c). Medutim, umesto daljih izvodenja ovih anticipa-
cija neophodnosti uvodenja zakona u drzavi, Platon njihov nastanak
vezuje za kontekst njegove osnovne ontoloske sheme.

Tako se polazi od prvobitne uzorne drzave koja jedina ima istinski valja-
no uredenje i u kojoj se upravlja na osnovu umeca utemeljenog na vrlini.
Jedan od najvaznijih uzroka prelaska iz ovog jedinog dobrog drzavnog
stanja u najbolje od nesavrsenih uredenja jeste napustanje umeca upra-
vljanja drzavom i njegovo zamenjivanje zakonima koji oponasaju vrlinu.
Razlozi za napustanje umeca i njegovo zamenjivanje zakonima Platon
pronalazi u naraslom mnjenju da od takvog nacina upravljanja gradani
mogu trpeti velike $tete (Polit. 298a). Po$to su nacela drzavnickog umeca
nedokuciva najve¢em broju gradana, oni po¢inju da strahuju od neogra-
nicene vlasti vladara: ,Koga naime od nas... Zele odrZavati u Zivotu, onog
odrZavaju, a koga Zele uni$tavati, unistavaju” (Polit. 298a).

Podrazumevajuéi da se umece drzavnika zasniva na pravom znanju i vrli-
ni, Platon je smatrao da to predstavlja dovoljnu osnovu da takvo upra-
vljanje bude oslobodeno svih ogranicenja: ,I bilo da oni neke ubijaju ili
teraju iz zemlje i tako drZavu ¢iste za njezino dobro, bilo da $alju skupi-
ne naseljenika kao rojeve pcela i tako je umanjuju, bilo da dovode od
nekud izvana druge, te od njih stvaraju gradane i tako je povecavaju, dok
je god ¢uvaju pomocu znanja i pravi¢nosti i po svojim silama od losije
¢ine boljom, tako dugo i po tom merilu mozemo kazati da je to za nas
jedino valjano uredenje” (Polit. 293d-e).

Vec¢ina gradana pocinje da zazire od mogucih posledica neogranicene vla-
sti i viemenom pocinje da se stvara opste mnjenje da od takvih vladara
mogu svi da ,najstrasnije trpe“ (Polit. 298a) i da se ne sme dopustiti da se
na osnovu umeca vlada ,kao neogranicen gospodar® (Polit. 298c). Nastu-
pa politicka svest koja zahteva da se nacela umeca upravljanja, koja su u
njihovoj teorijskoj ravni ostala nesaznatljiva za vecinu, pretoce u zakone
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koji oponasaju vrlinu, bez obzira na to $to ti zakoni nisu u mogu¢nosti da
u potpunosti zamene pravo umece (Polit. 300c-d; up. Stern 1997).

Platon nesumnjivo zali $to su ,ljudi zazirali od onog jednog samovlada-
ra“ (Polit. 301¢), $to je dovelo do napustanja savr$ene drzave (Miller 2004:
101-102). MoZe se reéi da se ovaj Zal ne odnosi toliko na drzavu koja je
neposredno nastala iz uzorne drzave, tako $to je nacela umeca pretvorila
u zakone koliko na drzave koje su daljom degradacijom nastajale. Prven-
stveno, Platon misli na tiraniju gde takode vladar neogranic¢eno vlada bez
zakona, s tim $to su se ovde ispunila strahovanja koja su srusila prvobitnu
drZavu, jer tiranin ¢e ,zlostavljati, ubijati i ostecivati koga mu se god u
svakoj prilici svidi“ (Polit. 301d).

Ostajudi privrZen svojoj ontologiji, Platon pravo umece vladanja drzavom
pretpostavlja zakonima, jer oni samo oponasaju istinu. Umece drzavnika
prepoznaje se kao vestina tkanja (Polit. 305¢e) koja se ogleda u moguc¢no-
sti da se ispreplitanjem razli¢itih delova satka jedinstvena celina. U tkanju
drzavnic¢kog delovanja neophodno je umecem ispravnog ispreplitanja
usaglasiti razlicite i Cesto suprotstavljene delove.”
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Ali, za razliku od obi¢nog tkanja koje zahteva samo vestinu da se na pra-
vi nacin ujednace materijali, budud¢i da nema za svoj predmet jednoznac-
nu opipljivu stvar, drzavnicko tkanje mora svoj osnov traziti u teorijskom
znanju. Suprotnosti kao $to su umerenost i odlu¢nost mogu se utkati
drZavnic¢kim umecem u jedinstvenu celinu, samo ukoliko postoji jedna
zajednicka ravan koja omogudava da nastupi tkanje. Ravan koja Platonu
omogucava da izmiri suprotnosti jeste ontologki nivo teorije ideja.? Pla-
ton smatra da kada je re¢ o suprotnostima, u konkretnom primeru radi
se o0 odluc¢nosti i umerenosti, potrebno je postupiti tako da ,,u svemu
treba da istrazujemo ono §to nazivamo lepim“ (Polit. 306¢). Drugim
re¢ima, ispravno istrazivanje upucuje da predmete ispitivanja posma-
tramo u kontekstu teorije ideja.

Da bi, dakle, tkanje bilo moguce i uspe$no potrebno je razabrati ponao-
sob pravo znanje koje odreduje svaku od suprotnih strana, $to je za Pla-
tona moguce jedino ukoliko se posmatraju kroz njihove ideje. Pokazuje
se da tkanje omogucava prethodno istrazivanje koje se razvija u dva raz-
li¢ita smera. Na jednom planu, cilj je da se putem pravilnog odredenja
znacenja odlu¢nosti i umerenosti, njihova suprotnost izmesti i prevede

21 O paradigmi tkada u DrZavniku v. Miller 2004: 60-64, 106-108; Sayre 2007: 92-112.
Svedocanstva o tka¢ima v. u Lane 1998: 167.
22 Dajeisaznavanje nerazdvojivo od ontologije v. Castoriadis 2002: 74.
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u komplementarnost. Kako udiniti da se evidentne suprotnosti kao §to
su brzina i Zivahnost, koje leZe u odlu¢nosti, i sporost i blagost, koje na-
lazimo u umerenosti, razumeju kao saglasni razli¢iti delovi. Platon po-
kusava da preko sledece postavke dode do postavljenog cilja: ,U svemu
treba da istrazujemo ono $to nazivamo lepim, ali ipak uzimamo to kao
dve vrste i to suprotne jedna drugoj“ (Polit. 306c).

Mogucnost da i suprotne strane imaju nesto zajednicko predstavlja
osnovu uspostavljanja veza izmedu njih, $to ocrtava postojanje neke
celine u kojoj se nalaze. A ako je ono zajedni¢ko suprotnim stranama
ne neka periferna pojava, ve¢ ih povezuje ono po ¢emu se one odreduju
kao lepe i dobre, $to neposredno upucuje na njihov ontoloski nivo, onda
iz perspektive Platonovog misljenja to zajedni¢ko nadvladava pojavni
vid suprotnosti. Odlu¢nost i umerenost kao osobine koje idu uz nekog
¢oveka, nikada ne postoje u vakuumu i u nekom apstraktnom oblikuy, 251
vec se uvek odnose prema necemu i ispoljavaju u nekom realnom kon-
tekstu. Samo u ovom zamis$ljenom i nepostojeéem apstraktnom obliku
one se mogu uzeti kao suprotnosti.? Jer ako se odlu¢nost i umerenost
u njihovom konkretnom ispoljavanju rukovode i odreduju po onom $to
je u njima lepo i dobro, dakle istinito, onda ni predmet ni situacija koja
zahteva njihovo manifestovanje nikada nece biti identi¢ni ili konku-
rentni. To znac¢i da ukoliko su odredene na pravi nacin, radi se o razli-
¢itim osobinama koje drzavnik drzeci se onog dobrog u njima i prime-
njujuci ih u adekvatnim situacijama, komponuje u jedinstvenu celinu
valjanog upravljanja.

Medutim, Platon dobro zapaza da je konkretno ispoljavanje odlu¢nosti
ili umerenosti naj¢esc¢e povezano s karakterom c¢oveka, $to znadi da je
kod nekih naglageno izraZzena odlu¢nost, a kod drugih umerenost (Polit.
307d). Smer ispitivanja koji omogucava da se dode do spajanja i prepli-
tanja odlu¢nosti i umerenosti, kao suprotnosti u smislu da razlic¢ite ljude
karakteri$e istaknuta odlu¢nost, a potisnuta umerenost, ili obrnuto, jo$
neposrednije kod Platona upucuje na ontologiju kao jedino mogucée isho-
diste. Urodena osobina odlu¢nosti kod odredenog ¢oveka svojim izraze-
nim stepenom dispozitivnosti, stoji u suprotnosti s obzirom na isto tako
kod drugog ¢oveka naglasenu osobinu umerenosti.

Da se ne bi ostalo na ovom prirodnom stanju i pri njegovim potencijalnim
razlikama koje dovode u pitanje ostvarenje jedinstva celine potrebno je

23 O (in)kompatibilnosti odlu¢nosti, odnosno vrline hrabrosti i umerenosti v. Bo-
bonich 1995: 14.
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putem obrazovanja ove osobine saobraziti plemenitosti, i u toj zajednickoj
tacki istkati njihovo stapanje i usaglasavanje. Obrazovanje na koje smera
Platon odnosi se na spoznaju ontoloskih nacela stvarnosti. Sam tekst koji
nas uvodi u sadrZaj obrazovanja delom je nepristupacan i nedovoljno je
jasan: ,Najpre prema srodnosti spaja besmrtni deo njihove duse bozan-
skom vezom, a nakon tog bozanskog dela spaja opet smrtni deo ljudskim
vezama“ (Polit. 309c).

Vidimo da se razlikuje i razdvaja moguénost spajanja koje se ostvaruje
bozanskim vezama od onog koje to ¢ini ljudskim. Pritom treba obratiti
paznju da predmet spajanja nije isti kod ovih razli¢itih veza. Sta znaci
kad se ,najpre prema srodnosti spaja besmrtni deo njihove duse bozan-
skom vezom“? Platonov odgovor glasi: , Kad se u dusama pojavljuje uistinu
pravo i ¢vrsto usadeno naziranje o lepoti, pravi¢nosti, dobroti i njihovim

252 suprotnostima, kazem da se ono nalazi kao nesto bozansko u delu duse
koji je srodan boZanstvu“ (Polit. 309c¢).

Pod besmrtnim delom, koji je ujedno srodan boZanstvu, nesumnjivo se
misli na umni deo duse. Umni deo poprima ono boZansko kada se u nje-
mu ,pojavljuje uistinu pravo i ¢vrsto usadeno naziranje o lepoti, pravic-
nosti, dobroti i njihovim suprotnostima®“ Tada je ostvarena srodnost iz-
medu umnog dela i boZanstva, i oni su spojeni boZanskim vezom. Dakle,
obrazovanje koje treba da omogudi tkanje razliditih ili suprotstavljenih
osobina, kao $to su umerenost i odlu¢nost, u karakterima razli¢itih ljudi
mora dosedi teorijsko saznanje ne samo o onom $to je dobro i pravi¢no,
vec¢ i o njihovim suprotnostima. To znaci da saznanjem istine odlu¢na
dusa otkriva pravomernost u kojoj odlu¢nost ucestvuje u pravi¢nosti, a
s druge strane, da odlu¢nost bez poznanja istine ,,naginje vise nekoj zver-
skoj prirodi“ (Polit. 309¢€).

Odlucan i umeren ¢ovek saznanjem ideja i usaglasavanjem svoje ume-
renosti i odlu¢nosti s pravi¢no$c¢u ostvaruje povezivanje uz pomo¢ za-
jednic¢kog prihvatanja istinitosti ontoloske ravni. S druge strane, odluc-
nost kojoj ostaje stran svet ideja i koja ne ucestvuje u pravi¢nosti, naginje,
kako Platon kaze, zverskoj prirodi, pa samim tim neizbezno se nalazi u
trajnoj suprotnosti u odnosu prema umerenosti. Naravno, najveca su-
protnost vlada izmedu odlu¢nosti i umerenosti kada nijedna od ovih
osobina nije preobrazena putem saznanja ideja.

Sada postaje jasnije $ta je Platon mislio pod bozanskim vezama. Kada
umeren i odlucan ¢ovek, zahvaljujué¢i umnom delu duse, saznajudi istin-
ske ideje preobrazava svoju odlu¢nost i umerenost u duhu saznate istine,
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onda se ,spajaju i isprepli¢u osobine koje su na nivou moguc¢nosti ozna-
Cavale suprotnosti.

Osim o bozanskoj, Platon govori i o ljudskim vezama koje pomazu da se
ostvari tkanje suprotnih osobina. Pod ljudskim vezama se misli na skla-
panje adekvatnih brakova, $to u ovom slu¢aju znaci da treba nastojati da
brak spoji umerenu i odlu¢nu prirodu, a ne istorodne karaktere (Polit.
310b-e). Razlog za uspostavljanje ovakvih veza Platon vidi u tome $to se
odlucna ili umerena ¢ud, ukoliko kroz vise pokoljenja ostanu medusob-
no nepomesane izokrecu, pa odlu¢nost postaje ,besnilo®, a umerenost
»mlitavost* I za ostvarivanje ovih ljudskih veza Platon pretpostavlja po-
znavanje ontoloskih nacela. Da bi ljudi shvatili zbog ¢ega je potrebno
voditi ra¢una na koji nacin treba sklapati brakove, neophodno je da oni
imaju ,isto misljenje o lepoti i dobroti“ (Polit. 310€).

Kroz teorijsko posmatranje ideja drzavnik svojim umecéem skupa tka
umerenu i odlu¢nu prirodu: , U tome jedinome i stoji sav posao kraljev-
skog umeca tkanja da nikada ne dopusta da umerene prirode stoje dale-
ko od odlu¢nih, nego da ih skupa tka jednakim shvatanjima, ¢astima,
odlikovanjima i medusobnom izmenom zaloga, stvarajuéi od njih glatko
i, kako se kaze, ¢vrsto satkano tkanje, pa da im uvek zajednicki poverava
drzavne sluzbe” (Polit. 309e—31a; up. Wilamowitz-Moellendorff 1920, 2:
204). Umede drzavnic¢kog tkanja temelji se i polazi od teorijskog uvida u
ontolosku stvarnost, ali se ono ne zavr§ava samo na ovom nivou. Posto
ovo tkanje predstavlja prakti¢nu delatnost upravljanja drzavom, ono sa-
mim tim §to je prakti¢na delatnost, mora izadi iz sfere teorijskog. Tkanje
u prvom redu vodi rac¢una o ontoloskom aspektu, ali potom takode i o
,Casti i odlikovanjima®“ To jest, upravljanje kao prakti¢na delatnost koja
se ispoljava u iskustvu mora voditi ra¢una o obicajnosti koja kao sabrano
iskustvo potvrduje istinitost drzavni¢kog umeca upravljanja. Krajnja svr-
ha umecda drzavnickog tkanja jeste postizanje prave mere ispreplitanja u
¢vrsto i jedinstveno tkanje celokupne strukture drzave, a prvenstveno
priroda umerenih i odlu¢nih ljudi, $to je prema Platonovom shvatanju
primarni zalog odrZavanja pravi¢ne drzave (Polit. 3ub-c).

Primljeno: 15. maja 2014.
Prihvaceno: 20. jula 2014.
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Aleksandar Nikitovic¢
Plato, Statesman and Philosopher

Abstract

Plato theoretically reinterpreted the contents of early Greek ethics, aspiring
to revitalize the fundamental principles of a traditional view of the world.
The best example of philosophically ontologized ethics is philosopher-sta-
tesman governing the best state. The ruler, however, should not be only a
philosopher, though it is a necessary condition. Plato realised the necessity
of problematisation of practical side of the activity of the ruler of the polis.
Government as a practical activity manifested in experience must consider
ethicality which as heritage confirms verity of statesman’s art of government.
The ultimate end of statesman’s ,art of weaving® is the achievement of a due
measure of the tightly united web of the whole structure of state.

Keywords: statesman, philosopher, virtue, ethicality, law, statesman’s art of
weaving
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Problem realnosti u spisima Riharda Vagnera

Realnost umetnickog dela kao tranzicija od ,realnosti
sveta sadasnjosti” ka ,realnosti sveta buducnosti”

Apstrakt Rihard Vagner poceo je svet da sagledava u kategorijama propada-
nja tokom Cetrdesetih godina 19. veka, a posebno tokom revolucije 1848-1849.
Nije kritikovao savremeni svet (i pripadaju¢u mu realnost), ve¢ ga je naprosto
razumeo na svoj nacin. Vagner je imao sopstvenu verziju sveta koja je trebalo
da postane referentni okvir za stvaranje jedne potpuno drugacdije realnosti u
buducnosti. Jedan od najrelevantnijih dokumenata za razumevanje njegovog
poimanja sveta i realnosti jeste njegovo pismo Avgustu Rekelu poslato 24/25. ja-
nuara 18s54. godine. U njemu je Vagner svoja ranija razmisljanja o realnosti
pokusao da sklopi u smisaonu celinu. U¢inio je to uz pomoc nekoliko konce-
pata: ,svet kao celina®, ,svet sadasnjosti‘, ,,stvarnost sveta“/,,savremena stvar-
nost“. U tom pismu, kao i na drugim mestima, on je propustio da razradi
svoju ideju sveta i da objasni njen odnos prema ,modernoj realnosti koja se
menjala. Umesto toga, Vagner je razvio drugu ideju: ideju umetnickog dela koje
je trebalo da bude neka vrsta medijatora izmedu ,savremenog sveta“i ,sveta
buducnosti®, kao i izmedu njihovih realnosti. Njegova verzija ,,savremenog sve-
ta“i njegove realnosti sadrZavala je, zapravo, dve komponente: sam ,savreme-
ni svet“i umetnicko delo koje je smeralo njegovoj promeni. Takvo delo opisiva-
lo je promenu, shvacéenu u kategorijama regeneracije, i samim tim predvidalo
nacin na koji ée se realnost menjati u buducdnosti, kao i sam pravac promene.

Kljucne reci: Rihard Vagner, realnost, umetnicko delo, svet, regeneracija

Najiscrpniji izvor za sticanje uvida u Vagnerovo (Richard Wagner) shva-
tanje realnosti jeste poznato i ¢esto citirano pismo koje je 25/26. januara
1854. uputio Avgustu Rekelu (August Rekel).! U njemu je Vagner svoja
dotadasnja i sasvim sporadi¢na razmisljanja o realnosti, kojima je prozeo
Umetnicko delo buduénosti (Das Kunstwerk der Zukunft, 1849), ,Saopste-
nje mojim prijateljima“ (,,Eine Mitteilung an meine Freunde®, 1851) i Ope-
ru i dramu (Oper und Drama, 1852), povezao u koliko-toliko smislenu

1 Ovaj rad je modifikovana verzija saops$tenja ,Richard Wagner’s Construction of
Reality“ koje sam prezentovala na konferenciji Richard Wagner’s Impact on His World
and Ours, odrzanoj u Lidsu, Velika Britanija, u prolece 2013. Zbog toga su svi primar-
ni izvori (sem u nekoliko slu¢ajeva) navedeni prema prevodu na engleski jezik. Tekst
je, inade, nastao u okviru rada na projektu br. 177019 koji se sprovodi na Katedri za
muzikologiju Fakulteta muzi¢ke umetnosti iz sredstava Ministarstva za nauku Repu-
blike Srbije.
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celinu. Neki pojmovi koje je upotrebio u ovom sadrzajnom pismu poka-
zuju da je duboko usao u problematiku realnosti i njenog konstruisanja.
O tome dobro svedo¢i (do danas neanalizirano) mesto na kom je opisao
¢ovekovo videnje sveta. Vagner je izneo stav da ¢ovek uspeva ,da pojmi
Svet kao celinu (Welt als eines Ganzen)*“ tako $to ,postupajudi u skladu
sa svojom organizacijom, pribegava beskrajnim pomo¢nim sredstvima
(Hiilfsmittel)“ (Wagner 1897a: 80). Konstatacijom da su pomo¢na sred-
stva ,,u svoj svojoj beskonac¢noj sloZenosti“ samo ,koncepti, Vagner je
hteo da kaze kako ,,pojmiti celinu putem koncepata (Erfassen eines Gan-
zen durch die Begriffe)“ ne zna¢i ni$ta drugo do osloniti se na diskurzivnu,
razumsku aktivnost (Wagner 1987: 302).

Do vremena kada se ovim pismom obratio Rekelu, Vagner se ve¢ dekla-
risao kao antiracionalista koji uvek iznova isti¢e primat osec¢anja nad

258 razumom.? Takav stav je u pismu dosao do izrazaja u kritici kojoj je pod-
vrgao predstavu ,sveta kao celine®, Vagner je tu kritiku vodio u dva prav-
ca. Cim je objasnio konstrukciju ,sveta kao celine, redukovao ju je na
nivo fantazma i gole iluzije, nec¢ega nerealnog koje, $to se vise razraduje,
svog konstruktora sve ,vi$e udaljava od stvarnosti sveta (Wirklichkeit der
Welt)“ (Wagner 1987: 302). ,Svet kao celina“ je nerealan, tj. samo zami-
$ljen, jer je nedostupan ¢ulima i ose¢anjima koja su, kako je verovao
Vagner, jedini meritorni ¢ovekovi vodici kroz realnost. Ovaj nivo kritike
bio je prili¢no jalov, posto i sam Vagner prilikom konstruisanja alterna-
tivnog ,sveta kao celine® u svojim spisima nije mogao da izbegne istovrsnu
racionalizaciju. Vagnerove filozofske pretenzije dovele su ga do toga da
u svojoj teoriji i sam operise alternativom ,sveta kao celine“ koja je bila,
kao i svaka konkurentska predstava takvog sveta, racionalni konstrukt
koji je pretendovao na istinitost (tj. uskladenost sa ,stvarno$cu sveta®).
Zato je mnogo vazniji drugi pravac Vagnerove kritike koji ju je usmeravao
protiv jedne sasvim konkretne varijante ,sveta kao celine“ - ,sveta sada-
$njosti“ (Welt der Gegenwart).

Pojam ,svet sadasnjosti“ Vagner je u pismu Rekelu upotrebio samo jed-
nom, i to u negativnom smislu (Wagner 1897a: 88); o onome $to je pod-
razumevao pod tim pojmom implicitno se izja$njavao tokom celog pisma.
Za Vagnera ,svet sadasnjosti‘ nije bio nista drugo do pervertirani teorijski

2 U Operi i drami Vagner je uzdigao osecanje u jedan od centralnih pojmova svo-
je estetike deklari§udi se - barem u tom aspektu - kao antiracionalista (Bermbach
1994: 203). Vagner je ve¢ tada isticao da misao (Gedanke) poima samo ono $to je neo-
stvareno, §to ne pripada sadasnjosti (Ungegenwdirtige), a osecanje (Gefiihl) je preko
¢ula okrenuto onome $to se desava u sadasnjosti (Gegenwdrtige), $to je ostvareno
(Wagner 2003: 235).
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(»,ideolosgki“) okvir koji odrazava/odrZava samu pervertiranu realnost
- ,stvarnost sveta“ (Wirklichkeit der Welt) ili, kako ju je takode nazvao u
pismu, ,savremenu stvarnost (moderne Wirklichkeit). ,Savremena stvar-
nost“ bila je, verovao je Vagner, ,nemoc¢na da zadovolji“ ,Zelju da se iz naj-
duhovnijih visina survamo u dubine ljubavi, ¢eznju da se utopimo u oseca-
nje“ (Wagner 1897a: 93). Ta nemo¢ ,,savremene stvarnosti‘ dovela je, prema
Vagnerovom misljenju, celu sadasnjost u ,najdublju moguéu tragi¢nu si-
tuaciju” (Wagner 1987: 306).> Opis situacije u drustvu kao tragi¢ne, doZivljaj
realnosti kao nezadovoljavajuce i razmisljanja o njenoj promeni (kroz re-
voluciju), naravno nisu novina u Vagnerovoj misli.* ,Svet kao celinu“i,,svet
sadasnjosti“ Vagner nikada nije kritikovao s pozicije nekoga ko ih je samo
shvatao na svoj nacin, nego nekoga ko je zagovarao alternativu (jednu u
nizu sli¢nih u Nemackoj u 19. veku) koja bi trebalo da postane referentni
okvir drugacijeg sveta. Pismo Rekelu znacajno je pre svega zbog toga $to je
upravo u njemu svoje shvatanje realnosti artikulisao kroz nekoliko razli¢i-
tih pojmova i $to je, pomocu njih, povezao ustrojstvo sveta i realnost.

Vagner je termin ,svet sadasnjosti“ u pismu Rekelu upotrebio u srodnom
znacenju u kom je koristio termin ,Zivot sada$njosti“ (Leben der Gegen-
wart) u Umetni¢kom delu buducnosti, u ,Saops$tenju mojim prijateljima“
iu Operiidrami. U sva tri spisa iz oblasti estetike on je ,Zivot sada$njosti*
suprotstavio ,Zivotu buduénosti“ (Leben der Zukunf). Takav na¢in razmi-
$ljanja sugeriSe da je i u vreme kada je pisao Rekelu na umu verovatno

3 Nasli¢an nacin razmisljao je tri godine ranije, u vreme kada je pisao ,Saopstenje
mojim prijateljima“ u kom je izlaz iz tog , tragi¢nog trenutka sadasnjice” video jedino
u ,potpunom ponovnom sjedinjenju razuma i duse” (Wagner 1892b: 342).

4 Vagner je svet u kom zivi poceo da sagledava u kategorijama propadanja ve¢ od
sredine pete decenije 19. veka, a posebno intenzivno u revolucionarnom periodu
1848-1849. Na nuznost revolucije koja jedina mozZe da donese ,fundamentalnu pro-
menu“ poceo je da ukazuje ve¢ 1846. O tome svedoci se¢anje njegovog tadasnjeg
poznanika, Alfreda Majsnera (Alfred Meissner) (Krohn 1992: 159). U pismu Ernestu
Kosaku (Ernst Kossak) skraja 1847. prizivao je revoluciju koja ée ,izgraditi pozitivne
temelje” za novi drustveni poredak (Wagner 2000a: 578). Godine 1848. pridruZio se
revolucionarnom, republikanski orijentisanom levi¢arskom Otadzbinskom drustvu
u Drezdenu. U prolece 1849. nasao se medu onima koji su neuspesno pokusali da
promene postojeci politi¢ki poredak, te samim tim i realnost, shodno demokratskom
svetonazoru sa snaznim anarhisti¢kim crtama. O manama postojeceg drustva i kon-
kretnim nacdinima njihovog prevazilaZenja pisao je u tekstovima u kojima se bavio
pitanjem politicke reforme. Re¢ je pre svega o govoru ,Kako se republikanska nasto-
janja odnose prema kraljevstvu“ (,Wie verhalten sich republikanische Bestrebungen
dem Konigtum gegentiiber?‘, 1848), i tri eseja objavljena 1848. u Rekelovom Volksbldt-
teru: ,Nemacka i njeni knezevi“ (,Deutschland und seine Fiirsten®), ,Covek i posto-
jece drustvo” (,Der Mensch und die bestehende Gesellschaft®) i ,Revolucija“ (,Die
Revolution“). Pomenute tekstove, zajedno s dva otvorena pisma i esejom Vibelunzi.
Istorija sveta iz sage (Die Wiebilungen. Weltgeschichte aus der Sage, 1848), Jirgen
Kinel (Jirger Kiihnel) je nazvao revolucionarnim spisima (Kithnel 1992: 576-579).
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imao, iako ga nije spomenuo, ,Zivot buduc¢nosti‘ Njegova predstava ,sve-
ta/Zivota buduc¢nosti“ koji je suprotnost ,svetu/Zivotu sadasnjosti“ moze
se rekonstruisati na osnovu brojnih natuknica o prizeljkivanim ishodima
revolucionarne promene, rasutih u razli¢itim spisima, kao i na osnovu
opisa one realnosti, iz pisma Rekelu, koja je kontrast ,stvarnosti sveta®
Ipak, ni u ovom pismu ni u dotadasnjim spisima, Vagner tu svoju predsta-
vu sveta nije konkretizovao i teorijski razradio, niti je objasnio njen odnos
prema u meduvremenu promenjenoj realnosti. Umesto toga, detaljno je
razradio ideju umetnickog dela koje bi trebalo da bude svojevrstan posred-
nik izmedu ,sveta sadasnjosti‘ i ,sveta buduc¢nosti“ i njima pripadajuc¢ih
realnosti. O takvom tranzicionom zadatku umetnickog dela dobro svedo-
Ce redovi skraja Opere i drame: U Zivotu buduc¢nosti umetnicko delo ¢e
biti upravo ono za ¢ime se danas samo ¢ezne, a $to jo$ ne moze da se ostva-
ri: Zivot buduénosti ¢e postati ono $to moze da bude samo ako u svoje
okrilje primi pravo umetnic¢ko delo” (Vagner 2003: 254). Citirani zaklju¢ak
Opere i drame vazan je jer pokazuje da je Vagner posao od aksioma da ¢o-
vekova osnovna ¢eznja (Verlangen, Ersehnen) za utapanjem u osecanje, o
kojoj je pisao i Rekelu, ne moze da bude ispunjena u ,,realnosti sveta sada-
$njosti‘ ali da optimisti¢ku perspektivu njenog zadovoljenja u ,realnosti
sveta buduc¢nosti® otvara upravo umetnicko delo zahvaljujuéi kojem se ta
Ceznja artikuliSe in nuce. Vagnerova verzija ,sveta sadasnjosti“ i na njemu
zasnovane realnosti nije, dakle, bila fokusirana samo na antipodni ,,svet
buduénosti®. Ona je imala dve komponente: sam ,,svet budu¢nosti“i teo-
rijsku refleksiju o umetni¢kom delu koje se menja ve¢ u ,svetu sadasnjosti‘.
Takvo delo sadrzi opis promene, shvac¢ene kao put regeneracije, i na taj
nacin predskazuje pravac promene realnosti. U daljem toku rada ¢u, shod-
no tome, Vagnerovoj verziji ,sveta sadasnjosti“ i njoj primerenoj realnosti
pristupiti kao u¢enju o regeneraciji.
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Danas je rasprostranjeno misljenje da je Vagner koncept regeneracije poceo
da razvija Sezdesetih godina 19. veka,’ a da ga je razradio u starosti, u tzv.
regenerativnim spisima (Regenerationsschriften)®, stvarajuci svojevrsnu

5 Karl Fridrih Glasenap (Carl Friedrich Glasenapp) je u $estom tomu biografije Das
Leben Richard Wagners konstatovao da je Vagner pojam regeneracija prvi put upo-
trebio u tekstu ,Nemacka umetnost i nemacka politika“ iz 1867. (Glasenapp 1905:
354). Za sli¢no misljenje videti Hofmann 2003: 227-228.

6 ,Regenerativni spisi“ oznaka je kojom se najéesc¢e objedinjuju Vagnerovi kraci
tekstovi, objavljeni na stranicama Bayreuther Bldttera. Prvi regenerativni spis je ,Mo-
derna“ (,Modern", 1878) a poslednji ,Herojstvo i hri§¢anstvo“ (,Heldentum und Chri-
stentum®, 1881).
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teorijsku platformu za Parsifala (1882). Istina je, ipak, da je Vagner o rege-
neraciji poc¢eo da razmislja znatno ranije, jo$ tokom cetrdesetih godina
19. veka, i to nakon $to je u Francuskoj dobio maglovite predstave o tome.
Te predstave poceo je da zaodeva novim slojevima znacenja tek kada se
duboko razocarao zbog gasenja revolucionarnog pozara koji je buknuo u
Francuskoj i prosirio se na kontinentalnu Evropu (Jeremi¢ Molnar 2013).

U pismu Avgustu Smitu (August Schmidt), uredniku Allgemeine Wiener
Musikzeitunga, od 14. septembra 1843, Vagner prvi put re¢ regeneracija
nije upotrebio na ¢isto deskriptivan nacin, kako je ¢inio do tada.” On se
pozalio Smitu na porazavajucu kritiku Rienzija (Rienzi, 1839) i uputio je
,dobronamernu molbu da u interesu regeneracije (...) nemacke opere
(...) debiji (Debtits) nemackih muzi¢ara budu prijateljskije pozdravljeni*
od njegovog (Wagner 2000b: 324). Sest godina kasnije, u spisu Umetnost
i revolucija (Kunst und Revolution, 1849), napisao je da je Atinjanin prili- 261
kom izvodenja Eshilovih (Aicy0Aog) tragedija mogao da dozivi ,,preporod
(Wiedergeburt) svog vlastitog bica (seines eigenen Wesens) kroz idealni
izraz umetnosti“ (Wagner 1892c: 33). Razlika izmedu ova dva pozivanja
na regeneraciju veoma je velika. U prvom slucaju Vagner je regeneraciju
nemacke opere uslovio povec¢anjem naklonosti kriti¢ara, $to znaci da ju
je razumeo sasvim jednostavno, kao obnovu kvaliteta; u drugom, pak,
vezao je preporod bica pripadnika jednog naroda za (pozori$nu) umet-
nost i akcenat stavio na moralnu i duhovnu regeneraciju.

Ako je revolucija pokrenula Vagnera da svoja ranija, prili¢no naivna raz-
misljanja o regeneraciji opere jednog naroda stavi u $iri kontekst moral-
nog preporoda tog naroda, onda mu se Eshil (i to Drojzenov [Droysen])
ponudio kao jedini istinski regenerativni uzor (Wagner 1983: 342). Od
1849. nadalje regeneracija je u Vagnerovoj svesti bila proces koji se para-
lelno odvija u pozoristu (kao i, ultimativno, u svim umetnostima) i u
narodu (kao i, ultimativno, u celom ¢ovecanstvu); inspiraciju za njihovo
trajno i neraskidivo saodnos$enje dobio je iz modela Eshilove mousike
(preznacene u Gesamtkunstwerk) namenjene atinskom Gesamtvolku.
Taj misaoni obrazac vodio je Vagnera zaklju¢ku da u svakom narodu po-
stoji skrivena sustina koja svoj ,idealni izraz“ dobija u umetni¢kom delu
izvedenom na (,preporodenoj“) pozornici pred okupljenim narodom;
upravo u pozori$tu narod moze na najrealisti¢niji nacin da opazi tu su-
$tinu i da je prihvati kao polaznu tac¢ku vlastitog preporoda. Vagner je i
tada i kasnije verovao da se sustina bi¢a naroda po pravilu artikulie kroz

7 O ranijim upotrebama reci preporod, sinonima za regeneraciju, videti u Jeremic¢
Molnar 2013.



DRAGANA JEREMIC MOLNAR PROBLEM REALNOSTI U SPISIMA RIHARDA VAGNERA

religiju. Ipak, bio je svestan nedostatnosti religije da sama sprovede re-
generaciju - zbog manjka realisti¢nosti njenih praktika - i njene upuce-
nosti na pozori$nu umetnost, kao najrealisti¢niju.

U narednim godinama, pa i decenijama, Vagner je u osnovi nastavio da
u Eshilovom delu prepoznaje mesto rodenja zapadne umetnosti, a u sop-
stvenom delu mesto njenog preporodenja. Takav na¢in razmisljanja is-
poljio se i u spisu ,Nemacka umetnosti i nemacka politika“ (,Deutsche
Kunst und deutsche Politik*, 1867), napisanom u euforiji o¢ekivanja stva-
ranja Drugog rajha. Na jednom mestu tog spisa Vagner je vrlo pregnant-
no izloZio svoj credo:

Dve glavne i karakteristi¢ne faze pokazuju se u evropskoj umetnosti:
njeno rodenje medu Grecima, i njen preporod medu modernim naro-
dima. Preporod se nece u potpunosti uobli¢iti u ideal sve dok jo$

262 jednom ne dosegne polaznu tacku rodenja. Renesansa je Zivela na
ponovno otkrivenim, proufavanim, imitiranim delima gréke umet-
nosti, koja je jedino mogla da bude vajarstvo; do prave stvaralacke
snage anticke umetnosti moze se jedino do¢i napredovanjem ka iz-
voru iz kog je ta umetnost crpla snagu. Kao $to se simbolicki obicaji
ceremonija u hramu porede s izvedbama eshilovske drame, poredi se
starija vajarska umetnost Grka s proizvodima njenog procvata: taj
procvat toliko je blisko sledio usavr$avanje pozorista, da se Fidija uka-
zuje kao mladi Eshilov savremenik. Umetnik vajar nikada nije preva-
zi$ao granice simboli¢kih obicaja, sve dok Eshil nije oblikovao sveste-
ni¢ku horsku igru u Zivotnu Dramu. Ukoliko bi bilo moguce da u
savremenom Zivotu, preoblikovanom usled preporoda umetnosti,
iznikne Pozoriste koje ¢e odgovarati najdubljem motivu njegove kul-
ture u jednakoj meri u kojoj je gréko pozoriste odgovaralo grékoj re-
ligiji, onda ¢e vajarstvo, i svaka druga umetnost, kona¢no jos jednom
dostici ozivljavajudi izvor s kog su se napajale za vreme Grka; ako ovo
nije ostvarivo, onda je sama preporodena umetnost odZivela svoje
(Wagner 1895a: 73-74).

Za razumevanje punog smisla Vagnerovih reci potrebno je imati na umu
njegovo razlikovanje uc¢inka reformacije i renesanse. On je smatrao da je
renesansa oponasala gréku umetnost i da evropskim narodima (Francu-
zima pre svega) koji su u prethodnom istorijskom razvoju prosli kroz nju,
nije mogla da donese nista vise od ,,besprimernog kapricioznog preobra-
Zaja na pukom mehani¢kom nivou, diktiranom odozgo®. U Nemackoj je,
medutim, reformacija oznacila pocetak pravog , preporoda duha naroda“
koji je, potom, inicirao ,uskrsnuce nemackog naroda“ (Wagner 1895a:
40). Preporod nemackog duha, a s njim i naroda, nastavljen je, i to nakon
dvovekovnog propadanja, polovinom 18. veka zahvaljujudi knjizevnicima
koji su se angaZovali na preporodu pozorista (po antickom grékom mo-
delu), otkrivajuci potrebu usaglagavanja regeneracije umetnosti i naroda
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(Wagner 1895a: 43). Vagnerova samonametnuta umetnicka misija bila je
da pregnucda ovih knjizevnika dovede do uspesnog zavrsetka. Ako se to
ima u vidu, moze se reci da je u spisu ,Nemacka umetnost i nemacka
politika“ Vagner povezao pet svojih ciljeva:

1) daod gr¢kog (atinskog) naroda, u ¢ijem se okrilju rodila umetnost,
napravi prototip regenerisanog naroda;

2) da pozori$nu umetnost (ali samo kao Gesamtkunstwerk) uzdigne u
odnosu na ostale umetnosti i predstavi je kao jedinu koja je u stanju
da na najrealisti¢niji nadin predstavi idealitet narodne sustine;

3) da kritikuje tekovine renesanse i odbaci ih, zato §to je ona, prema
njegovom misljenju, evropske narode odvela na stranputicu pukog
oponasanja anti¢ke umetnosti, umesto da ih je uputila u pravu
prirodu regeneracije;

4) dasvoju pozori$nu (muzi¢ko-dramsku) umetnost proglasi za sa-
vrseni spoj regeneracije naroda i umetnosti: za logi¢ni zavr$etak
(a) religiozne obnove koju je zapo¢eo Martin Luter (Martin Luther),
ali i (b) obnove umetnosti koju su zapoceli Lesing (Lessing), Gete
(Goethe) i Siler (Schiller), vodeni Eshilovim duhom;

5) da stvaranje Drugog rajha, ve¢ uveliko najavljivano u javnosti,
stavi u kontekst vlastitog ucenja o regeneraciji, a time i neraski-
divo spoji sa svojim muzi¢kim dramama (za koje je trazio odgo-
varajucée mesto izvodenja koje bi pogodovalo njegovim pretenzi-
jama na sakralno dejstvo).8

Iako je svoje regenerativno ucenje kasnije obogatio konzervativnim,’ anti-
revolucionarnim,® pa i rasistickim" sadrzajima, Vagner nikada nije odstupio
od veé pomenutog aksioma da je umetnicko (pogotovo muzicko-dramsko)

8 U jednom pismu iz tog vremena Vagner je otvoreno tvrdio da ,,s preporodom i
napretkom Nemacke stoji i pada ideal moje umetnosti: samo u njoj ova moze da na-
preduje!“ (Wagner 1912: 461).

9 U pismu kralju Ludvigu (Ludwig) od 23. septembra 1865. Vagner je napisao re¢i
koji je kasnije preneo u ¢lanak ,Sta je nemacko?“ (,Was ist Deutsch?, 1878): ,Nemacki
narod dospeo je do preporoda, razvoja svojih najvisih sposobnosti, zahvaljujuci svom
konzervativhom smislu, svom unutrasnjem drzanju za sebe samog: svojevremeno je
on iskrvario za odrZanje svojih kneZeva. A sada je na njima da pokazu nemackom na-
rodu da mu pripadaju; a tamo gde je nemacki duh sproveo preporod naroda, tamo je
mesto gde narod treba da iznova prihvati kneZeve“ (Wagner 1936: 24).

10 ,Snaga moralnog napora u cilju regeneracije trebalo bi da bude ista kao i snaga
fizicke revolucije koja je prouzrokovala degeneraciju ljudskog roda“ (Wagner 1975: 240).
11 Tako ée Vagner, primera radi, pisati o ,stvarnom preporodu rasnog osecanja,
stvari koja svoj prvi izraz uvek pronalazi u duboko ukorenjenom instinktu“ (Wagner
1897d: 271).
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delo most koji povezuje ,svet sadasnjosti“ sa ,svetom buduc¢nosti®. Rodno
mesto takvog uzdizanja umetnickog dela i isticanja njegovog regenera-
tivnog potencijala bilo je Vagnerovo nezadovoljstvo neuspehom revolu-
cije 1848-1849. i iznalaZenje strategija za pomirenje s tim. U Umetnickom
delu buducnosti Vagner je pisao da sama priroda ima potrebu za ,najve¢om
visestrukom raznovrsno$éu” koju zadovoljava zahvaljujuéi ,,poradajucoj
sili“ koja zapodinje od priznavanja drugosti, a svoju najvisu manifesta-
ciju dobija u odnosima izmedu muskarca i Zene (Wagner 1892a: 78-79),
,»u skladu s prirodnim zakonima Ljubavi, (kao) predavanje zajedni¢kom
(Gemeinsame) uz pomo¢ ljubavi“ (Wagner 1897d: 149). Iako se u davna
vremena pokoravao prirodnim zakonima ¢ulne ljubavi ¢ovek je, prema
Vagnerovom misljenju, tokom procesa civilizovanja vrlo brzo podlegao
zlu egoizma, ,koji je doneo tako nemerljiv jad u svet i takvo Zalosno sa-
kacenje i neiskrenost u Umetnosti“ (Wagner 1897d: 99). Egoizam je do
19. veka ve¢ usao u sve pore Zivota, podredio ¢ovekove potrebe diktatu
mode (Wagner 1897d: 84) i podrio umetnost kao principijelnu emancipa-
tivnu praksu. Umetnosti koje su nekada bile zdruzene u mousike postale
su egoisti¢ne, razdvojile su se i postale predmet mode (Wagner 1897d: 153).
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Godine 1849. Vagner je u op$tecovecanskoj (komunisti¢koj) revoluciji jo$
uvek video jedini nacin za prevazilazenje zla egoizma i spasenje sveta
(Wagner 1897d: 78-79). Medutim, u isto vreme je, i to u istom tekstu,
poceo polako da uzmice s revolucionarnih pozicija i da vezuje spas sveta
za ,stvarno umetnicko delo“ (das wirkliche Kunstwerk), shva¢eno u smislu
muziCke drame, odnosno Gesamtkunstwerka. Smatrao je da se kroz ,,stvar-
no umetnicko delo“ najpre spasava njegov tvorac (koji kroz njega kanalige
svoju ,stvaralacku snagu®),”? a potom i ceo narod (koji spasavajuci sebe
spasava ¢ak i ,svoje neprijatelje“) (Wagner1897d: 81). To je bio prvi Vagne-
rov regenerativni program, formulisan pod uticajem revolucionarnih zbi-
vanja, koji je ostavio dubok trag na Prstenu Nibelunga (Der Ring des Ni-
belungen, 1848-1874). Kasnije, medutim, kako je u njemu splasnjavalo
ushicenje revolucijom, kako je po¢eo da tone u sve dublju egzistencijalnu
krizu, kako su mu nazori (pogotovo nakon $to se vratio u Nemacku) po-
stajali sve konzervativniji i, naposletku, kako je stario i ,hladio“ se prema
¢ulnoj ljubavi, tako je na mesto (komunisti¢kog) puta spasenja iz zala
egoizma poceo da se probija nacionalisti¢ki put, ,neprijatelji“ nemackog

12 ,Stvarno Umetnicko delo, to jest njegova culna predstava, u trenutku njegovog
najtelesnijeg pojavljivanja, jeste pre svega spasenje umetnika; eliminacija poslednjih
tragova stvaralacke proizvoljnosti; nesumnjivo odredenje onoga $to je prethodno
bilo zamisljeno; oslobodenje misli u ¢ulnosti; zadovoljenje Zivotne potrebe u Zivotu“
(Wagner 1897d: 73).



STUDUJE | CLANCI

naroda (koje je on sam trebalo da spasi zajedno sa sobom) konkretizovali
su se u liku Francuza i, pogotovo, Jevreja, a ljubav u kojoj je trebalo da
vrhuni stvarala¢ka snaga (i umetnika i naroda) postala je spiritualna.

U tzv. regenerativnim spisima Vagner je ustrajao na stavu da ,nasa cela
civilizacija propada (...) zbog nedostatka ljubavi®. Medutim, pod ljubavlju
tada vise nije podrazumevao ¢ulnu ljubav. Upravo suprotno: ,, Kako mla-
dalac¢ka sréanost, za koju se danasnji svet sve jasnije otvara, moze voleti
taj svet, kada je on, u svakom dodiru s njim, upozorava na oprez i podo-
zrenje? Sasvim je izvesno da moze postojati samo jedan put kojim bi ona
trebalo da ide i na kojem bi joj nedostatak ljubavi u svetu postao razu-
mljiv kao patnja tog sveta: na taj nadin u njoj probudeno sapatnistvo
znacilo bi da spozna uzroke te patnje sveta, poZude strasti, i izmakne im
se, kako bi patnju drugoga mogla da smanji i spreci“ (Wagner 1897c: 259).
Ljubav lisenu , pozude strasti“ Vagner je na drugom mestu opisao i kao
»bozansku Ljubav izvan svakog poznavanja poro¢nosti, Ljubav koja je
najdublje poricanje sveta preokrenula u prihvatanje spasenja“ (Wagner
1897b: 219). On nije krio da je takvim shvatanjem ljubavi Zeleo da se di-
rektno nadoveze na hri$¢ansku asketsku tradiciju. Zato je uglavnom i
govorio o0, ’Ljubavi’ u uzviS§enom hri§¢anskom smislu“ (Wagner 1897c:
259), 0 ,iskupljujucoj hri§¢anskoj Ljubavi, u koju su ukljucene i Vera i
Nada“ (Wagner 1897c: 260), pa ¢ak i o ,ljubavi (wahre Liebe) prema isku-
pitelju od ovog sveta“ (Wagner 1897e: 117) ¢ije je razapeto telo koje pati
,kvintesencija svemilosrdne Ljubavi“ (Wagner, 1897b: 217). Ipak, Vagner
nikada nije smatrao da takvu ljubav u ¢oveku treba da probudi samo Isus,
nego je zagovarao i ,ljubav prema bliznjem® (Ndchstenliebe) (Wagner
1911: 197-198) koja se ispoljava u okvirima jednog naroda. Sumnjajuéi da
bi mogao da postoji ¢ovek koji bi bio toliki kosmopolita da oseca ,ljubav
za celu ljudsku vrstu“ (&ije su se povezujude niti tokom dosadagnje svetske
istorije ,pokidale“), Vagner je svoj koncept sapatnicke ljubavi utemeljio
u ,0secaju srodstva s neposrednom nacijom iz koje smo iznikli“ i u kojem
je sapatnistvo (sa sunarodnicima kao daljim srodnicima) jednako snazno
kao i u porodici (s neposrednim srodnicima) (Wagner 1897d: 272). Time
je na mesto Zigfrida kao spasioca ¢ovecanstva, koji je doziveo neuspeh
jer je osecao zov ¢ulne ljubavi (tj. ,pozudu strasti® i ,poro¢nosti‘), stupio
Parsifal kao spasilac Nemaca, koji je sapatni¢kom ljubavlju prema suna-
rodnicima i neimenovanom Spasiocu (koga je spasavao oc¢igledno samo
kao sunarodnika) nadomestio realnu mrznju prema Zenama, jereticima
i ostalim ,neprijateljima“ naroda.
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Ipak, uprkos svim ovim menama, u Vagnerovom regenerativnom u¢enju
ostao je neupitan aksiom da spas od zala egoizma (koji vlada ,svetom
sadasnjosti) i otvaranje perspektive ujedinjujuce ljubavi (koja ée vlada-
ti u ,svetu buduénosti“) moze doneti samo umetnicko delo koje ¢e spa-
senje prikazati kao ¢ulima primalaca dostupnu realnost. Zato je osnovni
zadatak njegovog regenerativnog ucenja bio da pruzi odgovor na pitanje
kako je moguce prevazici realnost primerenu ,svetu sadasnjosti“ i umet-
nic¢kim sredstvima stvoriti realnosti prelaza ka realnosti primerenoj ,sve-
tu budu¢nosti® To je bila ,realnost muzickih drama“ koju je Vagner kon-
struisao na bini drustveno i moralno regenerisanog pozorista; realnost
drugacdija i od ,realnosti sveta sadasnjosti‘, i od ,realnosti sveta buduc-
nosti“ - ,realnost spasenja“ samog. Takva transformacija ,realnosti sveta
sadasnjosti“ u ,realnost sveta buducnosti‘ trebalo je da bude posadasnjena
(Verwirklichung) za ¢ula i osec¢anja okupljene publike. U realnosti spase-
nja, kao prelaza, trebalo je da budu prisutni elementi i starog (tj. sada-
$njeg) i novog, i zla egoizma i dobra ljubavi; ona je trebalo da bude realnost
njihovog Zestokog sukoba u kojoj ,svet sadasnjosti®, skupa s odgovaraju-
¢om realnos§¢u, pretrpljuje kona¢ni poraz, biva spoznat kao prolazan i
niStavan,” a ,svet buducnosti‘, skupa sa svojom realnosc¢u, obznanjuje se
i pocinje da nezadrzivo sebi kréi put.
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Da bi uopste bio u moguc¢nosti da u svojim muzi¢kim dramama prikaze
kontinuiranu transformaciju realnosti postojeéeg, potpuno pervertiranog
sveta, u bududi, potpuno regenerisani svet, Vagner je u realnosti ,sveta
sadasnjosti“ morao da identifikuje potencijal za promenu. Stoga ne ¢udi
$to je u spisima nastalim nakon 1849. insistirao na tome da je promena
sama srz svake realnosti. Znadaj promene za realnost Vagner je najbolje
objasnio u ve¢ citiranom pismu Rekelu. U osnovi svake realnosti, pa i
realnosti ,sveta sadasnjosti‘, pisao je Vagner Rekelu, stoji beskrajna i
neiscrpna ,mnogostrukost (Vielheit) koja izmi¢e aktivnosti razuma u
konstruisanju celine sveta i koja se moze pojmiti isklju¢ivo pomoéu ose-
¢anja. Osecanja su ta koja iznova obnavljajuc¢u nepresu$nu mnogostru-
kost spoznaju samo kao pojedina¢nu ,sveprisutnu iako svepromenljivu®
pojavuy, a promenu (Wechsel) kao sustinu realnog. Ako je realno samo

13 Spoznaju niStavnosti ,sveta sadasnjosti“ u realnosti umetnickog dela Vagner je
najpregnantnije opisao na kraju spisa O drzavi i religiji (Uber Staat und Religion, 1864).
Tu je zakljucio da se ,veliki, istinski plemeniti duh razlikuje od uobic¢ajene organiza-
cije svakodnevice” po tome $to se suocava sa ,sustinskim prafenomenima sveg posto-
janja“ i dolazi do ,te unutrasnje praspoznaje (Ur-Erkenntnifs) sustine sveta“ Tu svoju
praspoznaju on drugim ljudima (koji su zarobljeni ,uobi¢ajenom organizacijom sva-
kodnevice“) moze da prikaze samo kroz (umetnic¢ko) ,delo one iluzije koja spasava
¢oveka“ (Wagner 1895b: 32-34).
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ono $to se menja, onda, smatrao je Vagner, biti realan zna¢i ,biti roden,
rasti, cvetati, venuti i umreti“ (Wagner 1987: 302), re¢ju Ziveti shodno
kosmic¢kom zakonu promene i obnavljanja (Wagner 1987: 307). Na taj
nadin je Vagner ono realno povezao s celokupnim kosmickim ustroj-
stvom, koje se opire fiksiranju, zaustavljanju ili ovekovecenju. Glavna
implikacija tog stava bila je da sve $to postoji ima kraj, uklju¢ujudi i ,svet
sadasnjosti‘. O tome najbolje svedo¢i njegova konstatacija da ,bez nu-
Znosti smrti nema mogucnosti Zivota: kraja nema samo ono $to nema
pocetak, a pespocetno je samo ono $to nije realno, nego je zamisljeno*
(Wagner 1987: 302).1

Pocetkom 1854. Vagner je ¢ulnu ljubav uzdizao u najintenzivnije osecanje
koje muskarcu i Zeni omogucava punu participaciju u realnosti i pomi-
renje s celokupnom dinamikom promene, ¢ak i sa smréu. Samo sjedinje-
ni u ¢ulnoj ljubavi, muskarac i Zena mogu prevazici svoju dotadasnju, po
prirodi nastalu posebnost, poceti da na drugadiji nacin gledaju na Zivot
i smrt i postati slobodni - a to znadi istiniti ljudi, verni svojoj sustini.®
Svaka druga ljubav, nemo¢na da proizvede takvo emancipatorno utapa-
juce, tj. stvarno osecanje, pokazuje se tek kao ideja (a ne realnost) i ove-
kovecuje se u nekoj razumskoj (pojmovnoj) konstrukciji.!® ,,Svet sada-
$njosti“ bio je, prema Vagnerovom misljenju, jedna takva konstrukcija,
koja je negirala ¢ulnu ljubav ,realnog ¢oveka®, koja je izolovane i otudene
ljude upucivala na samoljublje (egoizam) i koja je promenu (skupa sa
smrcu) — koju, naravno, nije mogla da negira - uzdigla u ne$to zastrasu-
juce $to zatire slobodu i protiv ¢ega se treba boriti svim snagama. Posto
je za egoisti¢ne ljude u ,svetu sadasnjosti“ realna, ¢ulna ljubav na para-
doksalan nac¢in samo nesto zamisljeno, Zeljeno, a sam Zivot neprirodan,
neizdrziv i neodrziv, oni su upuceni na surogate ili nadomestke ljubavi

14 Spoznati potpunu istinu o stvarnosti, pisao je Vagner Rekelu, znadi prihvatiti
,8 radoscu i tugom" Zivotni ciklus od stvaranja do smrti, ili, drugim re¢ima, prihvatiti
stvarnost da u zadovoljstvu i patnji Zivimo i - umiremo. Samo je to znadilo, kako je
verovao Vagner, ,biti nadisto s istinom“ (Wagner 1987: 302).

15 ZaVagnera je istinitost (Wahrhaftigkeit) bila sinonim za slobodu (Freiheit). U pismu
Rekelu je to i objasnio: ,Onaj ko je istinit (wahrhaft) - to jest, veran sebi, u savr§enom
skladu sa sopstvenom prirodom - taj je slobodan. Spoljno ogranic¢enje je nemoc¢no
osim ako ne uspe da unisti tu istinitost u svojoj zrtvi i prinudi je na prikrivanje, po-
kusavajuci tako da nju i druge navede da veruju da su nesto drugo od onoga $to su
zaista. A to je pravo ropstvo” (Wagner 1987: 301).

16 To pojasnjavaju Vagnerove reci: ,Mi moZemo stvarno da pojmimo neku pojavu
samo ako dozvolimo da budemo u potpunosti apsorbovani u nju i ako smo u stanju
da je bezostatno upijemo u sebe. Kako se ovaj ¢udesni proces najpotpunije ostvaruje?
Pitajmo Prirodu. Samo kroz ljubav* (Wagner 1987: 303). Sli¢no je tvrdio i u ,Saopste-
nju mojim prijateljima“ ,[S]ustina ove ljubavi [...] je deZnja za kona¢nom ¢ulnom

an

realno$céu* (Wagner 1892b: 335).
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(Wagner 1987: 304-305), kako bi uopste mogli da opstanu. Brojni su pri-
meri takvih surogata ili nadomestaka - Vagner je ¢ak pisao da je ,,ose¢anje
za dete ili prijatelja samo surogat” (Wagner 1987: 304) - ali samo jedan
vodi izbavljenju od ,sveta sadagnjosti“: umetnicko delo (shvaceno kao re-
zultat autenti¢nog ,umetnickog nagona [Kunstdrang]“) (Wagner 1987: 304).

Ovaj momenat je veoma bitan i daje povoda da se u Vagnerovoj misli
razdvoje tri vrste realnosti s kojima je operisao. Prva realnost je ,realnost
sveta sadasnjosti‘, u kojoj je prava ¢ulna ljubav za egoisti¢nog ¢oveka
samo apstrakcija, promena zastrasujuci usud, a umnozavanje surogata
jedini nacin prezivljavanja. Druga realnost je ,realnost sveta buduc¢nosti*
u kojoj ¢e ljubav biti moguca zato $to ¢e osecanja biti u potpunosti slo-
bodna, a promena shvacena kao nuznost potpuno kompatibilna sa slo-
bodom osecanja, usled ¢ega ¢e celokupan Zivot moci da se vodi ,,istinito®

268 Cak i pred kraj Zivota, kada je u regenerativnim spisima revidirao svoju
mladalacku teoriju culne ljubavi, Vagner nije promenio shvatanje ,,real-
nosti sveta buduénosti®: ona ¢e omoguditi ljudima da Zive u ljubavi zato
$to ¢e njihova osecanja biti slobodna, a njihova ,,sustina“ (ili priroda)
biti ,istinito“ pomirena s celokupnim kosmickim poretkom, pa i samim
drustvom.” No, Vagner je svakako bio najvise zainteresovan za tre¢u re-
alnost, ,realnost umetnickog dela“ - ili ta¢nije, realnost muzic¢ke drame
izvedene na bini regenerisanog pozorista — koju je on sam trebalo da
konstruise u ,svetu sadasnjosti“, anticipirajuci ,svet buducnosti“ i, $tavise,
pripremajucdi njegov nastanak. Za razliku od ,realnosti sveta sadasnjosti®,
koja je posledica egoizma, i ,realnosti sveta buduc¢nosti®, koja e proiste-
¢i iz nesputane ljubavi, ,realnost muzicke drame” morala je da bude u
sluzbi spasenja, kao prelaza iz prve u drugu realnost.

Po Vagnerovom misljenju, samo je umetnicko delo bilo u stanju da omo-
gudi ,posteni uvid u dato stanje stvari, otvoreno priznanje istine®, i da
pokaze ,,put koji vodi spasenju” (Wagner 1987: 305). Taj put pocinjao je
u lo$oj sadasnjosti koja je opterec¢ena zlima egoizma ali nije potpuno
lisena perspektive regeneracije. Regeneracija nije bila moguca bez spo-
znaje najvaznije ,istine“ promene, svojstvene celokupnom kosmic¢kom

17 Vagner je ve¢ tokom revolucije 1849. zakljucio da ¢ovek, da bi bio sre¢an, mora
da Zivi u sre¢nom drus$tvu, pa samim tim i da voli sve ljude s kojima Zivi, a ne samo
osobu suprotnog pola. Tu poruku pokusao je da inkorporira u nezavr§enu operu o
Hristu, ¢ijom se smréu ljubav prosirila na sve ljude, postajuci univerzalna. U skicama
za operu Isus iz Nazareta (Jesus von Nazareth, 1848-1849), nastalim upravo u vihoru
revolucionarnih zbivanja, Vagner je ,moralni proces oslobodenja od egoizma“ vezao
i za ljubav i za smrt. Najpre je egoizam prevaziden u ljubavi, da bi onda smrt, kao
,poslednji i kona¢ni preokret egoizma‘, donela ,uzlet Zivota pojedinca u Zivot celine®,
nalaze¢i u tome najvisu slobodu (Wagner 1899: 313-314).
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poretku: da iza smrti sledi preporod, koji nikada nije iznenadan i neoce-
kivan dogadaj, nego proces s razvojnom dinamikom. Samim tim, ,realnost
umetnickog dela“ je, iako klica ,realnosti sveta buducnosti®, imala svoju
posebnost i autenti¢nost u tome $to je u prvim napuklinama realnosti
»sveta sadasnjosti“ otkrivala ,istinite“ momente ve¢ne promene - nago-
vestaje ne samo dolazece smrti nego i regenerativne borbe u kojoj, jedan
po jedan, nestaju relikti ,sveta sadasnjosti‘.

Time se ukazuje paradoks u Vagnerovom regenerativnom ucenju: rege-
neracija je zapocinjala u jednom od surogata unutar ,sveta sadasnjosti“
- umetni¢kom delu - koji se od ostalih surogata razlikovao po tome $to
je mogao da predstavi spasenje kao realnost. Medutim, Vagner nije mislio
da svako umetnicko delo moze da izvrsi taj zadatak. Vec¢ u Operi i drami
konstatovao je da se svaki ,predmet“ mora ,,u najubedljivijoj stvarnosti,
izneti pred ¢ula a da se to ,moglo posti¢i samo u drami“ (Wagner 2003: 92)
u kojoj je ulogu komunikacije s ose¢anjima publike (rezervisanu u anti¢-
koj tragediji za hor) preuzela muzika. Imajudéi to u vidu, samo spasenje
moralo je da dobije posebnu realnost - ,realnost inscenirane muzicke
drame” - jednaku realnosti koju je imao egoizam i realnosti koju je treba-
lo da dobije nesputana ljubav. Vremenom je Vagner postajao sve ubede-
niji da realnost spasenja moze da bude predstavljena samo posadasnje-
njem njegovih muzickih drama - ciklusa Prsten Nibelunga i Parsifala
- na sceni pozorista koje nalikuje hramu i kao deo svetkovine s aurom
religioznog rituala. Razvijajudi stav da ,sva delotvorna snaga koja dovodi
do velike regeneracije moze izvirati samo s dubokog tla istinite religije*
(Wagner 1897b: 243), Vagner je ¢in izvodenja svojih regenerativnih mu-
zi¢kih drama preobrazio u svojevrstan misterijski kult.

Realnost spasenja koju je Vagner uspeo da konstruise u Bajrojtskom po-
zoristu nije bila tek projekcija realnosti ,sveta buduc¢nosti“ regenerisanog
nemackog naroda; nije bila ni obi¢na pozori$na realnost, lako usaglasiva
s ,realnosc¢u sveta sadasnjosti“ Od svojih muzickih drama i svih ljudi koji
su bili involvirani u njihovu realizaciju Vagner je o¢ekivao mnogo vise.
On je verovao u to da su muzicke drame izvedene u njegovom drustveno
i moralno regenerisanom pozori$tu dovoljno realisti¢ne da stvore ,ideal-
ni izraz" sustine naroda (kojim se, inace, bavi religija), dovoljno ubedljive
da motiviu njegove savremenike (okupljene u gledali$tu, misti¢nom po-
noru, na sceni i iza nje) da se angaZuju u zadatku spasenja nacije i nave-
du ih da razmisle o pretvaranju tog ,idealnog izraza“ u ,realnost sveta
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budu¢nosti® Vagner nije o¢ekivao od bajrojtske publike da se odrekne
spoljnog sveta, bez obzira na to $to se ¢inio efemeran, neistinit, neslo-
bodan i pervertiran u poredenju s ,realno$¢u umetnickog dela“ koju je
on konstruisao. Publika nije smela ni da se zacauri u realnost koju je
dozivela u Bajrojtskom pozoristu. Upravo suprotno: muzicke drame tre-
balo je da joj uliju dodatnu snagu potrebnu za traganje za svim kopéama
sa spoljnim svetom koje bi mogle da se iskoriste u svrhe realizacije pro-
jekta regeneracije.

lako je u Bajrojtsko pozoriste mogao da stupi svako s kartom (dakle, i ve-
liki broj stranaca), izvodenja Vagnerovih muzickih drama tokom sve¢ano-
sti bila su zapravo namenjena ,istinskim“ Nemcima i onima koji tek $to to
nisu postali. ,Istinski“ Nemci bili su oni koji su svesni svog ,,odrodenja“
(Entartung),”® ali ipak imaju vrlo izraZen ,,0secaj srodstva s neposrednom
270 nacijom iz koje [su] iznikli“. Oni su bili u stanju da osete ,realnost insce-
niranih muzic¢kih drama®, da emotivno, mentalno i duhovno urone u nju,
da je dozive kao klicu potpuno nove realnosti, da razviju senzibilitet za
sapatni¢ku ljubav kao najsubverzivniju silu u postoje¢em svetu i da dodu
u poziciju da prihvate Vagnerovu viziju ,sveta buduénosti i shvate neop-
hodnost borbe za njega, u predstojecoj revoluciji ako je potrebno. Vagne-
rov kona¢ni cilj bio je da u ,istinske“ Nemce preobrati svoje uvazene su-
narodnike, posebno pripadnike politi¢ke elite. Ispostavilo se da je taj
ambiciozni cilj bio neostvariv. Umesto toga, poslo mu je za rukom da oko
sebe okupi sledbenike koji su introjektovali njegovo ucenje, objektiviraju-
¢i ga unutar ¢vrsto integrisane grupe. Vagnerove pristalice bezostatno su
usvojile njegov svetonazor, bezuslovno su prihvatile sva njegova objasnje-
nja i poslusno sledile uputstva kako bi ,,pravilno“ dozivele okultnu prirodu
realnosti spasenja utemeljene u posebnoj koncepciji umetnickog dela.

Vagneru se ne moze osporiti delimi¢an uspeh u sprovodenju regenera-
tivnog ucenja. Njegova verzija realnosti je, ¢ak i pre nego $to ju je posa-
dasnjio na sceni Bajrojtskog pozorista, naisla na odjek kod mnogih inte-
lektualaca i pokrenula ih da saraduju s redakcijom Bayreuther Bldttera
ili da se, barem, pretpla¢uju na ¢asopis, da osnivaju ,Rihard-Vagner-udru-
Zenja“ ili da se, barem, u¢lanjuju u njih, da doniraju novc¢ana sredstva ili

18 Zaregenerativnu misiju bili su sposobni samo oni Nemci koji kao svoj credo
prihvate Vagnerove reci: ,Mi prepoznajemo razlog pada istorijskog ¢oveka i nuznost
njegove regeneracije; mi verujemo u mogucnost takve regeneracije i posvec¢ujemo se
njenom sprovodenju u svakom smislu“ (Wagner 1897c: 262). , Istinski“ je, prema Vagne-
rovom misljenju, bio samo onaj Nemac koji ,nemstvo (Deutschsein)“ prepoznaje ne
u realnom Zivotu, u nekoj od postojecih ,formi postojanja‘, nego tamo gde one po-
kreéu loge osecanje ili inspiriu na pobunu (Wagner 1896: 332).



STUDUJE | CLANCI

da, barem, nalaze one koji to mogu da ucine. Najostrasceniji medu njima
pokazali su spremnost za ukljudivanje i u agresivnije vidove borbe koja
je vodena izvan pozorista, a sve zarad Sirenja Vagnerovog regenerativnog
svetonazora i umetnickih predstava o germanskom mitskom pravreme-
nu, preporodu nemackog naroda i duhovnoj transformaciji sveta.”” Bez
doprinosa ovih ,istinskih“ Nemaca, Vagnerovih sledbenika koji su u pot-
punosti introjektovali njegovu verziju ,sveta kao celine®, ne bi bio zami-
sliv udar na ,svet sada$njosti“ koji je usledio u Vajmarskoj republici; dve
realnosti ostale bi izolovane jedna od druge, a Bajrojtske svecanosti bi
odmah postale ono na $ta su zaista degradirane nakon 194s5. - tek jedna
od mnogih realnosti u Zivotima posetilaca.

Primljeno: 21. septembra 2013.
Prihvaceno: 20. novembra 2013.
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Dragana Jeremi¢ Molnar

The problem of reality in writtings of Richard Wagner
Reality of Artwork as Transition from ,Reality of the Contemporary World”
towards,Reality of the Future World”

Abstract

Richard Wagner began perceiving the world in terms of decay as early as the
mid-1840s and especially during the 1848-49 revolution. He did not critique
the contemporary world (and its accompanying reality) as someone who
merely understood it in his own way. Wagner actually developed his own
version of the world that was meant to become the referential framework for
creating an entirely different reality in the future. The most exhaustive
source concerning Wagner’s idea of the world and reality is his famous letter
to August Rockel, from 25-26 January 1854. In it Wagner put together his
earlier reflections on reality into a relatively coherent and meaningful whole.
He did it by the means of several different concepts: ,the World as a whole®,
sthe actual world’, ,reality of the world“/,the modern reality“ In this letter
and elsewhere, he failed to elaborate his idea of the world, as well as to explain
its relationship with ,the modern reality“ that was undergoing change. Instead,
he developed another idea: that of the artwork which was supposed to be a
sort of mediator between ,the actual world“ and ,,the world of the future®, as
well as between their accompanying realities. Wagner’s version of the ,actual
world*“ (as well as its appropriate reality) comprised two components: ,the
actual world“ itself and the artwork, which was already changing it. Such a
work contained a description of the change, understood in terms of regene-
ration, and thus also a prediction of the way reality itself should change in
the future, as well as the direction of the change.

Keywords: Richard Wagner, reality, artwork, world, regeneration
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SABINA HADZIBULIC: DRUSTVENI ZIVOT
OPERE U LJUBLJANI

(VLADO KOTNIK, OPERNO OBCINSTVO

V LJUBLJANI: VZPON IN PADEC NEKE
URBANE SOCIALIZACIJE V LETIH
1660-2010, UNIVERZITETNA ZALOZBA
ANNALES, KOPER 2012, STR. 400)

Dr Vlado Kotnik nije prvi antropolog koji se
bavi proudavanjem opere, ali svakako jeste
jedan od retkih i, po svom bogatom i pasio-
niranom radu, izuzetno znacajnih autora u
toj oblasti. Naime, knjiga Operno ob¢instvo
v Ljubljani: Vzpon in padec neke urbane so-
cializacije v letih 1660-2010 (Operska publi-
ka u Ljubljani: Uspon i pad urbane socijali-
zacije u periodu od 1660. do 2010. godine)
predstavlja ve¢ petu u nizu njegovih knjiga
posvecenih operi, kojoj prilazi kao kom-
pleksnom drustvenom, kulturnom i istorij-
skom fenomenu. U ZiZi ove obimne interdi-
sciplinarne studije nalazi se drustveni Zivot
vezan za operu u Ljubljani, s posebnim na-
glaskom na drustvene i kulturne karakteri-
stike procesa formiranja operske publike i
rituale posecivanja operskih predstava od
sredine 17. do pocetka 21. veka. Kotnikov cilj
je da prikaze istorijski razvoj operske publi-
ke u Ljubljani, pre svega njenu organizaciju,
socijalizaciju i oblike potro$nje, a kroz pet
kljuénih poglavlja organizovanih prema raz-
li¢itim, hronologki poredanim obrascima
identifikacije.

Studiju otvara Kotnikova tvrdnja da znadaj
i uloga operske publike u Ljubljani u ja¢anju
nacionalnog identiteta u vaznim dogadaji-
ma i procesima na slovenackom kulturnom
i etnickom prostoru jo$ uvek nisu u potpu-
nosti priznati, niti temeljno nau¢no istraze-
ni. Ne postoje saznanja o dru$tvenim pro-
cesima reprodukcije i regrutacije operske
publike u Sloveniji, o faktorima koji odluc¢u-
ju o ucestalosti posedivanja operskih pred-
stava, niti o vezi tih specifi¢nih kulturnih
praksi s osnovnim sociodemografskim ko-
relatima. U nastavku uvodnog dela sledi
kratak osvrt na istorijsku vezu operske s
koncertnom i pozorisnom publikom, a za-
tim i upoznavanje ¢itaoca s razli¢itim shva-
tanjima i odredenjima pojma operske publi-
ke u nau¢noj literaturi.

Prvo poglavlje knjige , Ekskluzivna publika:
Opera kao privatna atrakcija kranjskog plem-
stva“ (,Ekskluzivno ob¢instvo: Opera kot za-
sebna atrakcija kranjskega plemstva“) odno-
si se na razdoblje izmedu 1660. i 1756. godine,
odnosno period od prve dokumentovane
reference na operski dogadaj u Ljubljani, pa
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sve do trenutka kada ona postaje bogatija za
prvu stalnu opersku i pozorisnu kucu. Kul-
turni Zivot glavnog grada Vojvodine Kranjske
kreirala je i usmeravala najuticajnija plemic-
ka porodica Auersperg (Auersperg), a retki
operski, plesni i pozori$ni dogadaji bili su
rezervisani za pripadnike kranjskog plem-
stva, drzavne zvani¢nike i vi$u klasu. Opera
postaje nuzni deo aristokratskog identiteta,
arituali javne recepcije opere izraz nove sen-
timentalne senzualnosti shvacene kao pouz-
dan znak socijalnog prestiza i kulturnog na-
pretka. Gostovanja prvih profesionalnih
putujucih operskih grupa bila su vrhunac
kulturnog Zivota Ljubljane, ali i razlog da ona
postane vidljiva na kulturnoj mapi Evrope.

Sledece poglavlje ,Stratifikovana publika:
Nacionalno pozoriste kao mesto javne soci-
jalne diferencijacije” (,Stratificirano ob¢in-
stvo: Stanovsko gledali$¢e kot kraj javnega
druzbenega razlikovanja“) Kotnik je posvetio
periodu postojanja prve stalne pozorisne i
operske kuce Stanovsko gledalisée (Stdn-
disches Theater) u Ljubljani (1765-1887),
osnovane kao simbol odanosti Habzbur$kom
dvoru. Sama arhitektura ovog centra kulture
pratila je statusnu stratifikaciju njegove pu-
blike, jer on je, prema Kotnikovim re¢ima, za
stanovnike grada mnogo vise od onog $to se
desava na sceni. Tako su plemstvo, burzoazi-
ja i zvaniénici rasporedom svojih mesta u
publici slali jasnu poruku o sopstvenoj dru-
$tvenoj poziciji. Posedovanje loze smatrano
je svojevrsnim simbolom statusnog prestiza
i, kao takvo, pripadalo iskljucivo plemstvu i
najbogatijim gradanima. Ipak, tokom 19. ve-
ka operske predstave gube na ekskluzivitetu,
$to dovodi do stvaranja operske publike iz
redova srednje klase. Gubitak privilegovanog
socijalnog statusa u drugoj polovini 19. veka
sizbacio“ je plemstvo iz loZa, a omogucio
burZzoaziji da posecivanje opere, koncerta ili
pozori$ne predstave bude njena najc¢e$ca jav-
na kulturna aktivnost.

Nestanak Nacionalnog pozorista u pozaru
(1887) nacelno je i pocetak nove faze koja,
prema Kotniku, traje do 1945. godine. Naziv
treceg poglavlja ,,Nacionalna publika: Poseta
ljubljanskoj Operi kao drustvena duznost*
(,Nacionalno ob¢instvo: Obisk ljubljanske
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opere kot druzbena dolZnost“) upucuje na
organizovani proces nacionalnog budenja
Slovenaca u kome je muzika imala klju¢nu
ulogu. Kao idealna veza izmedu ideje o na-
cionalnoj svesti i sugestivne snage muzike,
opera postaje vrsta nacionalnog simbola.
Osnivanje slovenacke operske kucée Drzavni
teatar (danas Opera i balet Ljubljana) 1892.
godine medu Slovencima je interpretirano
kao simboli¢an ¢in konstituisanja slovenac-
ke nacije, a njeno posecivanje kao jasan is-
kaz nacionalnog identiteta i osec¢anja. Kot-
nik ovaj ¢in opisuje kao materijalizaciju
dugovecnog slovenackog sna, ali i znak po-
liticke emancipacije Slovenaca od roditelj-
skih kultura susednih imperijalistickih na-
cija. Do sredine 20. veka posecivanje Opere
postalo je najpopularniji vid kulturnog Zivo-
ta u Ljubljani. Prvi radijski prenosi opere i
koncerata klasi¢ne muzike Radio Ljubljane
i stasavanje lokalnih operskih zvezda (Julij
Betetto, Zlata Pundenac, Vjekoslav Janko,
Joze/Josip Gosti¢, Zinka Kunc Milanov) do-
datno su priblizili operu publici i u¢inili da
se muzicki zivot u Operi ne prekida ,zarad
dobrobiti nacije“ ni tokom Drugog svetskog
rata. Zahvaljujuéi ¢injenici da su postali
operska publika, zaklju¢uje Kotnik, Sloven-
ci su se konstituisali i kao kulturna nacija.

Opera u vreme socijalizma (1945-1991) pred-
met je poglavlja , Trijumfalna publika: Oper-
ska kuca kao utociste slavnih od realizma
socijalisti¢kog sveta“ (,Iriumfalno ob¢in-
stvo: Operna hisa kot zato¢is¢e zvezdniske-
ga realizma socialisti¢nega ljudstva®). Posle-
ratni period Kotnik predstavlja kao
najplodniji i najpobedonosniji period lju-
bljanske Opere i njene publike kada, zahva-
ljujudi socijalistickom shvatanju kulture i
umetnosti kao vlasnistva radnih ljudi, ope-
ru prihvataju §iri slojevi drustva. Frapant-
ni razvoj i trijumfalni uspon ansambla lju-
bljanske Opere privukli su nove generacije
publike i stvorili kult masovnog obozavanja
domadih pevackih zvezda (Vilma Bukovec,
Rudolf Francl, Ladko Korogec, Miro Brajnik,
Samo Smerkolj). Clanovi politi¢ke nomen-
klature bili su redovni gosti Opere, a posete
jugoslovenskog predsednika Tita uobicaje-
ne. Ovo vremensko razdoblje obilovalo je
televizijskim i radio prenosima operskih



predstava iz ljubljanske Opere, snimcima
pevackih zvezda i popunjenim auditoriju-
mom. Ipak, kako podvla¢i Kotnik, pozicija
opere u socijalisti¢ko vreme nije bila uni-
formna, ve¢ je konstantno redefinisana ras-
korakom izmedu ideoloskog restrikcioni-
zma i trijumfalizma opere. U tipi¢no
demagoskom maniru, na operetu je gledano
kao na burzoasku formu zabave i kao takva
bila je nedostojna naroda u socijalizmu.
Upravo u tom krutom negativnhom stavu
prema opereti Kotnik pronalazi uvod u ka-
snije samoupravno strukturalno demonti-
ranje ljubljanske Opere, $to nakon 1970.
godine dovodi do krize u njenom radu.

lako su sva poglavlja, u kontekstu predmeta
istrazivanja, jednako vazna, ¢itaocu se danas
najinteresantnijim moZe uc¢initi upravo po-
slednje poglavlje naslovljeno ,Tranziciona
publika: Operska scena kao simptom post-
socijalisti¢kog sjaja i bede” (,Tranzicijsko
obdinstvo: Operna scena kot simptom post-
socialisti¢nega blis¢a in bede®). Sasvim oce-
kivano, Kotnik svoje istrazivanje zaokruzu-
je analizom publike ljubljanske Opere u
prvih dvadeset godina slovenacke nezavi-
snosti, koje su, prema njegovim re¢ima,
obecdavale kosmopolitizam i propulzivniji
kulturni identitet, a zapravo se vrlo brzo
pretvorile u svoju suprotnost. Poslednja de-
cenija 20. veka za ljubljansku Operu, navo-
di Kotnik, bila je bojno polje mo¢i, katastro-
falnih i apokalipti¢nih ideologija s jakom
dozom sindikalizma, nacionalizma, neoli-
beralizma, diletantizma i provincijalizma,
$to je svakako ostavilo traga i na stanje u
publici. Drustvene promene donele su Ope-
ri institucionalnu nestabilnost i finansijsku
krizu. Broj izvedenih opera tokom svega pet
sezona opao je dvostruko, a sli¢na tenden-
cija je obelezila i ukupan broj posetilaca.
Analizom godi$njih repertoarskih lista Kot-
nik je utvrdio postojanje markantne domi-
nacije opera Verdija i Pu¢inija, koje je ¢esto
pratila Strausova opereta Slepi mi$ (Die Fle-
dermaus). Istinski ljubitelji i vrsni poznava-
oci opere ovakvu situaciju uglavnom su do-
Zivljavali kao vi$estruk problem, a posebno
su bili nezadovoljni lo§im tretmanom i ne-
marnim odnosom rukovodstva prema nje-
noj dugogodisnjoj publici. Kotnik istice da
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je u to vreme jo$ jedanput demonstrirana
ambivalentna drustvena uloga opere u ur-
banom i nacionalnom habitusu Ljubljane,
jer je operska kuéa uZivala reputaciju ,bal-
kanske kréme* i ,kuce afera i skandala®) po-
stavsi tako prvoklasni primer primene post-
socijalisticke neoliberalne logike glamura i
bede. Novi milenijum ne menja znatno po-
stojecu situaciju: Opera i dalje sluzi kao po-
godno tlo za promociju laznog prestiza i
praznog glamura tranzicione elite, nouveau
riche, dobrostoje¢ih medija i zvezda biznisa.

Iako menadZment Opere nije dozvolio Kot-
niku da istrazivanjem na samom terenu di-
rektno pride njenoj publici, on je preko dru-
gih kanala (operskih udruzenja, turistickih
agencija, razli¢itih koncertnih dogadaja) ste-
kao neophodne uvide o njenim karakteristi-
kama i detaljno ih prikazuje rukovodedi se
razli¢itim nacelima podele. Danas operu u
Ljubljani slusa pretezno starija, penzionisana
zenska populacija srednje klase. Muski deo
populacije brojniji je u pokusaju da demon-
strira svoj ,elitizam®, pa odlazak u Operu,
kao po pravilu, prati njihov uspon na dru-
$tvenoj lestvici. Slededi determinante ukusa
i kulturnih izbora, Kotnik razlikuje deset
idealnih tipova ljubljanske operske publike
(ekspert, gundalo, dobrovoljac, konformista,
eskapista, nostalgicar, kraljica, ignorant, po-
klonik i blefer), a zatim otvoreno saop$tava
da je profil blefera najzastupljeniji i najflek-
sibilniji medu posetiocima. Ilustrativni upo-
redni prikaz operske publike u Sloveniji iz
istrazivanja sprovedenog 2007/2008. godine,
uz mnostvo zanimljivih detalja o njenim
ustaljenim operskim praksama, ujedno je i
deo koji zatvara poslednje poglavlje knjige.

Opera i njena publika u Ljubljani s pocetka
21. veka, zakljucuje Kotnik, ne predstavljaju
vaznu urbanu komponentu koja bi slovenac-
ku prestonicu mogla pribliZiti ostalim kul-
turnim centrima Evrope. Ono $to nedostaje
jesu svest i refleksivnost o operi kao odrzi-
voj i privla¢noj sili, koja bi regrutovala ne
samo stanovnike grada, nego i turiste i put-
nike. O Ljubljani kao operskoj prestonici
moglo bi se govoriti samo onda kada Opera
postane turisticka atrakcija vredna posete,
iskustva i pamcenja.

279



SABINA HADZIBULIC

280

Predstavljeni rad Vlada Kotnika opseZna je
akademska monografija o razvoju ljubljan-
ske operske scene zasnovana na bogatoj isto-
rijskoj, sociologkoj i antropologkoj gradi.
Iako je problem u fokusu po svojoj prirodi
nesto uZi i specifi¢niji od onih koji su obra-
deni u njegovim prethodnim radovima, ova
knjiga nesumnjivo jeste uzbudljivo i zani-

DRUSTVENI ZIVOT OPERE U LJUBLJANI

mljivo putovanje kroz svet drustvenog Zivo-
ta operske publike i njenih kulturnih prak-
si. U svakom slucaju, svako upoznavanje s
rezultatima temeljnog i posveéenog rada
ovog slovenackog antropologa predstavlja
izuzetno interesantan, okrepljujuc i podsti-
cajan susret ne samo za stru¢nu javnost vec¢
i za $iri ¢italacki auditorijum.
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Citajudi i promisljajuci Prisutnost transcen-
dencije: helenstvo, hrisé¢anstvo, filosofija
istorije Bogoljuba Sijakovica, susrecemo se s
jednim vigeslojnim delom koje je, u izve-
snom smislu, interdisciplinarnog karaktera,
bududi da, oslanjajuci se na oblast filozofije
i britkost filozofske misli, zadire i u oblasti
teologije i istorije, pozajmljujudi iz njih poj-
move, uvide i saznanja relevantna za svoju
osnovnu tezu. Tradicionalni filozofski po-
jam transcendencije, onostranosti, pojavlju-
je se kao povezuju¢i momenat, a svoju snagu
nesumnjivo crpi jos$ iz Platonovih i platoni-
carskih spisa. Knjiga je 2013. godine obja-
vljena i na srpskom, i na engleskom jeziku,
na srpskom u izdanju Sluzbenog glasnika i
Pravoslavnog bogoslovskog fakulteta, a na
engleskom u Los Andelesu, u izdanju kuce
Sebastian Press pod naslovom The Presence
of Transcendence: Essays on Facing the Other
through Holiness, History and Text. Kao re-
cenzenti potpisuju se nasi ugledni profesori
i istaknuti intelektualci Ljubodrag Dimi¢,
Ilija Maric i Petar Jevremovic¢.

Interesantno je da je knjiga sastavljena od
trideset tekstova, uglavnom izlaganja i sa-
opstenja na istaknutim medunarodnim i
domadim skupovima, nastalih u razli¢itim
periodima i kontekstima, pa tako najstariji
tekst, odnosno poglavlje knjige pod naslo-
vom ,Karl Marks s Aristotelovim klju¢em u
pogres$noj bravi potice jo$ iz, sada ve¢ dale-
ke 1983. godine. I pored toga, tematsko je-
dinstvo knjige je ¢vrsto i nimalo naruseno, a
u tekstu se prepoznaje doslednost i konzi-
stentnost filozofskog pristupa koji odoleva
mnogobrojnim turbulentnim promenama
koje su nas zadesile, kako na nivou filozofske
zajednice tako i ¢itavog naseg drustva. En-
tuzijazam kojim je napisan ,Problemski snop
metafizike svjetlosti“ (1984) prepoznaje se i
u spisima novijeg datuma. Uostalom, u du-
hu svoje misli o transcendentnom, svetom
i nepromenljivom, tj. onom $to se odupire
modernom i savremenom ,trendovskom"
relativizovanju stvari, autor uspeva da zadr-
Zi i o¢uva svoju osnovnu, izvornu filozofsku
misao tokom svih burnih decenija koje su
pred nas, stanovnike brdovitog Balkana, po-
stavile izuzetno teske izazove. Nije svaka
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inovacija, svaki vid modernizacije dobar i
pozeljan, kako nam to neke liberalne $kole
misljenja nastoje predstaviti, ali nije ni osta-
janje u tradiciji po svaku cenu uvek dobro-
bitno za ¢oveka, pogotovo ukoliko ta tradi-
cija nema sluha za one univerzalne, velite
vrednosti o kojima su op$irno govorili anti¢-
ki i hri§¢anski mislioci.

Sta nam, dakle, poru¢uje Sijakovi¢?

Pre svega, tekstovi su grupisani u tri glavna
dela: ,Pred licem Drugog®, ,Pred licem Isto-
rije“ 1, Pred licem Teksta“ Iako je tema kojom
se autor bavi izuzetno obuhvatna, sveprozi-
majuda, te se verovatno moze razmatrati i sa
stanovista prirodnih nauka i filozofije priro-
de, Sijakovi¢ se zadrzava na planu metafizike
drugog, filozofije istorije, kao i hermeneu-
tike. Nase doba, prema tome, karakterise
svojevrsno otudenje ¢oveka od onog svetog,
pa i od samog sebe: na delu je relativizacija
vrednosti putem koje je omogucena i dopu-
$tena manipulacija stvarno$¢u, ,izmisljanje*
istine. Zaborav transcendencije ogleda se,
prema Sijakovi¢evom tumacenju, u mnogo-
brojnim aspektima ljudskog Zivota, u knji-
Zevnosti, u umetnosti, istorijskoj nauci i
uopste kulturi, $to nadalje dovodi do pojave
jedne opste ,strukturalne amnezije‘, odnosno
»deformisanog, konstruisanog i izmisljenog
pamdenja“ S jedne strane, obe¢anja novog
drustvenog poretka slatkoreciva su i rasko-
$na, progon svetog i transcendentnog, izvr-
$en delovanjem odredenih centara modi,
trebalo bi da nas oslobodi stega starih, dugo
gradenih sistema vrednosti i otvori put mo-
dernom, liberalnom, inovativnom, gde se
vrednost poima kao nesto $to je ,trzi$no“ od-
redeno, pa samim tim i fluidno, nepostojano,
u potpunosti zavisno od konteksta u kojem
se pojavljuje. Odsustvo ¢vrstog i strogog kri-
terijuma, odsustvo oslonca, trebalo bi da vo-
di apsolutnoj slobodj, ali za sobom povladi i
moguénost manipulacije istinom, kao i pre-
naglasenu subjektivnost u delanju, bududi
da je zakon modi taj koji namece videnje do-
gadaja a ne sama istina, odnosno stvarnost.
Nije re¢ o tome da se nekakvim savr§enim
¢ulom moze spoznati prava stvarnost ili
drugost, ve¢ da se to ¢ak vise ni ne pokusa-
va! Stoga Sijakovi¢ primecuje, i u tome je,

¢ini nam se, sasvim u pravu, da nase doba
karakterisu stanja nostalgije, melanholije,
traume, dosade... Covek, zatvoren u sebe i
otrgnut od drugog, Zali za onim $to ga uko-
renjuje, se¢anje na transcendentno jeste
duboko potisnuto, ali ne i sasvim izbrisano.
Bez tacke oslonca nema ni straha od drugog,
ni brige za drugo, a nasim Zivotima domi-
nira ravnodusnost.

Relativisticku filozofiju Sijakovi¢ naziva ,in-
telektualnom melanholijom* I1za obecanog
spektakla i $arenila kriju se samo¢a, otude-
nost, nemogucnost prisne i bliske medu-
ljudske komunikacije, $to je prouzrokovano
potiskivanjem svega onoga $to nas spaja i
$to nam je zajednicko. Egoizam je osnovna
crta ¢oveka koji je izgubio sluh za onostra-
no: on je zatvoren u svoj svet, ispunjen do-
sadom koju pokusava da zamaskira svetlu-
cavim ukrasima.

Od posebnog su znacaja poglavlja poput
»Prevladavanje distancije: O bogopoznanju
u helenskoj filosofiji i hri§¢anstvu’ ili ,Pa-
radoksija misti¢kog bogopoznanja“, u kojima
se detaljnije ispituje odnos ljudskog i svetog,
filozofije i teologije. Sijakovi¢eva razmatra-
nja neretko se oslanjanju na Platonove me-
tafizi¢ke uvide, koji su prisutni bilo nepo-
sredno bilo kroz nekog potonjeg mislioca, i
predstavljaju autorovu polaznu tacku. Dok
kod Platona i starih Helena postoji dubok
jaz izmedu nas i drugog, onostranog, sa hri-
$¢anstvom dolazi i nada da se taj jaz moze
prevazic¢i. Covek na taj nadin postaje medi-
jator transcendentnog i imanentnog, on
dobija sredi$nju i krajnje odgovornu ulogu.
,U imanentnom, u onome $to je u granicama
moguceg iskustva, prisutno je transcenden-
tno, pa je antinomic¢nost naseg iskoraka u
transcendenciju dvostruka. Tragovi transcen-
dentnog u imanentnom vidljivi su kao kon-
stitutivni momenti naSe egzistencije®, pise
Sijakovi¢ u ,Proslovu“ Prisutnosti transcen-
dencije. Ove misli adekvatno sumiraju auto-
rovu filozofsku tezu na osnovu koje sagleda-
va i uzima u obzir pojmove drugosti, istorije,
tumacenja. Koliko god nastojali, transcen-
dentno ne mozemo ,,proterati‘ iz nasih Zivo-
ta, celokupnost iskustva podrazumeva sje-
dinjenost transcendentnog i imanentnog.



Transcendentno nam nije dato na neposre-
dan nacin, ono je posredno prisutno u vidu
strukture, odnosno Sijakovi¢evim re¢ima,
konstitutivnih momenata egzistencije. Dok
neki od nas ostaju slepi za transcendentno,
neki se pak okrec¢u bavljenju filozofijom i
teologijom koje bi trebalo da budu prak-
ticke, terapeutske vestine koje nas lece od
kobnog zaborava transcendencije. Mogli
bismo dodati, svaka nauka i svaka Zelja za
(samo)spoznajom doprinose prevazilaZe-
nju distinkcije izmedu transcendentnog i
imanentnog, pa je i sam Platon, putem svog
slozenog filozofskog aparata, nastojao da
sinteti¢ki objedini svet ideja i idealnih, ne-
promenljivih matematickih objekata sa sve-
tom ¢ulnih, promenljivih stvari, govoredi,
recimo u dijalogu Timaj, o matematickim en-
titetima kao o osnovnim elementima struk-
ture stvarnosti, ili tzv. Duse sveta.

Nasge ,ja“ konstituie se u odnosu prema
drugom - bez drugog, ,ja“ se dezintegrise
i zaboravlja na sebe. Pitanje je samo da li
mi tu ¢injenicu prihvatamo i umemo li da
se s njom nosimo. Kako vi$e puta primecu-
je Sijakovi¢, odnos prema drugom preva-
shodno je eticke prirode, jer bez drugog ne-
ma moralne, istorijske, ili bilo kakve druge
odgovornosti.

U domenu istorije i istorijskih nauka, za-
borav transcendencije, prema Sijakovicu,
karakteri$e odsustvo svesti o transgenera-
cijskoj odgovornosti i pripadnosti Sirem
istorijskom kontekstu. Kao pojedinci, bace-
ni u svet i uhvaceni u splet nuznih okolnosti,
skloni smo da previdimo dugotrajno jedin-
stvo istorijskog vremena, da sagledamo sop-
stveno polje delanja i stepen moralne odgo-
vornosti. Savremeno doba sa sobom donosi
jednu naroditu paradoksalnost po ovom pi-
tanju: dok je dostupnost informacija i sa-
znanja ne samo iz oblasti istorije, vec¢ i o
svakodnevnim svetskim zbivanjima veca ne-
go ikad, ponajvise zahvaljujuci dostupuno-
sti savremenih tehnologija, ¢ovek je upravo
u situaciji da, pod bremenom svakodnevne
egzistencije, sve teZe i teZe sagledava smisao
sopstvenog bivstvovanja i sopstvenih po-
stupaka (Zivi se ,,od danas do sutra“). Upra-
vo je ta nepregledna koli¢ina informacija,
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i odsustvo jasnog kriterijuma prema kojem
bi se razlikovalo bitno od nebitnog, vredno
od bezvrednog, razlog zbog kojeg savre-
meni pojedinac zapada u stanje izolovano-
sti, postajudi najobi¢niji $raf koji gotovo
nesvesno obavlja svoju drustvenu funkciju.
Samo putem prevazilazenja, tj. transcendi-
ranja svog ogranicenog, nametnutog polja
delovanja, ¢ovek moze sagledati smisao svo-
jih postupaka u istorijskom vremenu i biti
moralan u pravom smislu re¢i.

U poglavlju ,Istorija, mo¢, identitet’, izme-
du ostalog se raspravlja o (ne)mogucnosti
»objektivne istorije*. Cini se, veli Sijakovi¢
- raspravljajudi brojna stanovista iz filozo-
fije istorije - da istorija ne moze biti ,,objek-
tivna“ u strogom smislu redi, no to ne znaci
da ona nuzno podrazumeva relativisticku
poziciju. Istorija neophodno uklju¢uje i nasu
subjektivnu perspektivy, li¢ni doZivljaj stvari.
A bas tad dolazi do izrazaja potreba da sebe
spoznamo i odredimo u odnosu na drugo.
Ukoliko smo dopustili da transcendentno
i8Cezne iz nasih Zivota, bi¢emo nesposobni
da razumemo da druge osobe mogu imati
drugacije videnje identi¢nih istorijskih do-
gadaja, bi¢emo nesposobni da saose¢amo,
da iskusimo svoj Zivot kao jedan deli¢ ogrom-
nog istorijskog procesa. Istorijski podaci za
nas ¢e biti samo podaci, poput brojeva, bez
ikakvog dubljeg znacenja i smisla, a pogo-
tovo bez moralne dimenzije. Mozda je to i
cilj tvoraca novog drustvenog poretka. Covek
bez sluha za transcendentno jeste ¢ovek pod-
lozan manipulaciji, koji veoma lako postaje
instrumentalizovan.

Fenomenom rata, kao najstragnijim feno-
menom instrumentalizacije ¢oveka, bavi se
poglavlje pod naslovom ,Rat i racionalnost*,
u kojem Sijakovi¢ odli¢no zapaZa da je na-
ucno-tehnicka racionalnost danas stavljena
u sluzbu vojne tehnologije, a da su mediji
postali ,infrastruktura rata“. Ovo je srpski
narod na svojoj koZi vi$e puta osetio u pro-
$lome veku, a poslednji put 1999. godine.

Poslednji, treci deo knjige, sadrzi tekstove
iz oblasti hermeneutike, metafizike, hris¢an-
stva. Ba$ kao s$to pojedinac¢ni dogadaji dobi-
jaju smisao tek u kontekstima dugoro¢nih,
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tesko sagledivih istorijskih procesa tako i
tekst pred kojim se nalazimo biva osmisljen,
protumacen, u okvirima starijih, obuhvat-
nih filozofskih, literarnih i kulturoloskih
tradicija. Razumevanje je moguc¢no samo
ukoliko transcendiramo granice teksta, i sa-
gledamo ga kao jednu kariku u dugom lancu
istorije. U tom smislu, preterana analiti¢-
nost nije dobra, i mora biti ojacana sintetic-
kim, integrativnim pristupom, kao i sarad-
njom izmedu brojnih filozofskih, nau¢nih i
drugih disciplina.

Kao dobar primer ove metode namece se
poglavlje ,Problemski snop metafizike svje-
tlosti, u kojem Sijakovi¢ sinteti¢ki sagleda-
va ideje filozofa i hri§¢anskih mislilaca od
Heraklita, preko Platona, Dionisija Pseudo-
-Areopagite, pa do Nikole Kuzanskog, a sve
u vezi s pojmom svetlosti. Tu, dakle, uopste
nije re¢ o svetlosti kao ¢ulnom fenomenu,
iliti , osvetljanju, ve¢ o svetlosti kao temelju
svega postojeceg, onome $to daje bice svim
stvarima, kao nacelu saznanja, a i kao izvo-
ru dobrog i lepog. Autor ne propusta da
nam navede ¢uveni odeljak iz Platonove Dr-
Zave u kojem se o suncu govori ne samo kao
o ne¢emu $to vidljive stvari ¢ini vidljivim,
ve¢ i onome $to omogucuje njihovo nasta-
janje, rastenje.

Pravu filozofsku ,poslasticu“ predstavlja kra-
tak osvrt na Platonovo nepisano ucenje. Ko-
mentari$uci ve¢ dobro poznata mesta iz
Aristotelove Metafizike zahvaljujudi kojim
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je i nastao ,,mit“ o Platonovom nepisanom
ucenju, kao i Teofrastova razjasnjenja, pre-
ma kojim se nacela Jednog i ,neodredenog
dvojstva“ nalaze na vrhu hijerarhije stvarno-
sti, Sijakovi¢ ne propusta da istakne ulogu
i znacaj matematike kao modela za onto-
logiju. Ontologija od matematike, dakle,
moze dobiti strukturni model za opisivanje
stvarnosti. MoZda se moZe pretpostaviti,
imajuci u vidu matematicki karakter Plato-
novog sveobja$njavajudeg spisa Timaj, da
sadrzaj nepisanog ucenja predstavljaju iz-
vesne dublje matematicke spoznaje, koje su
bile saopstene samo najupucenijim pripad-
nicima Platonove Akademije.

Naposletku, mozemo presuditi da Prisut-
nost transcendencije predstavlja istaknuti
doprinos srpskoj filozofskoj bastini, naro¢i-
to u pogledu svojih sinteti¢ko-komparativ-
nih kvaliteta. Znacajan je poduhvat razmo-
triti iz ugla jedne filozofske paradigme tako
velik broj raznovrsnih pojmova, kao $to su
Bog, transcendencija, svetost, odgovornost,
zlo, krivica, istorija, rat, racionalnost, sve-
tlost. Sijakovi¢ uspeva u tome, zadrzavajuci
svoju izvornu poziciju tokom dugog niza
godina pisanja i filozofiranja. Kao $to autor
smatra da je klju¢na uloga filozofije terape-
utska, tako se i njegovo delo moze uzeti u
vidu jednog svetionika, orijentira u haosu
modernog ne-svetog vremena, u kojem te-
meljni pojmovi sve vise gube svoj osnovni
smisao i nestaju iz nasih Zivota.
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