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Stowo od redaktora/

A word from the Editor

Szanowni Panstwo,

otwierajac pierwszy numer ,Studiow z Etyki
i Edukacji Globalnej” pragne zasygnalizowac
kilka podstawowych kwestii skladajacych si¢ na
program pisma, ktére na swoich famach chce
podejmowaé  tematy  aktualne,  wyraznie
1 dotkliwie obecne w naszym zyciu.

Zyjemy w $wiecie zglobalizowanym i wciaz
globalizujacym si¢. Proces globalizacji okazuje si¢
czym$ coraz bardziej niszczycielskim, groznym
ibolesnym, amy stajemy si¢ jego ofiarami.
Wrogos§é wobec réznych aspektow globalizacji
narasta, czego wyrazem jest fala krytyki, ktora
uderzyla ostatnio w Uni¢ Europejska. Sukces
partii nieprzychylnych integracji europejskiej,
chociaz koncentrujacych si¢ przede wszystkim na
zagadnieniach lokalnych, jest wyraznym ruchem
antyglobalistycznym. W  wielu  wymiarach
podejmuje on problemy globalne, ktérych nie
udalo rozwigza¢ si¢ w wymiarze lokalnym,
migdzy innymi: naplyw emigrantéw z ubogiego
Poludnia, konflikty miedzykulturowe, $wiatowy
kryzys gospodarczy. Obserwowany ostatnio
wzrost znaczenia ruchow nacjonalistycznych
1 skrajnie prawicowych rowniez wyrasta z buntu
przeciwko opresjom globalizacji. Jednak, nawet
jezeli zamkniemy si¢ w narodowych gettach
i przelamiemy neoliberalny dyktat pustoszacy
naszq planetg, nie oznacza to, ze problemy
globalne znikna, a my, dzi¢ki uszczelnieniu granic,
osiagniemy komfort — glusi 1 élepi na cierpienia
innych.

Juz na przetomie XVI 1 XVII wieku John
Donne napisal, jakze aktualne idzisiaj stowa:
"Zaden czlowiek nie jest samoistng wyspa; kazdy
stanowi ulomek kontynentu, cz¢$¢ ladu. Jezeli
morze zmyje choéby grudke ziemi, Europa
bedzie pomniejszona, tak samo jak gdyby
pochlonelo przyladek, wlos¢ twoich przyjaciol
czy twoja wlasna. Smieré kazdego czlowicka
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Dear Readers,

in this first opening number of "Studies in
Global Ethics and Global Education" I would
like to signalize a few fundamental issues
composing the programme of this new journal -
a journal that intends to raise topics, which are
current, as well as cleatly and acutely present in
our lives.

We live in a globalized and progressively
globalizing world. The process of globalization
turns out to be increasingly destructive,
threatening and painful with us as its victims.
The hostility towards various aspects of
globalization is growing what is manifested by
the barrage of criticism that has lately hit the
European Union. The success of the parties
inimical to FEuropean integration, although
focusing above all on local issues is a clear anti-
globalist movement. In many dimensions it
undertakes global problems, which have not
been resolved on the local level, like the influx
of immigrants from the poor South,
intercultural conflicts, global economic crisis.
The recently observed increased importance of
the nationalist and radical right-wing
movements also stems from the rebellion
against the oppressions of globalization. Even if
we close ourselves in national ghettos and
breach the neoliberal diktat devastating our
planet, it does not mean that global problems
will disappear and we, due to tighter borders,
will find comfort - deaf and blind to the
suffering of others.

Already at the turn of the 16th and 17th
century John Donne wrote the words that still
remain valid today: "No man is an island entire
of itself; every man is a piece of the continent, a
part of the main; if a clod be washed away by
the sea, Europe is the less, as well as if a
promontory were, as well as any manner of thy



umniejsza mnie, albowiem jestem zespolony z
ludzkos$cia. Przeto nigdy nie pytaj, komu bije
dzwon; bije on tobie" (Wiersze wybrane, 1984,
s. 54).

Problemy  globalne nie sa  jedynie
technologicznym wyzwaniem, s3 sprawdzianem
naszego czlowieczenstwa 1wymagaja podjecia
jako problemy moralne. Tylko na plaszczyznie

moralnej]  moga  zosta¢  one  wlasciwie
sformulowane, a na gruncie etyki profesjonalnie
uporzadkowane.

Jednak tresci moralne same nie przekuwaja si¢
w dzialanie. Droga wcielenia ich w zycie jest
edukacja. Zapomniany dzisiaj polski pedagog
Bogdan Suchodolski w 1947 roku w ksiazce
Wychowanie dla przysztos stwierdzil: ,\Wytworzenie
nowego sumienia, ktére czuje odpowiedzialnosé
za wigcej niz dostrzega naocznie w bliskim
promieniu, jest sprawg zasadniczego znaczenia
dla naszej epoki. Na tym wlasnie polega jedna z
jej cech glownych — azarazem specyficznych
trudnosci — iz proces techniczno-gospodarczego
powiazania réznorodnych rejonéw kuli ziemskiej
zaczal si¢ idokonuje si¢ znacznie predzej, niz
proces ksztaltowania si¢ nowej postawy, dzigki
ktérej mogloby si¢ zawigzywal poczucie
swiatowej jednosci ludzkiej, technicznie juz
mozliwe a ekonomicznie bardzo potrzebne. Ta
nowa postawa nie zrodzi si¢ sama przez si¢ jako
kontynuacja dawnych. Jak poczucie
przynaleznosci do narodu bylo czym§ zasadniczo
innym niz poczucie przynaleznosci do rodu, tak
i poczucie przynaleznosci do ludzkiej rodziny
wspolzamieszkujacej  ziemi¢  bedzie  czyms
zupelnie nowym. Uczucia tej przynaleznosci
1 wymagany przez nie normatywizm musza by¢
ksztaltowane od podstaw” (s. 25-20).

Trudno nie zgodzi¢ si¢ z wyzej przytoczonymi
stowami. Wspodlczesnie kluczowe staje si¢ jednak
poszukiwanie odpowiedzi na pytanie, co
oznaczaja one dzisiaj ina jakie wyzwania si¢
przekladaja. Czasopismo ,Studia 2z Etyki
1 Edukacji Globalnej” wychodzi naprzeciw tym

zagadnieniom.

Profil tematyczny czasopisma jest efektem
licznych debat ze specjalistami z rozmaitych
dyscyplin nauki oraz osrodkéw badawczych z
Polski i zagranicy, jak réowniez kontynuacja idei
przyswiecajacej organizowanym od 2007 roku
przez Zaklad Filozofii Moralnosci 1 Etyki
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friends or of thine own were; any man's death
diminishes me, because I am involved in
mankind. And therefore never send to know
for whom the bell tolls; it tolls for thee." (The
Works of John Donne, 1839, vol. 3, p. 575).

Global problems are not merely a
technological challenge; they constitute a test
for our humanity and need to be addressed as
moral problems. They can be properly
formulated only on the moral plain; only ethics
can professionally arrange them.

However, moral contents do not translate
themselves into actions. They can be put into
practice by means of education. A forgotten
Polish pedagogue Bogdan Suchodolski in his
1947 book Education for the Future claimed:
"Creating a new consciousness that feels
responsibility for more than what is directly and
closely perceived is an issue of a fundamental
significance for our epoch. This is exactly what
one of its main features and specific difficulties
consist of - the process of technological and
economic colligation of different regions of the
globe began and has been taking place faster
than the process of shaping a new attitude on
account of which the sense of global human
unity could have evolved, the sense that is
already technologically viable and economically
so necessitous. This new attitude will not be
born by itself as a continuation of the old ones.
As the sense of belonging to a nation was
principally  different from the sense of
belonging to a tribe, the sense of belonging to
the human family cohabitating the earth will be
something entirely new. The feelings of this
belonging and the normativity required by them
must be moulded from scratch" (pp. 25-6; own
transl.)

It would be difficult not to agree with the
aforecited words. Nowadays however secking
the answer to the question what do they mean
today and what challenges they translate into
seems crucial. The journal "Studies on Global
Ethics and Global Education" comes forward
to meet these challenges.

The thematic profile of the journal is a result
of numerous debates with specialists of various
scientific disciplines and research institutes
based in Poland and abroad; it continues the
idea behind academic conferences under a



Globalnej Akademii Pedagogiki Specjalnej im.
Marii Grzegorzewskiej w Warszawie wspolnie z
kierowanym przez Prof. dra hab. Wlodzimierza
Tyburskiego ~ Zakladem  Filozofi ~ Moralnej
1 Bioetyki  Uniwersytetu Mikolaja Kopernika
w Toruniu konferencjom naukowym 2z cyklu
,,Cztowiek 1 $wiat — wymiary odpowiedzialnosci”.
Czasopismo ,Studia z Etyki 1 Edukacji
Globalnej” podejmuje zagadnienia globalnych
probleméw  izagrozen  wspdlczesnosci, a
w szczegolnosct:
- zagadnienia zwigzane 2z ckologia 1etyka
srodowiskowa, wtym zagrozenia dla biosfery
spowodowane przez czlowieka;
- analize ekonomicznych, spolecznych,
politycznych i technologicznych probleméw oraz
zagrozen o charakterze globalnym, czyli tych
wszystkich aspektow cywilizacji wspolczesnej,
ktorych  ekspansja  czyni  rozwoj ludzkosci
dynamicznym i nieograniczonym, a jednoczesnie
nieprzewidywalnym i groznym;
- refleksj¢ ujmujaca globalizacje jako zjawisko
rozgrywajace si¢ W theatrum kultury masowej,
poruszajaca kwesti¢ relacji miedzykulturowych
1 multikulturalizmu, jak rowniez krytyke i dyskusje

tej perspektywy w imi¢ definiowania
humanistycznych, uniwersalnych wartos$ci
majacych integrowac ludzkosé¢ wokét nowych
wyzwan;

- analiz¢ napig¢ pojawiajacych si¢ na styku
lokalnosci  iglobalnosci, z uwzglednieniem
konkretnych, praktycznych rozwiazan
adoptujacych  problematyke zréwnowazonego
rozwoju do warunkow lokalnych.

Ow zlozony iobszerny tematycznie zakres
zainteresowan  pragniemy  podporzadkowaé
wyraznej linii programowej czasopisma, ktorej
zasadnicze rysy wyznaczaja dwa zawarte w tytule
hasta, mianowicie - etyka globalnej
odpowiedzialno$ci  oraz  edukacja  globalna.
Wytréznione  kierunki  odgrywa¢ beda role
biegunéw orientujacych dyskusje podejmowang
na tamach ,Studiéw z Etyki iEdukacji
Globalnej”.

Na pierwszy plan wysuwa si¢ etyczny wymiar
poruszanej  problematyki,  refleksja ~ nad
warunkami, mozliwos$ciami 1 moralnymi
nastgpstwami szeroko rozumianej globalizaciji,
uwzgledniajaca dalekosi¢zng perspektywe etyczna.
Edukacja natomiast jest dzialalno$cia nadajaca

dyskusji, do jakiej wzywamy, elementarny sens
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general theme "Human Being and the World -
the Dimensions of Responsibility" organized
since 2007 by the Institute of Philosophy of
Morality and Global Ethics at the Maria
Grzegorzewska Academy of Special Education
and the Institute of Moral Philosophy and
Bioethics run by Prof. Wlodzimierz Tyburski at
the Nicolaus Copernicus University.

The journal "Studies in Global Ethics and
Global Education" addresses problems that
belong to the area of broadly conceived
globalization studies, in particular:

- issues related to ecology and environmental
ethics, including anthropogenic dangers for the
biosphere;

- analysis of the economic, social, political, and
technological problems and dangers of global
nature, ie., all those aspects of contemporary
civilization, which expansion makes the
development of humanity dynamic and
unlimited, and simultaneously, unpredictable
and dangerous;

- reflection grasping globalization as a
phenomenon taking place in the theatrum of
mass culture, raising the question of
multicultural relations and multiculturalism, as
well as the discussion and critique of that
perspective in the name of defining humanistic
and universal values, which are to integrate
humanity around new challenges;

- analysis of tensions appearing at the interface
between locality and globality, i.e., the problems
focused around the term "glocalization,"
including particular, practical solutions adopting
the ideas of sustainable development for local
conditions.

We wish to subject this complex and
thematically broad scope of interests to a clear
programme policy of the journal, which
principal characteristic is defined by the two
headwords present in the title, namely, ethics of
global responsibility and global education. The
indicated directions will play the role of the
poles orientating the discussion undertaken in
"Studies in Global Ethics and Global
Education."

What comes to the fore is the ethical
dimension of the addressed problems,
reflection on the conditions, possibilities, and
moral consequences of broadly understood
globalisation, including a far-reaching ethical



1 praktyczny wymiar. Rozwazania nad
przyszloscia 1 niesionymi przez nia zagrozeniami
maja bowiem sens o tyle, o ile daja si¢ przelozy¢
na praktyke edukacyjna. Moéwigc o praktyce
edukacyjnej mamy na mysli zaréwno formalna,
jak 1 nieformalng aktywnos¢ sprzyjajaca
ksztaltowaniu umiejetnosci ipostaw na rzecz
zrtbwnowazonego  rozwoju, W szczegolnosci
szereg dziatan akcentujacych lokalny wymiar
globalnej odpowiedzialnosci. W tym sensie
wotudia z Etyki 1Edukacji Globalnej” sa
czasopismem majacym, poprzez Zywa,
1 dynamiczna dyskusje, poszerza¢ ramy wyobrazni
moralnej oraz proponowaé konkretne tresci
dziataniu, jakim staje si¢ wspolczesnie edukacja
globalna.

Studia z Etyki i Edukacji Globalnej/ nr 1/2014

perspective. Education, on the other hand, is an
activity that gives the discussion we call for an
clementary sense and a practical dimension.
Considerations about the future and the
dangers associated with it make sense in so far
as they are applicable into educational practice.
By educational practice we understand both,
formal and informal activities, which foster
forming skills and attitudes for sustainable
development, especially a number of actions
emphasizing a local dimension of global
responsibility. In this sense, "Studies in Global
Ethics and Global Education" are a journal
which with its vivid and dynamic discussion
should broaden the frames of moral
imagination and propose concrete contents for
the activities that global education turns out to
be today.

Helena Ciqzela
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Lokalny i globalny wymiar ochrony srodowiska w perspektywie
odpowiedzialnosci

The Local and the Global Dimension of Environmental Protection
from a Perspective of Responsibility

WELODZIMIERZ TYBURSKI

Uniwersytet Mikolaja Kopernika,

Instytut Filozofii, Zaktad Filozofii Moralnes i Bioetyki,
ul. Fosa Staromiejska 1a, 87-100 Torus,

E-mail: tyburski@mains.uni.torun.pl

Abstract

The basic idea of this article is the ecological perspective of the notion of responsibility.
Especailly nowadays, in the times of ecological crisis this concept is endowed with essential
importance. The paper analyzes the basic meanings of responsibility in the context of
environmental concerns. It focuses on the requirements for responsibility, the resources and
areas of responsibility, on the responsibility for the state of affairs, and above all on the local and
global (planetary) responsibility. The notion and the value of responsibility have been grasped in
a close connection with the notion of the value of solidarity and the category of ecological
exclusion.

Key words: responsibility, solidarity—collectivity, ecological crisis, ecological humanism,
sustainable development, ecological exclusion

Streszczenie

Podstawowym pojeciem niniejszego artykutu jest odpowiedzialnos¢ ujmowana w perspektywie
ckologicznej. W obliczu narastajacego kryzysu ekologicznego kategoria odpowiedzialnosci
nabiera  fundamentalnego  znaczenia.  Artykul  analizuje = podstawowe  rozumienia
odpowiedzialnosci w kontekscie problematyki ochroniarskiej. Przedmiotem refleksji uczyniono
zagadnienie  warunkéow  odpowiedzialnosci,  zasobéw  odpowiedzialnosci,  obszaréw
odpowiedzialno$ci, odpowiedzialnosci za stan rzeczy, a przede wszystkim odpowiedzialnosci
lokalnej i globalnej (planetarnej). Pojecie i wartos¢ odpowiedzialnosci ujete zostaly w $cistym
zwiazku z pojeciem wartosci solidarnosci oraz kategorig wykluczenia ekologicznego.

Stowa kluczowe: odpowiedzialnos¢, solidarno$é—wspolnotowosé, kryzys — ekologiczny,
humanizm ekologiczny, ztéwnowazony rozwoj, wykluczenie ekologiczne
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Budzaca gleboki niepokdj w wymiarze globalnym oraz czesto dramatyczna w skali lokalnej
1 regionalnej sytuacja ekologiczna $wiata — jak rowniez potwierdzajaca to zgromadzona wiedza —
pozwala wnioskowad, ze cywilizacja zachodnia jest raczej malo przyjazna dla przyrody. Z reguly
traktowala ja jako niewyczerpany zaséb dobr stuzacych jej autonomicznemu rozwojowi. Nie jest
wigc przesada stwierdzenie, ze do S$wiata przyrody odnosilta si¢ najczesciej z perspektywy
instrumentalno-utylitarnej. U podstaw takiego nastawienia znajdowaly si¢ okreslone przestanki
natury filozoficznej, aksjologicznej, spolecznej, gospodarczej — uzasadniajace eksploatatorski
stosunek czlowicka wobec swego naturalnego otoczenia. Jednak negatywne doswiadczenia
ostatniego stulecia, zwlaszcza za$§ widmo nadciagajacego globalnego kryzysu ekologicznego,
zmuszaja do rewizji tego myslenia, ktére wyznaczato dotychczasowy kierunek rozwoju cywilizacji.
Ufundowane ono byto na paradygmacie pozytywistyczno-technokratycznym, zas oparty na jego
przestaniach postegp naukowo-technologiczny ujawnil 2z czasem swe Janusowe oblicze.
Cywilizacyjno-techniczne sukcesy czlowicka okazywaly si¢ bardzo czesto klgska przyrody.
W miar¢ budowania obecnego ksztaltu cywilizacji, tworzenia débr materialnych i technicznych
oraz wzrostu konsumpcji dokonywala si¢ postepujaca degradacja iniszczenie $rodowiska
przyrodniczego, ktore jest — co nalezy zawsze przypominac — rowniez srodowiskiem cztowieka.
Wspolczesna mysl ekologiczna proponuje budowanie odmiennego od dotychczasowego
paradygmatu postulujacego nowe podejscie metodologiczne ikoncepcyjne, oparte na wiedzy
i warto$ciach ekologicznych. Opowiada si¢ takze za wypracowaniem nowej filozofii rozwoju,
uwzgledniajacej wnioski wynikajace z negatywnych doswiadczen naszych czaséw. W kreowaniu
nowego paradygmatu rozwoju szczegdlnie istotna role maja do spelniania dyscypliny
humanistyczne. Wypracowuja one filozofi¢ okreslajaca na nowych zasadach stosunck czltowicka
do $wiata przyrody. Przede wszystkim wskazuja na potrzebe myslenia idziatania zgodnego
z warto$ciami humanizmu. Bowiem — jak powiadal zalozyciel Klubu Rzymskiego Aurelio Peccei
— ,nasza epoka wymaga humanizmu, ktéry by zastapil izmienil zasady oraz normy, uwazane
przez nas dotad za nienaruszalne, lecz obecnie sa nie do zastosowania badz powoduja skutki
sprzeczne z naszymi celami; humanizm ten musi sprzyja¢ powstawaniu zarOwno nowego systemu
wartoéci, ktory by nam przywrocit réwnowage wewngtrzng, jak 1nowych motywacii:
intelektualnych,  etycznych, filozoficznych, spolecznych, politycznych, estetycznych,

artystycznych”'.

U A. Peccei, One Hundred Pages for the Future, Pergamon Press, Nowy Jork 1981; cyt. za: D.I.. Medows, J. Randers,
Przekraczanie granic, ¢y bezpiecina prgysztosi?, Wydawnictwo Naukowe Scholar, Warszawa 1995, s. 205-206.
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Szczegdlng doniostos¢ wymiaru humanistycznego w dziataniach na rzecz ochrony
srodowiska akcentuje wyraznie réwniez Henryk Skolimowski, gdy dowodzi, ze ,,stan srodowiska
jest odbiciem stanu ducha ludzkiego, odbiciem naszego sposobu myslenia, naszych wartosci™.
Swiadomos¢ tego faktu jest najbardziej wyrazista cecha przedstawianych powyzej dyscyplin
humanistycznych. Zaproponowaly one nowe myslenie, odmienne od tego, ktore znajdowalto si¢
u podstaw tradycyjnego stosunku czlowicka do $wiata przyrody. Owe réznice uwydatnia
cytowany autor, zestawiajac zasadnicze tezy filozofii ekologicznej i filozofii tradycyjnej. Jego
zdaniem filozofia tradycyjna charakteryzuje si¢ tym, ze jest ,,kawaltkujaca, szukajaca informaciji,
pomijajaca problemy ekologiczne, niezainteresowana problemami spoltecznymi, obojetna wobec
kwestii odpowiedzialnosci indywidualnej, zorientowana na jezyk, duchowo martwa.
W przeciwienstwie do niej ekofilozofia jest filozofig calosciowa, szukajaca madrosci, Swiadoma
probleméw  ekologicznych,  zainteresowana — sprawami  spolecznymi,  dostrzegajaca
odpowiedzialno$¢ jednostki, zorientowana na zycie, duchowo Zywa”. Slusznie tez zwracano
uwage na to, ze pojawienie si¢ refleksji humanistycznej nakierowanej na problematyke
ckologiczna ,,zwigzane jest z pytaniem o gl¢bsze przyczyny kryzysu ekologicznego oraz
z problemem naszej zdolnosci do jego przezwycigzenia za pomocy Srodkow  dostegpnych
w ramach obowiazujacego paradygmatu kulturowego™. Chodzi o to, aby rozeznaé¢ w stopniu
mozliwie najpelniejszym te filozoficzne i Swiatopogladowe elementy kultury, ktére okazaly sig
kryzysogenne, 1idokona¢ przewarto$ciowania dotychczasowego paradygmatu kulturowego
w duchu ,,nowego myslenia”, kreujacego pozadany model relacji czlowieka ze $rodowiskiem
przyrodniczym oraz wypracowania skutecznych metod wcielania owego modelu w praktyke zycia
i dziatania. Niewatpliwie jedna zistotnych przyczyn zjawisk kryzysowych jest brak lub
niedostatek kulturowych wzoréw przyjaznych zachowan wobec §rodowiska przyrodniczego. Stad
pojawiajace si¢ przekonanie, ze kryzys ekologiczny jest w istocie kryzysem kultury’. Coraz czescie]
formulowany jest poglad (i znajduje on dobre uzasadnienie), ze ,rozwigzanie problemow
ckologicznych wspodlczesnej doby wymaga przede wszystkim przemiany w kulturze. Polega ona
na wypracowaniu nowego wzoru kulturowego (wzoru postgpowania), ktory nie pozwalalby

950

czlowiekowi na dewastowanie ikrzywdzenie innych istot™. Zgodnie tez podkresla sig, ze

2 H. Skolimowski, Technika a przeznaczenie czlowieka, Wydawnictwo ETHOS, Warszawa 1995, s. 143.

3 H. Skolimowski, J.K. Gorecki, Geniusz, swiatla, a swigtos¢ gycia, Oficyna Wydawnicza Vega, Warszawa 2007, s. 211.

4 M. Bonenberg, Czlowiek i giemia, Wydawnictwa Oddzialu Polskiej Akademii Nauk, Seria Nauka dla Wszystkich,
Krakéw 1999, s. 13.

> H. Skolimowski, J.K. Goérecki, Zielone oko kosmosn. Wokdl ekofilozofii w rozmowach i esejach, Wydawnictwo ATLA,
Wroctaw 2003, s. 196.

® Ochrona srodowiska pryrodniczego, red. G. Dobrzafiski, B.M. Dobrzaniska, S. Kielczewski, Wydawnictwo Ekonomia
i Srodowisko, Biatystok 1997, s. 338.

10



Tyburski/Studia z Etyki i Edukacji Globalnej/ nr 1/2014, s. 8-20

dyscypliny humanistyczne — jak zadne inne — predestynowane sa do podjecia wysitku
efektywnego zmierzenia si¢ z tak sformutowanymi wyzwaniami.

Uzna¢ mozna, ze takiego tez zadania podjely si¢ dyscypliny humanistyczne, wydatnie
angazujac si¢ na rzecz ekologii: ekofilozofia, etyka srodowiskowa, ekoestetyka, psychologia
ckologiczna, eckoteologia czy eckopedagogika. Fakt tak okazalego udzialu dyscyplin
humanistycznych w rozwiazywaniu rozlegltego katalogu probleméw lokujacych si¢ w obszarze
relacji Srodowisko przyrodnicze—czltowiek sprawil, ze dziatalno$¢ na tym rozleglym polu zwyklo
si¢ okresla¢ jako humanistyczny kierunek ochrony srodowiska. Zmierza on do odpowiedzi na
istotne pytanie, jak powinien zachowaé si¢ czlowiek wobec §rodowiska naturalnego, oraz
uzasadnienia, dlaczego tak a nie inaczej powinien postgpowaé. Stad tez wynika potrzeba, aby ,,na
nowo przemysle¢ izweryfikowaé zasadnicze przestanki iwartosci naszej kultury, odrzuci¢
zdezaktualizowane modele pojeciowe, takze zastanowi¢ si¢ nad przywroceniem niektérych
wartosci, ktére odrzucilismy w dawnych okresach dziejowych naszej kultury’”, oraz — dodajmy —
pokusi¢ si¢ o wypracowanie takiej calosciowej aksjologii, ktora tworzytaby fundament tego, co
mozna nazwac §wiatopogladem ekologicznym naszych czasow.

Zadania przemyslenia na nowo miejsca czlowicka w uniwersum podjely si¢ ekofilozofia
ietyka §rodowiska. Ta ostatnia w katalogu proponowanych wartos$ci na miejscu szczegbélnym
stawia odpowiedzialno$¢ — warto$¢ tradycyjna, ale wzbogacong o nowe, nieznane jej wczesniej
tresci. Skala rozwoju cywilizacyjnego, wzrost ztozonosci potencjalnie niszczycielskich mocy, takze
wielu zagrozen, czyni obecnie problematyke odpowiedzialnosci niezwykle aktualna. To za$
w sposOb naturalny ioczywisty sklania do formulowania pytan: co to znaczy dzialac
odpowiedzialnie dzi§, w obliczu juz istniejacych i w perspektywie mozliwych zagrozen; na kim
spoczywa odpowiedzialno$¢ za pojawianie si¢ 1trwanie sytuacji kryzysowych 1 zagrozen,
w ktorych przychodzi nam zy¢; kogo nalezy pociagna¢ do odpowiedzialnosci za takie czy inne
negatywne skutki; kto jest odpowiedzialny za efekty zywiolowego rozwoju w réznych obszarach
zycia spolecznego i cywilizacjyjnego; 1 przede wszystkim jak nada¢ praktyczny wymiar poczuciu
odpowiedzialno$ci niezbednemu do przezwycigzenia réznych przeszkod oraz trudnosci, ktérych
— z taka niekiedy ostroscig i wyrazistoscia — doswiadczamy. Ten zestaw pytad ma szczegdlne
znaczenie dla refleksji filozoficzno-etycznej ispolecznej, ktore podejmujac te jakze trudne
i skomplikowane problemy, powinny wyjs¢ poza obszar teorii iodnies¢ si¢, w praktycznym
wymiarze, do zjawisk kryzysowych, ktére sa udzialem wspdlczesnego swiata — zjawisk jakze

realnych i dotykalnych.

7 F. Capra, Punkt zwrotny. Nanka, spoleczeristo, nowa kultura, PIW, Warszawa 1987, s. 59.
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W Swietle negatywnych doswiadczen wspolczesnej epoki wiemy, ze nasza
odpowiedzialno§é za przyszle pokolenia i stan naszej planety polega na tym, ze dzi§ musimy
dziata¢ tak, aby kolejne generacje nie musialy stosowaé drakofiskich metod, koniecznych do
przetrwania na tej planecie. W obliczu trudnych problemoéw ekologicznych konieczna wydaje si¢
zmiana naszego myslenia o przysztosci. Dzi§ dominuje w polityce spoleczno-ekonomicznej
dzialanie krétkookresowe. Postrzegamy przyszlo§é wskali miesigcy, co najwyzej kilku lat.
Dtluzsza perspektywa malo juz nas interesuje. Tymczasem z punkt widzenia przyrody
1 bytujacych w niej spolecznosci taki dtugookresowy punkt widzenia jest konieczny, bo dopiero
wowcezas  zagadnienie odpowiedzialnosci nabiera szczegdlnego znaczenia isensu. Problem
komplikuje jednak to, ze w mysleniu, a tym bardziej dzialaniu, nakierowanym na dos$¢ odlegla
przysztos¢ kategoria odpowiedzialnosci zatraca swe wyrazne kontury, niejako rozplywa sig i staje
si¢ pojeciem mglistym, tracacym sile¢ mobilizowania oraz oddzialywania. To, co w swych
skutkach nas bezposrednio nie dotyka i nie ingeruje w nasze codzienne bytowanie, staje si¢ malo
realne, wrecz abstrakcyjne. Skrajnym przykladem takiego myslenia jest znane, dyktowane
egoizmem hasto ,,Po nas chocby potop”. Czesto jest bowiem tak, Zze w miejsce poczucia
odpowiedzialnosci pojawia si¢ obojetnosé. Wydaje sig, ze takim krétkofalowym formom myslenia
1 dziatania nalezy si¢ zdecydowanie przeciwstawic i poszukiwac¢ sposobow awansu dtugomyslnie
rozumianego modelu odpowiedzialnosci w §wiadomosci indywidualnej i spolecznej. To wazne
zadanie dla edukacji ekologicznej. Zwraca na to uwage Dieter Birnbacher — autor glosnej ksiazki
Odpowiedzialnosé za pryszle pokolenia. Uznal on, ze w ksztaltowaniu tak pozadanego modelu
odpowiedzialnosci niezbedne sa madre poczynania edukacyjne w zakresie zmiany $wiadomosci,
gléwnie za$ ksztalcenie motywacji dla etyki przyszlosci. Etyka ta powinna si¢ odwolywaé
w najogolniejszym sensie do teorii wspolnotowych wypracowanych przez filozofie spoteczne.
,»Waznym jest — przekonuje Birnbacher — wyksztalci¢ §wiadomo$é wlasnej pozycji temporalnej
w taficuchu pokolen, jak réwniez ponadpokoleniowe poczucie wspolnoty, jesli nie z cala
ludzkoscia, to chociaz z niewielkimi grupami kulturowymi, narodowymi czy regionalnymi. Celem
winno by¢ rozwinigcie wdzigcznosci wobec pokolent przeszlych iréwnoczesnie przyjecie
zobowigzan wobec przyszlych pokolen™. Dodajmy, Ze w stosunku do przeszlych pokoler
chodzi nie tylko o rozwinigcie wdzigcznosci, ale takze krytyczna oceng skutkow ich dziatan.
W naszej §wiadomosci powinno zaistnie¢ przekonanie, ze przyszte pokolenia beda nas surowo
sadzily za stan spuscizny, ktéra im pozostawilismy, 1 — dodajmy — beda mialy do tego prawo.
Wydaje sig¢, ze podobnie ujmuje ten problem Zygmunt Bauman, gdy opowiada si¢ za potrzeba

przezwyci¢zania oboj¢tnosci w drodze budzenia poczucia odpowiedzialnosci za Innego, to jest

8 D. Birnabacher, Odpowiedzialnosé za przyszte pokolenia — zakres i granice, ,,Studia Ecologiae et Bioethicae” 2009, t. 7, s.
104.
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drugiego czlowieka, zycia jako takiego, to jest takze zycia i kondycji przyrody, myslenia nie tylko
tu iteraz, ale réwniez w planie przyszlosciowym. Z kolei autor Odpowiedzialnosci za przyste
pokolenia mocno akcentuje, ze dzialaniom na rzecz zmian $wiadomosciowych towarzyszyc¢
powinny podejmowane w duchu etyki przyszlosci okreslone decyzje polityczno-gospodarcze.
W tym wymiarze istotne znaczenie mialoby ,przedstawianie (prawdopodobnych) potrzeb
iinteresow przyszlych pokolent w obecnych decyzjach, np. poprzez mianowanych rzecznikow
przysztych pokolefi na szczeblu lokalnym, regionalnym, pafistwowym i miedzynarodowym’.
Innym liczacym si¢ posunigciem mogloby by¢ rozszerzenie o sprawy przysztych pokolen
uprawniefl istniejacej prawnej instytucji, jaka jest organizacja pozytku publicznego. To takze
sposob nadzorowania, kontrolowania isankcjonowania polityki panstwowej idzialan rzadu,
réwniez po to, ,,by méc upublicznia¢ i denuncjowac naruszanie intereséw przysziych pokoleq,
jak np. wycinanie laséw deszczowych, pustynnienie i emisj¢ gazéw cieplarnianych”. Stusznie
akcentuje si¢ wigc przekonanie, ze ,etyka otwartego globalnego spoleczefistwa oparta musi by¢
na godnosci i odnosi¢ si¢ do przysztosci. W przysztosci beda kolejne pokolenia ludzi, ktorzy
podobnie jak my beda chcieli godnie zy¢. Jednakze to my tu iteraz poprzez nasze dzialania
mozemy zadecydowaé oich zyciu irozwoju. Zmusza to nas do wyprzedzajacego w czasie
pojmowania godnego zycia przyszlych pokolen™".

W kontekscie dyskusji woké! etyki otwartego globalnego spoleczenstwa po raz pierwszy
w dziejach ludzkosci pojawia si¢ problem odpowiedzialnosci za planete. Oredownikiem tej idei
jest Carl Amery. Méwi on o potrzebie budowania takiej etyki, ktéra wykracza poza stosunki
migdzyludzkie 1 czyni ,,wspolng odpowiedzialnos$¢ nie tylko za wlasna grupe 1 wlasny gatunek, ale
za planete jako calo$¢”. 1 dodaje: ,,tego rodzaju odpowiedzialno§é powinna by¢ pierwszym
i realnym obowiazkiem ludzkosci”. Etyka odpowiedzialnosci globalnej jest wyrazem narastajace;j
— pod wplywem dramatycznych wydarzen — potrzeby kreowania odpowiedzialnosci przed
Swiatem 1 za $wiat. To za$§ znaczy, ze niebywale zmienily si¢, w kierunku niekiedy maksymalnego
poszerzenia, zakresy odpowiedzialnosci. Przez cala niecomal §wiadoma histori¢ czlowieka byl on
odpowiedzialny za siebie, wlasna postawe i czyny, krag najblizszych oséb, nast¢pnie za miejsce
zakorzenienia, zbiorowos¢, w ktérej egzystowal. Dopiero z czasem (w dobie nowozytnej) pojawia
si¢ odpowiedzialno$¢ za pafstwo, ojczyzng, dzi$§ za$ takze za §wiat przyrody, planet¢ Ziemia.

Wkraczamy zatem w er¢ odpowiedzialnosci globalnej — jej zakres jest najszerszy z dotychczas

9 Ibidem.

10 Thidem, s. 105.

1 R. Janikowski, Zrdwnowazony rozwdj jako predmiot ksgtatcenia ogdlnego, [w:| Edukagia dia zrownowazonego rozwoju, red. T.
Borys, Wydawnictwo Ekonomia 1 Srodowisko, Bialystok 20006, s. 36.
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nam znanych. Wynika on z jej przedmiotu i obejmuje przestrzen pomigdzy wymiarem lokalnym
a globalnym.

Jednak nie tylko zakres odpowiedzialnosci ulegl poszerzeniu, mozna i nalezy méwic takze
o nowych obszarach, ktére dotad nie byly przedmiotem odpowiedzialnosci, obecnie za$§ ich
znaczenie jest doniosle. I tak np. dzis, gdy wiedza stala si¢ wielkg silg sprawcza, powinnoscia
moralna uczonego i calych zespotéw badawczych, jest bycie odpowiedzialnym za skutki swoich
dzialan w sferze poznania naukowego, jego wynikéw izastosowan. Tradycyjnie mocno
akcentujemy indywidualng odpowiedzialno§¢ naukowcoéw na rzecz pozyskiwania wiedzy
o rzeczywistoscl. Jednakze wspolczesna nauka — co jest rzecza dzi§ juz oczywista — rozwija si¢
gléwnie w ramach instytucji 1iorganizacji naukowych. Pojawia si¢ zatem problem
odpowiedzialnosci instytucjonalnej nauki, ktéra nie sprowadza si¢ do sumy odpowiedzialnos$ci
indywidualnej czltonkéw danej instytucji czy organizacji. Jest to sprawa bardzo zlozona
1 skomplikowana, poniewaz proces instytucjonalizacji nauki moze implikowaé zjawisko
rozmywania si¢ odpowiedzialnosci.

Mowige o nowych obszarach odpowiedzialnosci, mam na mysli takze odpowiedzialnosé
w kontekscie rozwoju techniki, odpowiedzialno$¢ w perspektywie spoleczenistwa informacyjnego
1 — najbardziej nas tu interesujaca — odpowiedzialnos§¢ za $wiat przyrody oraz korzystanie z jej
zasobéw, wtym odpowiedzialno$§¢ za przyszle pokolenia. Istnieje takze pilna potrzeba
budowania i wzmacniania postaw indywidualnie pojetej odpowiedzialnosci — odpowiedzialnosci
za kazde dzialanie, ktére podejmujemy we wlasnym gospodarstwie domowym, zakladzie pracy,
osiedlu, regionie, odpowiedzialnos$¢ za dobra kondycje¢ naszych ,,malych ojczyzn”. W takim ujeciu
odpowiedzialno$¢ lokalna znajduje si¢ w $cislym zwigzku z odpowiedzialnoscia globalng. Z kolei
wychowanie w duchu odpowiedzialnosci za sprawy lokalne i odpowiedzialnosci globalnej to
wazne zadania dla edukacji ekologiczne;j.

Wydaje si¢, ze sensowny dyskurs wokol tak rozumianej odpowiedzialnosci nie jest
mozliwy bez jej niezbednego dopelnienia, jakim jest myslenie oraz dzialanie w kategoriach
wspoélnotowych 1 solidarnosciowych.

Wiemy, ze poczucie solidarnosci istowarzyszonej z niag wspoélnotowosci powinno
znajdowaé si¢ u podstaw demokracji, jak réwniez u podstaw gospodarowania w gospodarce
wolnorynkowej. Slusznie zatem zwraca si¢ uwage na to, ze zaspokajanie wlasnych, czesto
egoistycznych, potrzeb kosztem innych spoleczefistw jest niewatpliwie zaprzeczeniem  tej
solidarnosci, a zarazem zaprzeczeniem ekologicznego myslenia. Jesli natomiast bedzie to
,wsolidarnosc z jutrzejszymi pokoleniami, tzn. gleboka §wiadomos¢ tego, ze my mozemy zuzyc

mozliwosci zycia nastgpnych pokolen, albo jesli to bedzie solidarnos¢ z innymi zywymi istotami
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1 samg przyroda, to (...) nawet wzrost gospodarczy, jesli u jego podstaw bedzie lezalo poczucie
solidarnosci, bedzie mégl przyczyni¢ sie do poprawy ochrony $rodowiska naturalnego”'’.
Opierajac si¢ na wartosci solidarnosci, mamy szans¢ godzenia ekonomii i ekologii, gdyz rozwoj
gospodarczy moze przyczyniaé¢ si¢ do poprawy stanu srodowiska tylko wéwezas, gdy bedzie
uwzglednial wartos¢ wspolnoty ze $wiatem przyrody. Nalezy przy tym pamigtaé, ze idea
solidarnosci jawi si¢ tu nie tylko jako warto$¢ stanowiaca podstawe demokracji 1 wolnego rynku13 s
ale rowniez jako fundamentalna sktadowa odpowiedzialnosci.

Odpowiedzialno$¢ i solidarnosé¢—wspolnotowos¢ staja si¢ priorytetowymi warto§ciami
w obliczu niebezpiecznego w skali globalnej zagrozenia, jakim sa narastajace w szybkim tempie
zmiany klimatyczne. Potrzebujemy ,,globalnej solidarnosci klimatycznej i globalnych rozwiazan —
piszq Zbigniew M. Karaczun i Andrzej Kassenberg, autorzy artykulu pod znamiennym tytutem
Solidarnos¢ klimatyczna — gdzie ona? — bez nich nie pozostawimy bezpiecznej Ziemi naszym
dzieciom 1 wnukom. Juz teraz mozna w naszym kraju dostrzec negatywne skutki zmian klimatu.
Zwigksza si¢ liczba huraganéw 1 katastrof budowlanych nimi spowodowanych (...), pojawiaja si¢
szkodniki i1 choroby wystepujace wczesniej tylko w krajach o cieplejszym klimacie, zwigksza si¢
czestotliwos¢ susz. Raporty naukowe nie pozostawiaja watpliwosci: adaptacja do zmieniajacych
si¢ warunkow klimatycznych bedzie pigé—dziesie¢ razy drozsza niz dzialania na rzecz ochrony
klimatu. To powinien by¢ podstawowy rachunek, bez ktérego miedzynarodowej i krajowej
polityki klimatycznej nie mozna prowadzi¢ w sposéb rozsadny izréwnowazony”'*. Klimat,
przekonuja autorzy cytowanej wypowiedzi, mozna ochroni¢ skutecznie tylko w warunkach
migdzynarodowej solidarnosci 1 wspolpracy krajéw rozwinigtych irozwijajacych sig, ale tylko
wtedy, gdy beda potrafily wznie$¢ si¢ ponad wlasny waski interes i zaczna mysle¢ oraz dziatac
w kategoriach solidarnosci klimatycznej. Jest to tez glos skierowany do polskich politykow, ktorzy
powinni zrezygnowac ze zle pojmowanej polityki izolacjonizmu i zastapic ja polityka dyktowana
potrzebg dzialania w imi¢ globalnej solidarnosci klimatycznej'.

Trzeba podkreslié, ze idea odpowiedzialnosci oraz wspoélnoty i solidarnosci ze §wiatem
przyrody posiada wymiar nie tylko normatywno-perswazyjny, nakierowany na zmiang naszego
odnoszenia si¢ do przyrodniczego otoczenia. Chodzi tu réwniez o okreslona koncepcje rozwoju
cywilizacji, a mianowicie taka, ktéra uwzglednialaby interesy takze §wiata pozaludzkiego, traktujac
je jako interesy wspolnotowe. W swietle trudnych doswiadczent ostatnich dziesigcioleci nie budzi

chyba watpliwosci teza, ze kazda sensowna koncepcja rozwoju cywilizacyjnego musi uwzgledniaé

12 . Okrzesik (glos w dyskusji), [w:| Ekologia, demokraga, wolny rynek. Migdzynarodowa konferencja w Krakowie,
listopad 1995, s. 59—60.

13 Tbidem.

14 Z.M. Karaczun, A. Kassenberg, Sokidarnos¢ klimatycina — gdzie ona?, ,,Gazeta Wyborcza”, 2 listopada 2009, s. 16-17.
15 Tbidem.
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aksjomat o wspolnocie loséw czlowieka i przyrody. Jej zdecydowanym zwolennikiem jest Hans-
Georg Gadamer, ktéry przekonuje, ze ,,na przyrode nie mozna juz wigcej patrze¢ jak na
przedmiot wykorzystania, musi ona we wszystkich formach jej jawienia by¢ doswiadczana jako
partner”'’,

Z tych tez powodéw etyka srodowiskowa obok odpowiedzialnosci wysoko lokuje
solidarnos¢ w katalogu gloszonych i preferowanych wartosci i nadaje jej wieloaspektowy wymiar.
Tres¢ tej idei nie wyczerpuje si¢ jednak w czesto przywolywanym przez ekologdéw postulacie
wspoélnotowego pojmowania interesow ludzkosci 1 §wiata przyrodniczego. Rownie istotne jest tu
wyraziste izdecydowane akcentowanie potrzeby odwolywania si¢ do  solidarnosci
w rozwigzywaniu wspolnych probleméw ekologicznych. Przy czym mamy tu na mysli dwojakie
pojmowanie tej wartosci. Jedno z nich wyraza si¢ w postulacie solidarnosci miedzy narodami,
zgodnie z przekonaniem, ze jedynie wspélnotowym, solidarnym wysitkiem mozna powstrzymac
grozace lub zaistniale juz niebezpieczenistwa (np. niekorzystne zmiany klimatyczne). Tej zasadzie
wyraznie sprzeciwiaja si¢ kraje, ktére chronigc wlasne zasoby naturalne (np. lasy), jednoczesnie
wykorzystuja bez ograniczen zasoby innych krajéw, zwykle tych zapdznionych w rozwoju (np.
trzebia lasy, nie zwazajac na to, ze w zatrwazajacym tempie ging masywy lesne na Filipinach,
Wybrzezu Kosci Stoniowej, w Amazonii, Indonezji i wielu innych miejscach naszego globu).
W innym kontekscie rozumiemy t¢ wartosé, gdy wskazujemy na koniecznos¢ myslenia i dziatania
rowniez w kategorii  solidarnosci miedzypokoleniowej. Problem i zarazem nietatwa do
przezwyci¢zenia trudno$¢ polegaja na tym, ze nasze pokolenie powinno tak gospodarowaé
wszelkimi dobrami izasobami $wiata przyrody, aby zabezpieczone zostaly takze interesy
przysztych pokolen, aby nie ograniczy¢ ich mozliwosci przetrwania i rozwoju. Mozna wigc uznad,
ze solidarnos¢ czlowieka z §wiatem przyrody, solidarno§é migdzy narodami w rozwigzywaniu
probleméw  ekologicznych oraz  solidarno§é migdzypokoleniowa, pozostajace w sojuszu
z poczuciem odpowiedzialnosci, skladaja si¢ na to, co coraz czg¢sciej okresla si¢ jako solidarnosé
1 odpowiedzialno$¢ globalng. Tak wspdlnotowo pojety sojusz owych wartosci traktowaé nalezy
jako jeden z najbardziej konstytutywnych skladnikéw nowego myslenia i dziatania. Zwréémy
rowniez uwage na to, ze obie idee: solidarnosci i odpowiedzialnosci przebiegaja w poprzek
podziatéw politycznych, zawodowych, kulturowych czy pokoleniowych. Sa tymi ideami, ktore
wbrew réznego rodzaju podzialom i zréznicowaniu duchowo spajaja ludzi oraz spoleczenstwa,
rzec mozna — moga 1 powinny byc¢ laczacym ich, wspélnotowym rdzeniem. Z tych to wlasnie
powodow ich miejsce w aksjologii zréwnowazonego rozwoju jest tak wysoko ulokowane, za$

popularyzacja oraz zaszczepianie idei odpowiedzialnosci 1 solidarnosci to fundamentalne zadania

16 H.G. Gadamer, Dziedzictwo Europy, Fundacja Aletheia, Warszawa 1992, s. 20.
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edukacji na rzecz zréwnowazonego rozwoju. Idea solidarnosci, kierujac si¢ poczuciem
wspoélnotowosci, wzmacnia wszelkie dzialania na rzecz zréwnowazonego rozwoju, ale — na co
réwniez nalezy zwazy¢ — istnieje tu sprz¢zenie zwrotne, poniewaz kazde racjonalne dzialanie
w imi¢ idei zréwnowazonego rozwoju przyczynia si¢ do umacniania postaw solidarnych
1 wspolnotowych, za§ odpowiedzialnos¢ za pomyslnosé §wiata cztowieka i przyrody zachgca do
opowiedzenia si¢ za idea zréwnowazonego rozwoju. Zgodzi¢ si¢ zatem nalezy z pogladem, ze
,edukacja dla zréwnowazonego rozwoju jest jednym z istotnych mechanizméw zmierzajacych do
przywrocenia tkwiacych w naturze ludzkiej sklonnosci do samoorganizacji ido solidarnego

. . z 1
dzialania na rzecz dobra wspdlnego”'’.

Odpowiedzialno$¢ i solidarnos¢ jako wartosci oraz
koncepcja zréwnowazonego rozwoju to dwie wzajemnie wzmacniajace 1 uzupelniajace si¢ jakosci.
Idee odpowiedzialnosci i solidarnosci oraz wywodzace si¢ zich ducha postawy idzialania sa
niewatpliwie silnym sprzymierzencem wszelkich poczynan na rzecz rozwoju zréwnowazonego,
pobudzaja iwzmacniaja naturalng ludzka sklonno§¢ do poczynan wspdlnotowych,
samoorganizujacych. Dlatego tez — podkreslmy to raz jeszcze — kazda madra edukacja
nakierowana na rzecz zrOwnowazonego rozwoju nie moze pozosta¢ oboje¢tna wobec powyzej
wskazanej zaleznosci.

Doniostos¢ iranga przedstawianych tu wartosci staja si¢ jeszcze bardziej oczywiste
w sytuacji procesow degradujacych $rodowisko przyrodnicze, ktére powoduja, Ze coraz
liczniejsze grupy izbiorowosci ludzkie zyja w warunkach o bardzo obnizonych standardach
ckologicznych — takich, ktére nie odpowiadaja elementarnym wymogom zdrowotnym, co
w wydatnym stopniu wplywa na pogarszanie zdrowia fizycznego i samopoczucia psychicznego.
Jest oczywiste, ze dobra kondycja fizyczna i psychiczna jest niezbywalnym i najbardziej istotnym
elementem jako$ci zycia kazdego czlowieka. Uzna¢ wigc nalezy, Zze — najogdlniej mowiac —
procesy deregulujace i dewastujace $wiat przyrody godza w najbardziej egzystencjalne podstawy
bytu ludzkiego. Zdegradowane obszary przyrodnicze iwalory krajobrazowe, brak dostepu do
zdrowej wody 1czystego powietrza, a takze konsumowanie produktéw pochodzacych
z zanieczyszczonej chemicznymi substancjami gleby — wszystko to w niezwykle powaznym
stopniu ogranicza ludziom dostgp do wartosci przyrodniczych, zdrowotnych, rekreacyjnych, czy
estetycznych. Tym samy zdecydowanie obniza poziom i jako$¢ ich zycia, stawiajac ich w pozycjt
nieporéownanie gorszej od tych, ktérzy maja szczescie zamieszkiwa¢ na obszarach zdrowych

ckologicznie. Nie ulega bowiem watpliwosci, ze korzystna lub niekorzystna sytuacja ekologiczna

poszczegdlnych obszaréw, regiondw, nickiedy calych krajow, w znacznym stopniu wyznacza

17 7. Piatek, Pryyrodnicze i spoleczno-historyczne warnnki rdwnowagenia ladu lndzkiego swiata, ,,Problemy Ekorozwoju” 2007,
vol. 2, nr 2, s. 14.
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poziom zaspokojenia wielu potrzeb oraz okresla jakos¢ zycia, i — co istotne — jest tez nowym,
niewystepujacym dotad, znaczacym powodem dyferencjacji spotecznych.

W kontekscie powyzszych rozwazan pragne zwrocic uwage na dosc istotny fakt, ze po raz
pierwszy w tak gwaltownej postaci mamy do czynienia z sytuacja, w ktorej przyczyna podzialow
jest nierowny dostep do zdrowego srodowiska przyrodniczego — obecnie powszechnie cenionego
dobra. Nalezy sadzi¢, iz w miar¢ narastania zjawisk kryzysowych skala anonsowanych probleméw
bedzie si¢ poszerzac i poglebia¢. Mozna zatem w tej sytuacji mowi¢ o znacznym uszczupleniu,
a nawet dolegliwym wykluczeniu wielu grup izbiorowosci z dostgpu do tych cennych dobr,
ktorymi dysponuje zdrowe §rodowisko przyrodnicze. Ich deficyt moze doprowadzaé w réznych
regionach poszczegdlnych krajéw, badz juz doprowadza, do nowych konfliktéw, sporow, a nawet
walk 1wojen (np. ozdrowa wode, urodzajna glebe itp.). Mowa jest zatem o nowych,
niespotykanych dotad w takim nasileniu io takim zasiggu, ograniczeniach, warunkujacych
dobrostan czlowieka, grup i catych zbiorowosci. Ich zasigg terytorialny i glebokos¢ sa oczywiscie
rozne, za to przedmiot ten sam — mniej lub bardziej obnizona jakos¢ zycia w wielu istotnych jej
wymiarach. Do obiektywnych — wymienionych wyzej — komponentéw dochodza jej elementy
subiektywne, np. poczucie dyskryminacji potaczone ze stanami o charakterze deprywacyjnym.

Dlatego konieczne sa dzialania majace na celu ochrong kapitalu przyrodniczego
srodowiska nie tylko ze wzgledu na jego samoistng wartos¢, ale rowniez w celu zapewnienia
réznym grupom, a czg¢sto icalym zbiorowosciom, w miar¢ rownych szans w dostepie do tych
warto$ci, ktorymi §wiat przyrody dysponuje, zgodnie z przekonaniem, iz kazdy z nas ma prawo
do korzystania z czystego powietrza, zdrowej wody, nieskazonej gleby, pigkna krajobrazu. Zatem
refleksja nad zjawiskiem marginalizacji braku dost¢pu do cenionych débr i wykluczenia wpisuje
si¢ w szerszy kontekst myslowy i koncepcyjny i powinna by¢ integralng czg¢scia idei ekorozwoju
oraz jej bardziej rozwinigtej postaci — koncepcji zréwnowazonego rozwoju. Znajdujaca si¢
u podstaw tych koncepciji filozofia opowiada si¢ za takim kierunkiem rozwoju, ktéry uwzglednia
potrzeby zaréwno czlowieka, jak i §wiata przyrody.

W kontekscie refleksji nad problemem ckologicznego wykluczenia jako zjawiska
jednoznacznie negatywnie ocenianego z wyzej przedstawionych powodow warto réwniez zwrdeic
uwage na takie rozumienie pojecia wykluczenia, ktore w kontekscie ekologicznym zyskuje
jednoznacznie pozytywna konotacj¢. Pojawia si¢ ono jako sztandarowe haslo w wypowiedziach
zwolennikéw bioregionalizmu, ktorzy przekonuja, ze spoleczenistwo, wraz zjego polityka
i gospodarka, powinno by¢ oparte na naturalnych ekosystemach. ,,W kazdym bioregionie —
powiada D. Foreman, zwolennik tej idei — powinny istnie¢ obszary wykluczone (to pozytywne

znaczenie tego pojecia — WT) z uzytkowania przez czlowieka, pozostawione same sobie, aby
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mogly realizowa¢ swoja doniosla role ewolucyjnaj“g. Cechg charakterystyczna bioregionow jest
zatem to, ze kazdy z nich powinien mieé rezerwat dzikiej przyrody, ,,gdzie wystepuja wszystkie
istoty zywe, a naturalne procesy przebiegaja bez zaklécer””. Foreman uwaza, Zze w bioregionie

powinno si¢ zakladac¢ rezerwaty duze imale, ,laczace si¢ ze sobg naturalnymi korytarzami

umozliwiajacymi swobodny przeplyw materiatu genetycznego miedzy tymi rezerwatami, a takze
miedzy bioregionami”®. Bylyby to ,miejsca §wiete”, czyli obszary wykluczone z jakiejkolwiek
dziatalnosci produkceyjnej, gospodarczej. Podstawowymi zadaniami bioregionalistow — do czego
goraco zacheca cytowany entuzjasta ekologii — byloby opracowanie propozycji takich obszaréw
chronionych oraz praca nad ich utworzeniem. To jeden z wielu przykladéw lokalnych dzialan
godnych popularyzacji inasladowania. To takze praktyczny wyraz gloszonego przez ruchy
ckologiczne hasta ,,Dziata¢ lokalnie, mysle¢ globalnie”. Dodajmy, Ze wpisujacy si¢ w powyzsze
hasto katalog propozycji form bezposredniego dzialania w skali jednostkowej 1 lokalnej, ktére
moga podejmowal poszczegdlne osoby 1 zbiorowosci, przedstawil Tyler Miller w rozprawie
Living in the Environment”.

Wydaje sig, ze dla idei ekorozwoju zagadnienie wykluczenia w dwoch przedstawionych
powyzej znaczeniach: negatywnym, gdy mowimy o wykluczeniu ekologicznym — grup
1 zbiorowosci, oraz pozytywnym, gdy mowimy o wykluczaniu z obszaréw dominacji przemystu
1 gospodarki terendw z rezerwatami dzikiej przyrody wraz z faczacymi je korytarzami, powinno
by¢ przedmiotem aktywnego zainteresowania. Sadze, ze tematyka ta winna sta¢ si¢ powodem
wnikliwszych analiz takze w ramach programoéow zréwnowazonego rozwoju, ktére sa o wiele
szersze 1zakresowo, 1problemowo od programéw ekorozwoju, gdyz kwesti¢ rozwoju
gospodarczego, spolecznego, kulturowego oraz problematyke¢ ochrony $rodowiska
przyrodniczego  traktuja integralnie jako S$cisle ze soba powiazana, wspélzaleznag
1 wspolwarunkujaca si¢ calos$¢. Dlatego tez w mysleniu o zréwnowazonym rozwoju poczesne

miejsce  znalezé powinno zagadnienie wykluczenia wdwoéch przedstawionych powyzej

18 D. Foreman, Wyznania wojownika Ziemt, Stowarzyszenie Obywatel, ¥.6dZ 2004, s. 75.

19 Tbidem.

20 Tbhidem, s. 76.

21 1) Mozesz uwrazliwi¢ si¢ na swoje srodowisko; 2) Mozesz posias¢ wszechstronng wiedze¢ ekolgiczna; 3) Mozesz
wybraé prosty sposéb zycia, ograniczajac znacznie zuzycie energii oraz ilo§¢ odpadéw i zanieczyszczen [...]; 4)
Pami¢taj, ze srodowisko i ekologia zaczynaja si¢ w gospodarstwie domowym; 5) Mozesz unika¢ myslenia, ze ktos§ cos
za ciebie zrobi, bedacego usprawiedliwieniem braku jakiegokolwiek dziatania; 6) Mozesz zaangazowac si¢ w polityke
na szczeblu lokalnym, regionalnym lub krajowym, dzialajac w najsilniejszych grupach reformatorskich badz
w partiach ekologicznych; 7) Mozesz robi¢ male rzeczy: nie zostawiaj po sobie §mieci, pamigtaj, jaki kolor ma niebo;
8) Mozesz mie¢ wplyw na tych, ktérzy zanieczyszczaja Srodowisko, i przyczyniaé si¢ do rozwigzywania innych
waznych probleméw, angazujac si¢ w dzialania polityczne 1akcje propagandowe oraz zdobywajac wiedze
o srodowisku; 9) Nie obarczaj ludzi wina. Jest wiele do zrobienia, a nikt sam nie moze zrobi¢ wszystkiego”. Cyt. za:
B. Devall, G. Sessions, Ekologia Glehoka. Zyé w pryekonanin, $e natura cos nacgy, thum. E. Margielewicz, Wydawnictwo
Pusty Oblok, Warszawa 1994, s. 65.
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znaczeniach. Za$ odpowiedzialno$¢ i solidarno$¢ to — jak sadz¢ — dwie fundamentalne wartosci

lokujace si¢ u podstaw myslenia i dziatania w duchu zréwnowazonego rozwoju.
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Abstract

This article contains analyses of the concept of responsibility in the state of danger caused by
damaging consequences of technological development. The inquiry — inspired by conceptions of
Hans Jonas and Karl-Otto Apel but arguing in the “actual dialogic-reflexive” approach of
transcendental discourse pragmatics — is concentrated on finding borders of our responsibility,
for which parts of our action should we feel accountable. For this purpose seven obligations of a
discourse partner are reconstructed by means of reflection on the presuppositions of arguing.
These obligations have a transcendental-pragmatic status of implicit dialogic promises: They can
be disregarded only at the price of a performative self-contradiction. Another problem which is
stated in this paper is a question about justification for our moral obligations, including our
obligations for the future generations and the problem of motivation to fulfil it. The last part of
the article describes reflexive transcendentale arguments for including embryos in our concept of
responsibility. Explaining some doubts about the status of embryos is also helping to understand
better the way in which we should perceive the concept of responsibility itself. It should be taken
into consideration that we live in times in which our knowledge about the world is not always
standing up to our abilities to influence it. The authors emphasise that the article is actually a
lecture, that invites to reading a transcendental pragmatic book: Bohler 2013/2014.

Key words: responsibility, ethics of technology, moral obligations, dialogue, discourse pragmatic,
Hans Jonas, Karl-Otto Apel, human dignity

! Dem Text liegt ein kleiner Vortrag zugrunde, den die Verfasser in Anlehnung an den ersten Essay des Bandes von
D. Bohler, Zukunfisverantwortung in globaler Perspeftive, Bad Homburg 2009, gehalten haben, und zwar 2013 in der
Klosterkirche in Neuruppin, Brandenburg.

21



Béhler, Herrmann/Studia z Etyki i Edukacji Globalnej/ nr 1/2014, s. 21-40

EINFUHRUNG UND FRAGESTELLUNGEN

Als zeitsensibler und naturzugewandter Denker rekonstruierte Hans Jonas in Organismus und

Freiheit, Gottingen 1973, sowohl die Selbstbejahung und innere Werthaftigkeit des organischen
Lebens als auch dessen zellulire Steuerungsdynamik. Auf die unabgegoltene philosophische und
biologische Aktualitit dieser evolutioniren Ontologie” kann hier leider nicht eingegangen werden.
Seit 1968 (New Yorker Vortrag The Practical Uses of Theory) erspurte er mit ,,Furcht und Zittern®
die umweltzerstorerischen Folgelasten nicht nur der Hochtechnologie, sondern der etablierten
technisierten Lebensform einer fortschrittsgejagten ,,Wachstums®“-Gesellschaft.

Gegen die zugrundeliegende Verdringung der Idee einer praktischen, moralisch
verbindlichen Vernunft durch eine Kalkil-Rationalitit im Dienste des Machenkénnens brachten
zwei Prinzipiendenker gegen den Mainstream, Karl-Otto Apel mit der Transformation der Philosophie
(1973) sowie mit Diskurs und Verantwortung (1988) und Hans Jonas mit dem Werk Das Pringip
Verantwortung (1979), unterschiedliche, aber kooperationsfihige Entwurfe einer Prinzipienethik
zur Begrindung der Zukunftsverantwortung ins Spiel. IThr Zweck ist die Orientierung sowohl
von Wissenschaft und Technik als auch von Lebenspraxis und Politik. Sie packen die Menschen
als Denkende bzw. mégliche Diskursteilnehmer, die zugleich Akteure und Mitverursacher sind,
bei einer Mitverantwortung, die sie nicht glaubwiirdig bezweifeln kénnen.

Im Gesprich mit diesen beiden Jahrhundertdenkern, dem metaphysischen Quasi-
Aristoteliker Hans Jonas und dem kommunikationsreflexiven Postkantianer Karl-Otto Apel,
nimmt der Artikel eine reflexiv transgendentale Perspektive ein, die von der sprachpragmatischen
Transformation der Philosophie der Philosophie Kants a la Apel nahegelegt wird. Dieser
Perspektive entspricht die zugrundegelegte sokratisch sinnkritische Methode einer aktuellen
Dialogreflexion: Man fragt auf sich selbst a/s Dialogteilnehmer und seinen (realen oder
moglichen) Dialogpartner zurtick — und nimmt diesen wie auch sich selbst ernst @/s einen solchen,
der ausschliefilich sinnvolle, prifbare Argumente sucht und gelten ld63t. In einem kurzen Vortrag

kann die Methode keinesfalls zureichend expliziert, sondern nur exemplarisch, im Blick auf zwei

2 Zur philosophischen und neurophysiologischen Aktualitit dieses Werkes, das mit seinem Kontext als Band 1/1 det
Kritischen Gesamtausgabe (zit.: KGA) 2010 in Freiburg i. Br. erschienen ist: Jens Peter Brune, ,,Kénnen wir Leben
verstehen?®, in: Dietrich Béhler, Horst Gronke und Bernadette Herrmann (Hg.), Mensch — Gott — Welt. Philosophie des
Lebens, Religionsphilosophie und Metaphysik im Werk von Hand Jonas, Freiburg i Br. 2008, S.89-111. Zeitgleich
begrindeten Katl-Otto Apel (Transformation Philosophie, 11, 1973, S.358 ff.) und Dietrich Béhler die Diskurs-
Verantwortungsethik: Funkkolleg Praktische Philosophie/ Ethik, Reader 1, Frankfurt/Main 1980; ferner unter demselben
Obettitel: Dialoge 1 und 2, Frankfurt/Main 1984 und Studientexte 1, 2 und 3, Weinheim und Basel 1984.
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Bohlersche Grundbegriffe, (impliziter) Begleitdiskurs und (implizite) Dialogversprechen a  priori,

cingefihrt werden. Fir die Begrindung der Methode und ebenso fiir ihre Durchfithrung (etwa

am Beispiel der Embryonenproblematik) verweisen wir auf das Buch von Bohler 2013/2014.
Vor diesem Hintergrund stellen wir hier folgende Fragen:

e Fir welche Auswirkungsbereiche durfte in der hochtechnischen Zivilisation
Mitverantwortung bestehen? (1)

e Wozu sind wir bei unzulinglichem Wissen schidlicher bzw. verwerflicher
Handlungsfolgen einsehbar verpflichtet? (1.1)

e Warum eigentlich moralisch (und also zukunftsverantwortlich) sein (2)?

e Und dann: Wie kann ein Freund von Fortschritt und Technologie — und das sind wir
aufgrund unserer Lebenspraxis alle irgendwie — mit guten Griunden zu der
verzichtreichen Praxis einer Vorsicht im Sinne des Verantwortungsprinzips bewegt
werden? (3)

e SchlieBlich steht noch die Frage der Reichweite des Verantwortungsprinzips an: Wem
gegentiber sind wir einsehbar zur Verantwortung verpflichtet? Oder: Wen schlieft die
Verantwortungspflicht ein, auch Embryonen? (4)

Lingst ist die Selbstgefdhrdung des Menschen eine Sache unserer ,normalen‘ Lebenspraxis
geworden. Dies wirft grundsitzliche Fragen auf. Wie ist Verantwortung angesichts der
lebensgefihrdenden Folgelasten der hochtechnologischen Zivilisation zu denkenr? Ist eine
Verpflichtung zur solidarischen Zukunftsverantwortung, ein Prinzip der kollektiven
Mitverantwortung, intersubjektiv begriindbar? Solche Fragen gehéren ins Zentrum der
Gegenwartsphilosophie. Sie zu erkennen und begrifflich zu prizisieren, macht die Aktualitit einer
Philosophie aus, die in der Lage ist, ihre Zeit in Gedanken zu fassen. Insofern ihr das gelingt, ist
sie nicht blof3 ,aktuell“ sondern wahr: Wahr als Beitrag zum Diskurs tber die moralische
Situation des Menschen und die geistige Situation der Zeit.

Solche Aktualitit wird Hans Jonas, einem der frithesten Warner vor der — verharmlosend so

genannten — ,,0kologischen Krise®, vor einer drohenden Klimakatastrophe ##d einer bio- und

medizintechnischen Zersetzung der Menschenwiirde, in weiten Teilen der Welt zugesprochen.
Sein 1979 verottentlichtes Werk Das Pringip Verantwortung ist ein Longseller, der mittlerweile in

mehr als zwanzig Sprachen vorliegt (Jonas, 1979).’

3 Hans Jonas, Das Prinzip Verantwortung. Versuch einer Ethik fiir die technologische Zivilisation, Frankfurt/Main 1979.
Gleiches gilt fiir einen Teil seiner anderen Schriften. Bereits zwolf Jahre nach seinem Tode 1993 wurde mit ersten
Votbeteitungen zu einer Kritischen Gesamtausgabe seines Werkes begonnen. Band I/1 erschien 2010 im Rombach-
Verlag Freiburg und in der Wissenschaftlichen Buchgesellschaft Darmstadt.

23



Béhler, Herrmann/Studia z Etyki i Edukacji Globalnej/ nr 1/2014, s. 21-40

Dal3 nicht allein Politiker, Wirtschaftler und Finanzleute, sondern wir alle fur das Schicksal der

Menschheit in der hochtechnologischen Gefahrenzivilisation mitverantwortlich sind, weil wir ,,in
den Nahinteressen befangen sind, hat Jonas seit den frihen 1970er Jahren unermudlich
hervorgehoben. Wir alle, schon als Konsumenten und Autofahrer, seien aufgrund unserer —
lingst hochtechnologisch vermittelten und daher du3erst folgentrichtigen — Lebensgewohnheiten

in die Verursachung mitverstrickt.

[Eine] Zeitbombe tickt, wihrend wir einfach so leben, wie wir es tun als Mitglieder der westlichen
technischen Zivilisation, und woran jeder von uns mitwirkt. Indem wir in unser Auto steigen und
durch die Gegend fahren und indem wir an dem groBen Giterreichtum des modernen Lebens
teilnehmen und indem wir all diese Dinge benutzen, fir die Wilder abgeholzt werden, fiir deren
Herstellung ganze Gegenden chemisch vergiftet werden, die Verschmutzung der Atmosphire,
der Gewisser, des Bodens, die Ausraubung der Biosphire, der ganzen Lebenswelt durch
Uberbeanspruchung, durch Ausrottung von Arten oder auch nur durch solche Anderungen der
Umwelt, da} gewisse Arten nicht mehr lebensfihig sind. Was tun wir da? Kurz und gut, (wir
wirken mit an der) Ausplinderung und eventuellen Vernichtung unserer natiirlichen Umwelt und
der biologischen Gefihrdung des Menschen (eingeschlossen auch das, was der Mensch) mit
seinen eigenen Lebensumstinden macht, einschlieBlich ganz willktrlicher genetischer

Manipulation (Jonas, 2004, S. 450 £.).

1. Wissen und Verantwortungsdimensionen in der technologischen
Gefahrenzivilisation oder: Fiir welche Auswirkungsbereiche des Handelns besteht
heute Mitverantwortung?

Gleichsam unter der Spitze des FEisbergs, anders gesagt: hinter der dramatischen duferen
Herausforderung durch die Lebensgefihrdungen der Menschheit von der Atombombe bis zur
drohenden Klimakatastrophe liegt die geistzge Herausforderung durch das vorherrschende formale
und technische Verstindnis von Wissenschaft, und zwar als Zusammenhang von Theorie und
Empirie, der sich darin erschopft, Phinomene zu objektivieren und kausal zu analysieren,
zusammenzustellen und zu berechnen. Diese Analysen und Berechnungen haben eine praktische,
handlungsorientierende Bedeutung allenfalls insofern, als sie zur Konkretisierung von bereits
gewihlten Zielen nutzlich sind. Sie besagen aber nichts dariiber, welche Ziek wir eigentlich
wihlen und welche Priorititen wir unter den Zielen setzen sollten. Diese Fragen der
Rechtfertigung, des moralischen Solens — wir nennen sie seit alters Probleme der praktischen
Vernunft — bleiben unbeantwortet. Den Platz der praktischen Vernunft 1i3t die Wissenschaft

verwaist zurlck; sie bietet blo} einen formellen Verstand, arbeitet mit purer ,,Zweckrationalitdt™
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(Max Weber) oder ,instrumenteller Vernunft® (Max Horkheimer). Gleichwohl unterstellt das
Selbstverstindnis der verwissenschaftlichten Zivilisation, diese moralfreien Kompetenzen,
empirisch-theoretische Wissenschaft und formelle Ratio, seien die héchsten Giiter der modernen
Menschbheit.

Als 1972 die Industriegesellschaften vom Club of Rome die erste drastische Warnung vor
den Gkologischen Langzeitgefahren des quantitativen 6konomischen Wachstums und vor den
kumulativen Folgeschiden der (damals teils kapitalistischen, teils staatssozialistischen)
technologischen  Zivilisation erhielten, fand sich die Philosophie auf die neue
Verantwortungsproblematik und die damit verbundenen Begrindungsprobleme schlecht
vorbereitet. An der New School for Social Research in New York und der Universitit Kiel, dann an
der Universitit des Saarlandes und schlieBlich an der Universitat Frankfurt/Main waten jedoch
zwei sehr unterschiedliche Denker schon seit einer Reihe von Jahren dabei, eine Ethik der
Menschheitsverantwortung als Zukunftsverantwortung zu entwerfen: Karl-Otto Apel und Hans
Jonas, ein rationaler Postkantianer und ein metaphysischer Postaristoteliker (mit biblisch
judischer, z. T. auch kantischer Moralmotivation).

Bemerkenswerterweise kommt Jonas’ Situationsanalyse des fechnological man (1980) mit
derjenigen Apels im wesentlichen tberein. Die Beobachtung, daf3 ,,die ganz unbeabsichtigten,
aber unausweichlichen Nebenwirkungen® der technologischen industriellen Zivilisation
unermefilich sind, fihrte Jonas wie auch Apel zu der Erkenntnis, da} die Wirkungsmacht des
Menschen ,,nach MaBstiben unserer irdischen Umwelt (...) enorm gestiegen (...) und ein
Zustand erreicht worden ist, in dem beinahe alles méglich scheint (Jonas, 2004, S. 453).

Daraus erwichst die Einsicht, dal3 proportional zu dieser Wirkungsmacht auch die
Verantwortung des Menschen grofler geworden ist— dermallen, dall es nunmehr eine
permanente Verantwortung fir die organische Welt, fir die Zukunft der Menschheit und fiir die
Menschenwurde gebe. Diese moralphilosophische Einsicht hatte Karl-Otto Apel schon 1973
dazu gefiihrt, drei Verantwortungsbereiche der Menschen zu unterscheiden. In diesem Sinne
eroffnete ich 1980 das ,,Funkkolleg Praktische Philosophie/Ethik®.

Ethische Probleme treten gegenwirtic in drei verschiedenen Auswirkungsbereichen
menschlicher Handlungen auf: in einem Nah- oder Mikrobereich der unmittelbaren Interaktion
zwischen Menschen im sog. Privatleben, in einem Mittel- oder Mesobereich der Interaktion politischer
Handlungssubjekte, welche Gruppen- oder Nationalinteressen vertreten, und schliefllich in einem
Grof3- oder Makrobereich solidarischer Verantwortung der Menschheit fir das Lebensinteresse der

menschlichen Gattung, bezogen auf die Gegenwart und auf die kommenden Generationen.
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Dartiber hinaus zeigt sich weltgeschichtlich erstmals, da3 ethisch bedeutsame
Entscheidungs- und Regelungsprobleme des Mikro- und Mesobereichs heutzutage die Tendenz
haben, zu solchen des Makrobereichs zu werden: Z. B. wird das scheinbar private Intimsphdiren-
Problem der Geburtenregelung zu einer Streitfrage internationaler Konferenzen tber die
Gefahren einer Uberbevilkernng der Erde.

Und die klassischen Probleme der politischen Staatsrison — so etwa die der Diplomatie
und ihrer militirischen Fortsetzung — haben im Atomzeitalter auf den Abristungskonferenzen
der Weltmichte eine neue Dimension angenommen, die schon deshalb nicht nur
machtstrategisch, sondern auch moralisch relevant ist, weil das Uberleben der Menschheit davon
abhingen kann. In den dreilig Jahren, die seit jener Analyse vergangen sind, haben sich die
Probleme zum Teil erheblich zugespitzt. So hat sich das Asomproblens von der Mesoebene her
dramatisiert. Vielleicht noch dramatischer als die gebremste, aber fortgefithrte atomare Ristung
ist das Makroproblem der Atomenergie zur Stromerzeugung. Hier bestehen die, nach allem, was
wir wissen, nie verantwortlich 16sbaren Probleme sowohl einer ungefihrlichen, kontrollierbaren
Endlagerung des hoch radioaktiven Abfalls als auch eines sicheren Betriebs der Atomkraftwerke.
Selbst in einem hochtechnologisch perfekt ausgeriisteten Land bringt ein Kernkraftwerk die
todliche Gefahr der Kernschmelze mit sich. Seit 2011 hat sie einen japanischen Namen:
Fukushima.

Zudem leidet die Zukunftsverantwortung unter einem  globalen  Turbo-
Finanzkapitalismus: ~ Unkontrollierte  finanzkapitalistische ~ Investment-,  Bank-  und
Borsenspekulationen, welche in Sekundenschnelle Milliardenbetrige virtuellen Geldes um den
Globus jagen, gefihrden die Bedingungen fiir nachhaltige Entwicklung, fur Zukunfts- bzw.
Umweltinvestitionen. Hinzukommt eine gigantische Schuldenpolitik nicht allein Deutschlands,
sondern fithrender Weltmichte wie der USA und der Europiischen Union. So durfte der
Haushalt des deutschen Staates mit mehr als einer Billion Euro Schulden belastet sein. Diese
Unsummen gehen zu Lasten der Nachkommen, von denen sie abgetragen werden missen. In
Europa kommen die kaum vorstellbaren Belastungen riskanter ,,Rettungsschirme® fiir den Euro
hinzu, die das umweltpolitisch so dringlich benétigte Kapital festlegen, und zwar im Sinne der
umweltzerstorerischen ,,Wachstums®-Perspektive.

All das verschlechtert die Realisierungsbedingungen der Zukunftsverantwortung aufs
Erheblichste.

SchlieBlich ist ein vierter Verantwortungsbereich zu bertcksichtigen, den Hans Jonas seit

den siebziger Jahren aufgedeckt hat. Es ist gewissermallen die Tigfendimension  der

Zukunftsverantwortung fir Gehalt und Verbindlichkeit der Moral und letztlich des Moralprinzips.
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Diese Tiefendimension ergibt sich aus der gesellschaftlichen und zeitgeistigen Tendenz zur
Unterordnung sowohl des moralischen Orientierungsbegriffs ,Menschenwtrde als auch
naturethischer Intuitionen wie ,Ehrfurcht vor dem Leben unter personliche Interessen des
Mikrobereichs oder partikulare Interessen des Mesobereichs.

Im Mikrobereich werden vom medizintechnischen Fortschritt Heilungswiinsche
lebensbedrohender Krankheiten wie Morbus Parkinson, Multiple Sklerose und Diabetes mellitus
angesprochen oder auch der Wunsch kinderloser Ehepaare nach eigenen Kindern (In-vitro-
Fertilisation). Die angebotenen Techniken kénnen mit der moralischen Prinzipienorientierung,
vor allem dem Menschenwiirdegrundsatz, kollidieren. Eine solche Kollisionsmoglichkeit besteht
im Falle der ,,verbrauchenden® Forschung an menschlichen embryonalen Stammzellen und im
Falle der Reproduktionstechnik ,,PID*.

Im Falle der Stammzellforschung ergibt sich eine derartige Kollision auch im
Mesobereich, der Medizinindustrie. Ein deutsches Beispiel ist Oliver Briistle als Forscher an
Humanstammzellen, der zugleich Unternehmer in dieser Sache ist.

Das Ineinander dieser vier Auswirkungsdimensionen des Handelns in der
technologischen Zivilisation stellt neuartige Wissensanforderungen. Das provoziert die Ethik
dazu, eine Ethik der Diskurse bzw. eine Ethik des Wissenserwerbs und des Umgangs mit Wissen
zu werden. Hier begegnen sich wiederum die nicht metaphysische Diskurs- Verantwortungsethik
und die metaphysische Wert-Verantwortungsethik von Jonas. Metaphysisch ist Jonas’ Ethik, weil
sie spekulativ auf das Ganze des Seins schaut und dabei eine gliubige Ehrfurchtsperspektive
einnimmt. So legt sich Jonas bereits im Vorwort seines ethischen Hauptwerks darauf fest, daf3 die
Ethik ,,uber die Klugheit hinaus eine solche der Ehrfurcht sein (Jonas, 1979, S. 8) miisse.

Freilich will auch Jonas — und das erlaubt den gleichberechtigten Dialog mit der strikt
rationalen Diskursethik — ,unsere Pflicht gegen die Nachwelt und die Erde unabhingig von

unserem Glauben begrinden®.

1.1.  Dialektik des Wissens/Nichtwissens und (6kologische) Vorsichtspflicht oder:
Wozu sind wir bei >Nichtwissen< verpflichtet?

Nach einer Kritik daran, dal die traditionelle Ethik einschlieBlich ihrer Imperative und Maximen
auf den Nahhorizont einer Nichstenmoral, Familien und Nachbarschaftsmoral beschrinkt
gewesen sei, stellt Jonas die mit der Diskursethik iibereinkommende Forderung auf: ,,Beschafft

Euch Wissen!*
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Allerdings gelangt Jonas sogleich zu einem erniichternden Resultat.! Denn das Wissen
tber die Folgen des Handelns in nichtgeschlossenen Systemen, ein Folgenwissen fir die
geschichtliche Welt und fiir die Biosphire der Erde, kann nie das der exakten Prognose sein.
Daher bleibt es stets unzulinglich. Aus der Nichtprognostizierbarkeit der Okosozialen
Technologiefolgen  ergibt sich ein  scheinbar  paradoxes  Ausgangsproblem  der
Verantwortungsethik a/s einer Wissens- oder Diskursethik, das Jonas so pointiert:

Dal3 das vorhersagende Wissen hinter dem technischen Wissen, das unserem Handeln die
Macht gibt, zuriickbleibt, nimmt selbst ethische Bedeutung an. Die Kluft zwischen Kraft des
Vorherwissens und Macht des Tuns erzeugt ein neues ethisches Problem. Anerkennung der
Unwissenheit wird dann die Kehrseite der Pflicht des Wissens und damit ein Teil der Ethik
(Jonas, 1979, S. 28).

Wenn gilt, dall das Folgenwissen in der offenen geschichtlichen Welt ##d in der
lebensdynamischen Bio- und Okosphire nie zureicht und sehr fehleranfillig bleibt, geschweige,
dal3 sich aus ihm exakte bedingte Prognosen ableiten lieBen, die man in verliBliche Wenn-dann-
Handlungsregeln gieBen konnte, dann folgt tir die Diskurspartner der Imperativ: ,,Lallt euch nur
auf solche Mafinahmen, Techniken etc. ein, deren Folgen sich kompensieren lassen. So nidmlich,
dal3 sie mit der Ricksicht gegeniiber den moglichen Betroffenen — auch den zukiinfligen
Betroffenen — vereinbar sind, was insbesondere die 6kologische Nachhaltigkeit einschlie[3t*.

Der Grund der Verbindlichkeit dafiir ist: Mit eurer (nicht sinnvoll bezweifelbaren)
Vernunftrolle als glaubwirdige Diskurspartner habt ihr den Geltungsanspruch der
argumentativen Konsenswurdigkeit erhoben, der die Beriicksichtigung aller guten Grunde

einschlieB3t, die fiir mégliche Betroffene ins Feld gefuhrt werden kénnen.

wLangsam, langsam® — oder: ,,wie das? fragt der Skeptiker. ,,Damit unterstellst du, dal3 eine
universal einsichtige Pflicht besteht, zukunftsverantwortlich zu sein und also moralisch. Dagegen

stelle ich dir die Grundfrage: Warum eigentlich moralisch sein?*

2. Zweierlei Grundfragen: Warum eigentlich moralisch (mithin
zukunftsverantwortlich) sein? Was bringen wir a priori ins Spiel, wenn wir etwas
sagen, z. B. eine Frage stellen?

Wirde man eine Stralenumfrage durchfiihren und Passanten mit der Frage ,,Warum moralisch
sein?  konfrontieren, erhielte man womdglich die unterschiedlichsten Reaktionen und

Antwortversuche. Von einem tberrumpelten ,,Keine Ahnung, hab ich mir noch keine Gedanken

# Der wissenschaftstheoretische Gehalt dieser Einsicht kommt mit Karl R. Poppers fallibilistischem Denken iiberein:
Karl R. Popper, ,,Naturgesetz und theoretische Systeme®, in: Hans Albert (Hg.), Theorie und Realitit, Tibingen 1964.
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gemacht®, tber ein (voluntaristisches) ,,weil ich ein moralischer Mensch sein will, der sich selbst
im Spiegel anschauen kann®, bis hin zu (utilitaristischen) Antworten wie: ,,weil eine Gesellschaft
mit moralischen Spielregeln besser funktioniert, was im Interesse aller ist®, wird vieles zu horen
sein. Vielleicht auch ein Hinweis auf die sogenannte ,,Goldene Regel” oder gar auf den
Kategorischen Imperativ Kants. Oder auch auf die Gebote Gottes, die Zehn Gebote der
hebriischen Bibel. Thnen fallen sicher noch weitere landliaufige Antworten auf die Frage ein,
warum man moralisch sein solle. Die Fulle der Antworten deutet darauf hin, dal3 das
Vorverstindnis dessen, worauf die Frage tberhaupt zielt, nicht bei allen Adressaten
Ubereinstimmt.

Zunichst scheint unklar, was wir eigentlich mit ,,moralisch® meinen. Firs erste ist es
philosophisch wichtig, eine begriffliche Abgrenzung vorzunehmen gegentber den Sitten,
Gepflogenheiten und Konventionen, die in einer bestimmten Kultur oder Gesellschaft
Ublicherweise anerkannt sind. Denn diese sind selbst noch auf ihre Moralvertriglichkeit hin zu
Uberprifen, zu ,hinterfragen®. Aus den faktischen Verhiltnissen oder auch aus soziologisch-
bzw. psychologisch-empirischen Daten allein koénnen wir jedenfalls kein Moralkriterium
gewinnen, denn dann wiirden wir einem sogenannten naturalistischen Fehlschluf3 aufsitzen — wir
wurden versuchen, aus zufilligen Tatsachen eine moralische Pflicht, ein unbedingtes Sollen
herzuleiten.

Ein weiteres Verstindnisproblem diese Hauptfrage betreffend fillt bei unserem
StraBeninterview-Beispiel auf: Viele Antworten werden der ,,Warum®“-Frage, der Frage nach dem
Geltungsgrund, namlich gar nicht gerecht. Beispielsweise handelt es sich nicht um Antworten auf
die geltungslogische Frage ,,warum®, sondern vielmehr auf die Frage ,,woz# moralisch sein?* Sie
geben Auskunft dariber, welches dullere, als erstrebenswert unterstellte, Ziel Menschen dazu
motivieren konnte, sich moralisch zu verhalten. Ich erinnere an die Antwort ,weil es letztlich
meiner Gemeinschaft und mir Nutzen bringt“. Abgesehen davon, dafl in verschiedenen
Gemeinschaften, Gesellschaften, Kulturen etc. unterschiedliche Verhaltensweisen als moralisch
angeschen werden, geht die Antwort am Kern der Frage vorbei.

Die Frage nach dem ,,Warum® des Moralischseins verlangt namlich eine Antwort, in der
allgemein einsehbare Griinde daftir angegeben werden, also Grinde, die jedes vernunftfihige
Wesen potentiell nachvollziechen kénnen muf}. Es ist die Frage nach dem universal einsehbaren
,,Grund einer Verbindlichkeit”, wie Immanuel Kant in seiner Grundlegung zur Metaphysik der Sitten

formulierte.
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Eine Einschrinkung des Geltungsbereichs der Moral auf eine bestimmte Gruppe, auf je
meine bzw. unsere Werte und Normen wiirde diesem Kriterium also widersprechen und auf
cinen Wertsubjektivismus oder ethischen Partikularismus hinauslaufen.

Also auch das Berufen des gliubigen Christen auf Gottes Gebot als Gelfungsgrund der
Moral kann einen Philosophen als Philosophen, der nach metaphysikfreien Grinden sucht, die fir
Jedermann  einsehbar und daher geltungsfihig sein sollen, nicht iberzeugen — wenn er
moglicherweise auch den Inhalt einiger Gebote Gottes als verniinftig einsehbar und daher
moralisch verpflichtend erweisen kann. Und wenn er auch womdoglich sogar selbst den Glauben
als Motivation fir sein eigenes Moralischsein in Anspruch nehmen mag.

Jedenfalls: Erst wenn ein solcher allgemein einsehbarer Grund der Verbindlichkeit fiirs
Moralischsein angegeben werden kann, besteht eine unbestreitbare Pflicht zum Moralischsein.
Wie aber 1d0t sich etwas hetleiten, das imstande ist, die Frage, was ,,moralisch sein™ bedentet, sowie
die weitere Frage, warum man moralisch sein so/le, derart zu beantworten, dafl in der Antwort
solche allgemein einsehbaren Griinde vorgebracht werden, die nicht mehr mit sinnvollen
Argumenten in Zweifel gezogen werden kénnen?

Nun, blicken wir doch auf uns selbst. Fragen wir uns: Was ## wir immer schon und
notwendigerweise, wenn wir sprechen oder denken? Wann immer wir reden oder denken,
adressieren wir zunidchst die faktisch Anwesenden oder uns selbst, als unser alter ego. Wir
begeben uns mit uns selbst oder mit den anderen in einen Diskurs.

Und weiter: Was bringen wir stillschweigend ins Spiel, wenn wir eine Frage stellen? Eine
Frage ist eine Sprachhandlung die Geltungsanspriiche einschlieBt. Zunichst den Anspruch auf
Verstandlichkeit/ Sinngiiltigkeit: Sie gehen davon aus, dall eine Frage, die Sie mir stellen, fir mich
verstindlich ist, zumindest soweit, daf3 sich ihr genauerer Sinn durch Nachfragen prizisieren 13t
und daB sie sich als Beitrag zur Klirung der Sache herausstellt. Weiterhin erheben Sie den
Anspruch auf Wahrhaftigkeit. Sie meinen IThre Frage ernst und erwarten schlieflich auch von mir
eine ernsthafte Antwort.

Dartiber hinaus enthilt IThre Frage aber auch einige implizite Bebauptungen (und dies ist fur
unsere Ankntpfung an Thre Frage als Ausgangspunkt fiir unsere Beantwortung der Frage von
eminenter Bedeutung). Mir fallen zumindest drei implizite Behauptungen ein, die in Threr Frage
enthalten sind, namlich:

1) ,,Es gibt so etwas wie ,,moralisch®, denn das ist der Gegenstand unseres Gesprichs.*
2) ,,'Warum moralisch sein?* ist eine sinnvolle Frage.*

3) ,,Esist richtig bzw. legitim, sich mit der Frage ,warum moralisch sein‘ zu beschiftigen.*
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Nehmen wir nun zu diesen Behauptungen den Gedanken hinzu, dal3 wir auch beim
Sprechen etwas #un, dal3 es sich um Sprechakse bzw. Sprachhandlungen handelt, z.B. um den Akt
des Fragens, des Behauptens, des Versprechens etc. Je nach Situation versteht sich meist von
selbst, um welchen Akt es sich handelt, so dal3 er meist nicht benannt werden muf3. Die jeweilige
Sprachhandlung 1a63t sich jedoch auch explizieren. Ich will Ihnen dies beispielhaft anhand einer
Frage und den darin impliziten Behauptungen verdeutlichen. So wiirde Thre Frage nach dem
Moralischsein, vollstindig formuliert, folgendermalien lauten:

1) ,,Hiermit fragen wir Sie, Frau Herrmann: ,Warum moralisch sein?*

2) Die impliziten Behauptungen, die in dieser Threr Frage enthalten sind, wirden vollstindig
lauten:

3) ,,Hiermit behaupte ich euch und allen gegentiber als wahr, daf3 es so etwas wie ,moralisch
gibt.”

4) ,Hiermit behaupte ich euch und allen anderen gegentuber als wahr, daBl ,Warum
moralisch sein?* eine sinnvolle Frage ist.*

5) ,,Hiermit behaupte ich euch und allen gegeniiber, dal3 es richtig bzw. legitim ist, sich mit
dieser Frage zu beschiftigen.*

Neben den beiden schon genannten Geltungsanspriuchen auf Verstindlichkeit und
Wahrhaftigkeit erheben wir mit einer Frage also implizit auch Gultigkeitsanspriiche im engeren
Sinne: niamlich den Geltungsanspruch auf Wabrheit und den Geltungsanspruch auf Legitimitdt
bzw. Richtigkeit. Es 1a63t sich kein verntnftiger Gedanke und keine sinnvolle Rede vorstellen, ohne
dal3 damit zumindest implizit alle vier Geltungsanspriiche verbunden wiren — wenn auch meist
nicht explizit geduBert. Sie finden sich ndmlich meist nicht in der geduBerten Aussage oder
Fragestellung bzw. in dem gedachten Gedanken selbst, sondern sie begleiten diese — als
performativer Akt.

Karl-Otto Apels seinerzeitiger Frankfurter Kollege Jurgen Habermas sprach deswegen
von der Doppelstruktur einer einfachen, logisch verstindlichen AuBerung. Sie bestehe aus dem
propositionalen Gehalt (der Aussage) wnd der eigentlichen Sprachhandlung, dem performativen
Akt, in dem die Handlungsweise steckt (stelle ich eine Frage oder will ich etwas behaupten etc.?),
dann die Voraussetzung dafl andere oder ich selbst als alter ego adressiert werden — und
schlieBlich finden sich hier auch die Geltungsanspriiche.

Die SchluB3folgerung daraus zieht das nichste Kapitel.
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2.1.  Wir sind (unausdriicklich) immer schon in einem Begleitdiskurs. Unsere

implizite Diskurspartner-Rolle hat starke moralische Verbindlichkeiten
Ein Schiler Karl-Otto Apels, der norwegische Philosoph Audun Ofsti, hat die Analyse von
Habermas erginzt, indem er geltend macht, dal man zu jeder formal vollstindigen AuBerung
noch einmal mit einer solchen Stellung beziehen kénnen muf3, wenn man seine eigene AuBerung
einholen will. Daher spricht er von einer doppelten Doppelstruktur.” Bei der stellungnehmenden
AuBerung handelt es sich gewissermaBen um einen Beglestdiskurs zu der ersten AuBerung. Fiir
unsere Beispielbehauptung wiirde das folgendermallen aussehen (nehmen wir an, ich hitte Sie
nicht deutlich verstanden und wiirde nachfragen, ob Sie das wirklich behaupten): Sie kénnten
dann formulieren: ,,Ja, wir behaupten es als wahr, Thnen und allen gegeniiber, dal3 wir gerade
eben wirklich als wahr behauptet haben, da} ;warum moralisch sein‘ eine sinnvolle Frage ist.

Diese doppelte Doppelstruktur der Sprache oder auch doppelte Dialogstruktur bietet
aufgrund der durch ihre Beachtung aufgedeckten Geltungsanspriiche, die wir implizit oder
explizit erheben, und aufgrund des moglichen Stellungnehmens dazu, eigentlich alles
Handwerkszeug, das wir bendtigen, um Ihre Frage zu beantworten, warum wir moralisch sein
sollen und was Moralischsein bedeutet. Denn wir sind immer schon im Diskurs, er ist als letzte
Geltungsinstanz, als Metainstitution unhintergehbar, wann immer wir denken, sprechen oder
bewulit handeln.

Auch beim Handeln? Inwiefern das?

Nun, wir kénnen unser Handeln (sofern nicht blof} ein quasi-automatisiertes Verhalten
vorliegt) als Antwort auf Situationen verstehen. Tendenziell sind wir — das will das Buch
Verbindlichkeit aus dem Diskurs (2013/2014) zeigen — immer schon in einem zuneren Begleitdiskurs zu
unserem Handeln. Diesen kénnen wir erldutern und ausdriicklich entfalten, wenn wir nach den
Griinden unseres Handelns gefragt werden, wenn wir zur Rechenschaft gezogen werden und uns
ver-antworten, also Rede und Antwort stehen sollen.

Alle unsere Rollen, die wir im tdglichen Leben spielen, werden getragen von unserer
Begleit-Rolle als Diskurspartner. Wann immer wir eine besondere Rolle bewul3t einnehmen, uns
fir sie aus Griunden entscheiden, handeln wir als Diskurspartner. Diese Begleitrolle garantiert
sozusagen, daf3 in all unseren Handlungen unser Ich-Zentrum samt Freiheit und Moralitit zum
Tragen kommt und wir nicht einfach nur gedankenlos funktionieren.

Die vier Geltungsanspriche, die wir rekonstruiert haben und die sich allesamt schon in

der hier gestellten Frage finden, wohnen also auch unserem (bewulten) Hande/n inne.

5> Audun Ofsti, Abwandlungen. Essays zur Sprachphilosophie und Wissenschafistheorie, Wiirzburg 1994.
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Wie nun bringen uns diese Geltungsanspriche in unserer Fragestellung nach dem
verbindlichen Grund des Moralischseins weiter?

Zu dem Handlungswissen, das jeder Kommunizierende und Denkende von seinem
kommunikativen Handeln schon mitbringt (jedenfalls implizit und potentiell explizierbar), gehort
(neben dem Wissen um die doppelte Dialogstruktur und die Geltungsanspriiche) auch das
Wissen darum, dafl mit dem Erheben von Geltungsansprichen Dialogverpflichtungen eingegangen
werden. So lassen sich implizite Dialogversprechen aufweisen, die unablsbar an dem Erheben
der Geltungsanspriche haften. Auch sie sind konstitutiv fur den Dialog, nimlich unhintergehbar
als Sinnbedingungen des Diskurses. Bisher wurden sieben solcher Dialogversprechen
rekonstruiert, die wir im folgenden aufzihlen und kurz erldutern:

1. Wir haben, wann immer wir Geltungsanspriiche erheben, stillschweigend versprochen,
dall wir uns den Anderen mit prifbaren Diskursbeitrigen als autonomer Diskurspartner zux
Verfugung stellen, uns also um widerspruchsfreie und sachlich wabrbeitsfihige Dialogbeitrige bemithen.
(Dieses Versprechen, selbstverantwortlich fiir die eigenen Dialogbeitrige zu sein, 163t sich aus
den Geltungsanspriichen der Verstindlichkeit und der Wahrhaftigkeit herleiten. Es enthilt in sich
auch schon die Verpflichtung zu realen Diskursen tberhaupt, also zur Bereitschaft, meine
Argumente und Handlungsgriinde dem Diskurs auszusetzen und sie dort priifen zu lassen.)

2. AuBBerdem haben wir implizit versprochen, die #icht begrenzbare Gemeinschaft aller miglichen
Apnspruchssubjekte, mithin das Universum der sinnvollen Argumente bzw. der sinnvoll
argumentierbaren Lebensanspriiche als letzte Sinn- und Gultigkeitsinstanz, (selbst- und
ergebniskritisch) zu berticksichtigen, also auch nach méglichen besseren Argumenten zu suchen.
(Ohne dieses Versprechen lieBen sich keine Giltigkeitsanspriiche im engeren Sinne erheben.
Wann immer es mir als ernsthaft Denkendem bzw. als glaubwiirdigem Diskurspartner um die
Wahrheitsfindung oder um das richtige Verhalten in einer bestimmten Situation geht, muf} ich
jedes Argument zur Sache horen und bertcksichtigen wollen. Ich darf also die Gruppe
derjenigen, mit denen ich argumentiere, nicht eingrenzen, sondern bin auf eine unbegrenzte
Argumentationsgemeinschaft als letzte Gultigkeitsinstanz angewiesen, die letztlich auch die
Argumente schon Verstorbener sowie die Anspriche kiinftiger Generationen mitberticksichtigen
muf3, so daf3 diese die Chance bekommen, im Diskurs der Argumente berticksichtigt zu werden.)

3. Auch haben wir implizit versprochen, allen Anderen gleiche Rechte als moglicher
Dialogpartner zuzuerkennen und ihre Wiurde zu achten: Diskursgerechtigkeit (mit Fairne3) und
Menschenwurde. (Siche die Erliduterung zu 2: Wirden wir den anderen die Moglichkeit zum

AuBern ihrer Anspriiche und Argumente verbieten, kénnten wir nicht mehr ernsthaft unsere
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cigenen Giltigkeitsanspriiche vertreten, zu deren Einlosung es ja darauf ankommt, alke
Argumente zur Sache gleichermal3en zu berticksichtigen.)

4. Ebenso haben wir implizit versprochen, mitverantwortlich zu sein fiir den Diskurs (als
Moglichkeit der Verantwortung, jetzt und in Zukunft, also auch fir die (in konkreten, falliblen
Diskursen zu ermittelnden) menschen-rechtlichen, 6kologischen, sozialen und kulturellen
Realisterungsbedingungen  Offentlicher ~ Diskurse.  (Wiederum:  ohne  Diskurs  keine
Einlosungsméglichkeit unserer Gultigkeitsanspriche; insofern besteht eine Verpflichtung zur
Erhaltung und Verbesserung der Diskursbedingungen.)

5. Nicht zuletzt haben wir stillschweigend versprochen, die Fa/ibilitit, die Fehlbarkeit von
Situationsanalysen und situationsbezogenen Diskursen zu berticksichtigen, also deren Ergebnisse
revisionsfihig zu halten und keine irreversiblen Handlungsweisen zu empfehlen, deren Folgen
mit unseren anderen Dialogversprechen unvertriglich sein kénnen,

6. SchlieBlich haben wir a priori versprochen, auch in diesem Sinne witverantwortlich zu
sein fiir die tendenzielle Umsetzung der Diskursergebnisse in die alltagsweltlichen und gesellschaftlichen
Praxisfelder. Dieses sechste Versprechen haftet an unserem Wahrhaftigkeitsanspruch.

Inwiefern?

Wirden wir nidmlich in einem praktischen Diskurs zwar nach den besten
Losungsmoglichkeiten in einer Situation suchen, uns dann aber nicht um die praktische
Realisierung dieser Losungen scheren, so kénnten wir nicht mehr als wahrhaftig gelten, wir
hitten einen lart pour lart-Plauderpartner abgegeben, aber nicht als ernstzunehmender
Argumentationspartner an einem praktischen Diskurs teilgenommen.

Das Versprechen der Mitverantwortlichkeit fir die Realisiernng der Diskursergebnisse in
der gesellschaftlichen Welt schlief3t freilich eine Handlungsbereitschaft ein, die auf prekire Weise
tber die Bereitschaft zum Diskurs hinausgeht. Denn als praktisch Handelnde wissen wir, daf3 die
gesellschaftliche und schon die alltdgliche zwischenmenschliche Praxis durchaus nicht allein von
argumentativen Dialogen bestimmt wird und hidufig auch nicht in deren Sinne abliuft, sondern
von nondialogischen, ja antidialogischen Verhaltensweisen #zd ebensolchen Verhiltnissen
dominiert sein kann — von List, Lige, Betrug und Gewalt. Was dann?

7. Angesichts antidialogischer und somit moralwidriger Situationen oder auch Strukturen
weil} der ernsthafte Diskurspartner, dal sein Versprechen, sich um eine praktische Realisierung
der Diskursergebnisse zu bemihen, einen strategischen Sinn haben kann. Es ist dies der prekire
Sinn, mitverantwortlich fiir die Uberwindung der vorgefundenen Diskurs- und Moralwidrigkeiten
zu sein und diese zu neutralisieren oder gar aufzulésen. Und immer dann, wenn sich deutlich

zeigt, dal’ ein argumentativer Dialog it Diskursverweigerern oder angesichts diskurszerstorerischer
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Machtstrukturen, wo Macht in Gewalt umgeschlagen ist, erfolglos sein diirfte — immer dann
muf3 der ernsthafte Diskurspartner nach moralischen Strategien suchen. Genauer: nach solchen
Strategien, die sowohl erfolgsfihig als auch so vernunft- und moralaffin sind, daf} sie die
begrindete Zustimmung a/ler ernsthaften Diskurspartner finden, welche die gegebene
nondialogische, moralwidrige Handlungssituation analysieren wiirden. (Im Extremfall, daf} ein
Moral- und Diskursfreund ganz allein gegen eine diskurs- und moralfeindliche Umwelt stiinde,
wire er auf sein Gewissen angewiesen, auf ecinen einsamen Gewissensdiskurs, der einen
argumentativen Konsens der Moral- und Vernunftfreunde antizipiert.)

Kurzum: Als Diskurspartner # der realen Welt mit Diskurs- und Moralbarrieren oder auch
Diskurs- und Moralzerstorungen wissen wir implizit, dal wir im Sinne des sechsten
Dialogversprechens zu einem weiteren verpflichtet sind, namlich wzitverantwortlich zu sein fir die
Entwicklung, sodann fiir die strikt argumentative Prifung und schlieBlich fir die, méglichst
wenig Schaden anrichtende, Durchsetzung einer Konterstrategie. Das ist das siebte implizite
Versprechen eines glaubwiirdigen Diskurspartners. Er weil3, dal3 er, bei aller diskursiven Sorgfalt
und selbstkritischen Gewissenhaftigkeit, bereit sein muf3, sich die Hinde schmutzig zu machen
(vel. Bohler, 2014, S. 350-363, 401-405, 413-417 und 298, 299).

Nun haben wir verpflichtende Sinnbedingungen des Diskurses und damit wesentliche
Elemente des Moralischen aus unserem Handlungswissen als Kommunizierende und Denkende
rekonstruiert: Achtung der Menschenwtrde und Menschenrechte, Pflicht zur Bewahrung und
Verbesserung sozialen und 6kologischen Lebensbedingungen etc., schlieSlich die Pflicht zur
Durchsetzung der zu diesem Zweck gefithrten Diskurse bzw. ihrer Ergebnisse.

Mit dieser Besinnung auf den Dialog, besser: auf uns a/s Partner im Dialog der
Argumente ldBt sich offenbar als verbindlich erweisen, wozu Hans Jonas nur motiviert: die
Pflicht der Mitverantwortung fir die Welt und ein menschenwiirdiges Leben; theologisch
gesprochen: fir die bedrohte Schépfung und den Menschen als Gottes Ebenbild.

In der Tat spricht der Philosoph Jonas von ,,Schopfung®, was ja einen Schopfer
voraussetzt. Vielleicht sogar einen ,,Allmichtigen*? So jedenfalls bekennen die Juden, dann die
Christen und schlieBlich die Muslime traditionell Gott. Es stellt sich aber die heikle Frage, ob
,»2Allmacht™ in bezug auf die Welt ein sinnvoller Begriff ist. Das kann er nicht sein, sagt Jonas,
weil sich Macht immer auf Andere und auf moglichen Widerstand bezieht, so dal3 wir von
,Allmacht® (jedenfalls in bezug auf Welt und Raum und Zeit nicht sinnvoll reden kénnen.” Wiren
wir denn glaubwiirdige Diskurspartner, wenn wir diesen Begriff auf Gott beziehen? Wir, die wir

die politische Erfahrung des Volkermords an dem Bundesvolk Gottes gemacht haben und die

¢ Vgl. H. Jonas, Der Gottesbegriff nach Auschwitz. Eine judische Stimme, in: Ders., Philosophische Untersuchungen un
metaphysische Vermutungen, Frankfurt a. M. und Leipzig 1992, bes. S. 201 f.
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wir jetzt die Erfahrung machen, dal3 wir die Schépfung sowohl mit Atomwaffen zerstéren
konnen als auch durch unseren sogenannten friedlichen technischen Fortschritt, nicht allein

durch den Einsatz von Kernenergie.

3. Jonas’ rationale Motivation zur Zukunftsverantwortung. Gibt es fiir den
Fortschrittsfreund gute Griinde zur 6kologischen Praxis des Verzichts und der
Risikobegrenzung?

Hans Jonas ist kein Technikfeind; denn er weil}: Ohne modernste Technologien kénnte die
explosiv angewachsene Menschheit auf der begrenzten Erde gar nicht erndhrt werden. Er weil3
auch: Ohne Bereitschaft zur Ubernahme von Risiken, also zum Umgang mit Projekten, die
Folgelasten nach sich ziehen, lassen sich kaum neue Technologien entwickeln. Deshalb fragt er,
welcherlei Risiken verantwortbar sind. Zur Beantwortung entwirft er ein Gedankenexperiment.
Es ist das ,,Denkexperiment tiber das ,,Element der Wette im Handeln®. Hierin priift er, ob die
lebensweltlich ethische Intuition, man durfe das nicht verwetten bzw. aufs Spiel setzen, was
anderen gehort, als allgemeine Handlungsmaxime gultig und verbindlich sein kénne (Jonas, 1979,
S. 76-83, vgl. S. 218, £.). Dieses Denkexperiment hat die Form eines moralischen Selbstgesprichs,
cines argumentativen Diskurses, den ein Gewissenhafter mit sich selber fihrt. Dieser weil3
bereits, dall Handlungsweisen in der hochtechnologischen Zivilisation eine kaum begrenzbare
Auswirkungsdimension haben kénnen. Zudem weil3 er, dal3 eine Prognose ihrer Auswirkungen
immer unsicher bleibt (Jonas, 1979, S. 66, 67).

Jonas’ gedankenexperimentelle Kriteriensuche fithrt zu folgendem Ergebnis: Ein Risiko,
welches ,,das Ganzge der Interessen der betroffenen Anderen®, vor allem ihr Leben, umfal3t, darf
niemand eingehen (Jonas, 1979, S. 78).

Es komme hinzu, dal die groflen Wagnisse der Technologie lediglich fur einen
Fortschritt, eine gewisse Verbesserung, unternommen wirden und daher nur einen
,melioristischen® Status hitten (Jonas, 1979, S. 79; 1985, S. 127); Sie stiinden, wie auch die
medizinische Forschung — das zeigt er in der Studie ,,Uber Versuche an menschlichen Subjekten®
(Jonas, 1985, S. 109-145) — im Dienste gesellschaftsvertraglichen Nutzens und Gemeinwohls
(Jonas, 1985, S. 117-127), keineswegs aber dienten sie direkt einem hochsten Wert wie der Wiirde
des Menschen (Jonas, 1979, S. 94, 97, 392 f.) und der Permanenz der moralfihigen Gattung, der
Menschbheit.

Aus diesem Grunde gilt es, wie im Sinne der diskurspragmatischen Ethikbegriindung
hinzuzufugen ist, ihre moglichen Folgelasten am Diskurs-Moralprinzip zu prifen: \Wiren sie mit
den konsenswirdigen der Argumenten vereinbar, wie sie (auch) die Betroffenen vorbringen

konnen? Konnten auch die Betroffenen die Folgelasten a/s Argumentationspartner noch
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akzeptieren?* Dall wir ein solches Einverstindnis annehmen koénnen, macht Jonas zum
Kriterium. Denn ,erst die Einbezichung der Anderen in meine ,Wette’ macht Leichtsinn
unannehmbar® (Jonas, 1979, S. 78). Wenn wir aber die Anderen, die Zukinftigen in den
politischen Diskurs einbeziehen, so sei eines evident: ,,Kein Einverstindnis zu ihrem Nichtsein
oder Entmenschtsein ist von der Menschheit der Zukunft erhaltlich noch auch supponierbar®
(Jonas, 1979, S. 80).

Auf diese Weise erhirtet Jonas die in seinem Gedankenexperiment vorausgesetzte
Motivation zur Zukunftsverantwortlichkeit. Unter der Voraussetzung, dafl man tberhaupt zur
Moralitit und damit zur dberinstitutionellen Verantwortungsbereitschaft verpflichtet ist, holt er
damit seinen Imperativ der Zukunftsverantwortung ein, der ,unsere Grundpflicht gegentiber der
Zukunft der Menschheit® (Jonas, 1979, S. 89) zum Ausdruck bringt:

Handle so, daf} die Wirkungen deiner Handlung vertriglich sind mit der Permanenz

echten menschlichen Lebens auf Erden (Jonas, 1979, S. 30).

Unter ,,echtem menschlichen Leben® versteht Jonas eine Existenzweise, die imstande ist, der
Verantwortlichkeit gegentber ,,der Idee des Menschen® gerecht zu werden. Diese Idee ist —
erstens — ,,ontologisch®, auf das Sein bezogen, fordert sie doch das Dasein von Menschen in der
Welt (Jonas, 1979, S. 90 f)), und sie ist — zweitens — normativ gehaltvoll, weil sie eine doppelt
adressierte Verpflichtung einschlieBt: Einmal verpflichtet sie #zs dazu, den kunftigen Menschen
die Moglichkeit ihrer Menschenwtirde sicherzustellen; zudem verpflichtet sie die Spateren, ihrer
cigenen Menschenwiirde als Ebenbilder Gottes, sprich als Mitverantwortlicher fir die
Schopfung, gerecht zu werden, indem sie ihre ,,Pflicht gegen das Sosein der Nachkommen® a/s
zur Zukunftsverantwortung Berufener erfiillen (Jonas, 1979, S. 89 f., 94, 1806).

Was aber bei Jonas offenbleibt, ist die Frage: Wer oder was gehort zum echten
menschlichen Leben? Genauer: Wem schulden wir die Achtung menschlicher Wiirde? Das sei an
dem konfliktbeladenen Problem veranschaulicht, ob es mit der Idee des Menschen bzw. dem

Menschenwurdegebot  vereinbar  ist,  embryonale  menschliche  Stammzellen  zu

b
Forschungszwecken zu tdten, zu ,,verbrauchen®. (Das heil3t aber zu einem Zweck, der jedenfalls
den Anspruch bei sich fihrt, ein allgemeines Menschengut zu sein, das sich als solches nicht auf

Partikularinteressen zurtickfihren lasse.)

37



Béhler, Herrmann/Studia z Etyki i Edukacji Globalnej/ nr 1/2014, s. 21-40

4. Wieweit reichen Verantwortungspflicht und Menschenwiirde? Im Zweifel fiir
Menschenwiirde — auch der Embryonen

Wenn wir das Gedankenexperiment der Wette und damit Jonas’ neuen Imperativ im Rahmen der
Diskussion um die Legitimitit der Priimplantationsdiagnostik (PID) und der ,,verbrauchenden®
Forschung an embryonalen menschlichen Stammzellen bringen, so dringt sich dagegen der
Einwand auf, daB3 die umstandslose Anwendung des Gedankenexperiments zum Zweck der
Uberpriifung von PID und ,verbrauchender Embryonenforschung das eigentliche Problem
tberspringe: Ob ndmlich das Ganze der kiinftigen Interessen von Embryonen und auch von
Embryonen in vitro moralisch zu berticksichtigen ist, ob also Embryonen ein moralischer Status
mit Anspruch auf Menschenwiirdeschutz zukomme, ist ja eine offene Frage. Jedenfalls herrscht
bereits tiber die Frage nach dem Anfang menschlichen Lebens im 6ffentlichen Diskurs faktisch
Dissens.

An diesem Dissenspunkt ist offenkundig ein Verbindlichkeitserweis erforderlich, der auch
den argumentationsbereiten Skeptiker oder den Andersmeinenden einbezieht und das skeptische
Argument entkriftet. Fur die Begriindungsarbeit wiirde das bedeuten: Erforderlich ist ein #icht-
metaphysischer und  nicht-intuitionistischer Weg, weil eine metaphysische und ebenso eine
intuitionistische Theorie vom Skeptiker mit Recht bezweifelt werden kann. Daher stellt sie, wie
Jonas selbst eingerdumt hat, bloB3 ,,cine Option [...] zur Wahl*“ (Jonas, 1992, S. 140). Zudem darf
der Argumentationsweg nzht deduktiv sein, weil sich alle solche Ableitungen einer moralischen
Sollensvorschrift in der Ausweglosigkeit eines Begriindungstrilemmas verlieren (Albert, 1968, S.
11-15; Kuhlmann, 1984, S. 572-605).

Aber was fir eine Begriindung bleibt dann noch?

Was bleibt, ist der sokratische Weg der aktuellen Reflexion 7z dem gerade gefiihrten
Diskurs axf die Sinnbedingungen eines argumentativen Dialogs.” Besinnung darauf, da man
auch als Skeptiker mit seinem Etwas-Bezweifeln bereits in einem argumentativen Dialog mit
Anderen ist und daBl man im Dialog der Argumente die eigene Zweifelsthese muf3te
verantworten konnen.

Wer etwas behauptet und sich damit Anderen gegentiber rechtfertigen will, ist namlich
cinschbar und unbestreitbar dazu verpflichtet, die Moglichkeit der Rechtfertigung, der

dialogférmigen Verantwortung, zu erhalten. Das aber heif3t, er ist zunidchst gehalten, ,,das Ganze

>

der Interessen® von (moglichen) Anspruchssubjekten nicht aufs Spiel zu setzen, sondern deren

Rechte im Diskurs zu berticksichtigen. Und letztlich ist er verpflichtet, die Idee des Menschen,

7 Vgl. Katl-Otto Apel, Auseinandersetzungen. Frankfurt a. M. 1998, S. 178 ff.
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welche nicht allein die Bewahrung der Gattungsexistenz, sondern auch die Hitung der
Menschenwirde und Moralfdhigkeit einschlieBt, in seinen Entscheidungen zur Geltung zu
bringen. Negativ ausgedriickt besagt das: Solange nicht mit Sicherheit ausgeschlossen werden
kann, dal gravierende Einwinde gegen eine Handlungsweise moglich sind — etwa aus der
Perspektive von Embryonen —, solange besteht die grundsitzliche Verpflichtung, den
Rechtfertigungsdialog und das Irrenkénnen iz concreto ernst zu nehmen, statt in eine
folgenirreversible Handlungsweise, die nicht irren durfte, iiberzugehen.

Demnach wiirde als verbindlich gelten: Iz Zweifel fiir die 1 erantwortung (als Sich-im-Dialog-
Verantworten-Kénnen) und damit fur das Leben und die Menschenwiirde. Diese Pflicht zur
Vorsicht beim Sich-im-Dialog-Verantworten erstreckt sich auch auf den moralischen Status
menschlicher Embryonen.

In der Tat ergibt sich mit Blick auf Jonas’ Gedankenexperiment iiber die Wette im
technologischen Handeln als Antwort auf die Warum-unbedingt-Frage — ,sind wir denn
unbedingt zur Mitverantwortung fir die Lebensrechte von Embryonen verpflichtet? — mithin
dieser Verbindlichkeitserweis:

e FEine Technologie, deren Einsatz mit dem Risiko verbunden ist, das Ganze der moglichen
Interessen moralisch anspruchsberechtigter Wesen aufs Spiel zu setzen, ohne dadurch zur
Rettung der Menschheit beizutragen, ist moralisch nicht zu verantworten, weil du einen
solchen Einsatz, solche Wesen definitiv aus dem Diskurs ausschlieSen wurde, nicht mit
deinen  Pflichten als  Diskurspartner  (Geltungsanspriiche  und  implizite
Dialogversprechen) vereinbaren konntest.

e Priimplantationsdiagnostik und verbrauchende Embryonenforschung setzen das Leben
von Menschen-Embryonen aufs Spiel, ohne zur Rettung der Menschheit beizutragen.

e Ob Embryonen moralisch anspruchsberechtigte Wesen sind, ist zwar noch nicht
cindeutig gekliart und faktisch umstritten (faktischer Dissens, faktisches Unwissen).

e Solange aber nicht mit Sicherheit ausgeschlossen werden kann, dass gravierende
Einwinde gegen ecine Handlungsweise moglich sind, bleibt fur dich als
Argumentationspartner wie auch fir alle moglichen Argumentationspartner die
grundsitzliche Pflicht bestehen, den argumentativen Dialog und die Irrtumsfihigkeit in
konkreten Fragen ernst zu nehmen, statt eine folgenirreversible, menschliches Leben
ausloschende, daher nicht irrendirfende Handlungsweise zu wihlen.

Es gilt also: Iz Zweifel fiir das 1eben und die Nichtverfiigbarkeit von Embryonen.
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The idea of auniversal republic as aglobal democratic state was deeply rooted in the
enlightenment cosmopolitanism. Its conservative, anarchic and libertine version is represented by
L. Ch. Fougeret de Montbron, the author of Le Cosmopolite ou citoyen du monde (1750). The person
who is considered to be the father of the idea of the European community is I. Castel de Saint-
Pierre, the author of Pryjet pour rendre la paix perpétuelle en Europe (1713-1717). In this work he
proposed a federation of European states with different political systems, which would conclude
a treaty of perpetual peace. The continuator of Saint-Pierre’s ideas was J.J. Rousseau, who
undertook the publication of his manuscripts left behind after his death in 1743. Rousseau
adopted the ideas of his predecessor, but in his own essays Sur le systéme de paix perpétuelle (1741),
Projet d*une paixc perpétuelle et générale entre les puissances de I"Europe (1747), Extrait du Projet de paix
perpétuelle de M. ["abbé de Saint-Pierre he gave them a new meaning. Rousseau saw the world
community as a federation of small republics or patriarchal communities. Another important
philosopher, who during the French Revolution took up the idea of universal republic was P.S.
Maréchal, who saw a future republic as a federation of egalitarian patriarchal communities.
Maréchal was a proponent of Polish national liberation and Poland’s rebirth as a democratic
state.
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Le projet d'un organisme politique européen et mondial, qui garantirait la coopération pacifique
a I'échelle internationale, hantait les philosophes depuis 1'antiquité grecque et latine. Notre sujet
n’exige pas, cependant, de remonter a cette époque si lointaine. Il nous suffit de mentionner que
le cosmopolitisme des Lumiéres renouait avec celui des stoiciens (surtout d Epictéte et de
Séneque) qui songent a une situation ou chaque homme n’est qu'un citoyen du monde. 1I vit
parmi ses freres et ses égaux, bien qu’il soit un homme libre ou un esclave, un Grec, un Romain
ou un barbare. Séneque dans les Lestres a Lucilins fut maitre spirituel de d'Holbach, de Diderot, et
de Rousseau. C'est Jean Jacques qui a trouvé la notion fondamentale du déchirement de la
personne humaine constituant un ensemble dialectique de proprio et d”alienum, de la nature et de
la civilisation, du domaine d étre (naturellement) et de paraitre a I'intention de la société.

Or, Rousseau qui fondait son républicanisme et ses idées démocratiques sur la volonté
générale, fut maitre de tous les républicains révolutionnaires «gauchistes » qui ont parlé de la
république universelle. Cest seulement que dans leur réception des idées politiques et sociales de
Rousseau, leurs propres pensées formées sous l'influence d autres philosophes des Lumieres
(physiocrates aussi bien que mercantilistes) et surtout sous l'influence de la situation
révolutionnaire concreéte, ils citent le plus souvent a coté de Rousseau, Saint-Pierre et Raynal.

En ce qui concerne Rousseau, il faut signaler que ces propos concernant une société
universelle divergent dans les textes qu'il lui a consacré. Dans un texte joint au Contrat social,
intitulé De Ja société universelle de genre humain 1 reprend son idée maitresse du déchirement entre la
nature et la civilisation. Il juge que plus nous avons des besoins, plus le nombre d hommes qui
peuvent les satisfaire augmente, plus nous devenons dépendants d eux. Quand, enfin — dit-il - les
désirs de 'homme embrassent toute la nature, il lui suffit a peine la coopération de tout le genre
humain'. Mais alors cela augmente notre esclavage. La satisfaction de nos besoins dépendant de
tout le genre humain nous rend son esclave. Or le sentiment de la dépendance des autres
provoque notre ressentiment envers eux, mais plus nous devenons ennemis des autres, plus nous
ne sont pas capables de se passer d eux. Notre gratitude envers eux nous oblige a exprimer cette
reconnaissance mais nous voudrions éviter de leur payer la méme monnaie. Les relations parmi
les hommes fondées sur 'intérét causent donc en méme temps leur union et concorde mais aussi
I'envie et les rivalités. L'homme dans la société ressemble donc a un acteur sur la scéne du

théatre. A chaque moment il n’est pas le ?’méme homme”. Il joue son role selon les circonstances

1].J. Rousseau, De la société universelle du genre humain. Nous consultons ce texte rate, repris des Political Writings of |.J.
Roussean, Cambridge 1915 (édition de C.E. Vaughan, pour nous inaccessible) par Bronistaw Baczko et ajouté a
I’édition polonaise du Contrat social : Umowa spolecina, Warszawa 1966, p. 167 -177.
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changeant sans cesse. C est pourquoi il est difficile de se fier a I'ordre permanent du monde et a
la vertu constante des hommes. Il n’est pas possible de distinguer I'’homme honnéte du scélérat
et le bien du mal.

En fin de compte, Rousseau constate que la société universelle, telle que nos besoins
mutuels la constituent, ne fournit pas a 'homme devenu une créature malheureuse aucun aide
efficace, et en tout cas elle ne donne pas de nouvelles forces qu’a ceux qui en ont le plus.
L’homme faible I"égaré, étoufté, écrasé par la pluralité des autres ne trouve aucun refuge, aucun
appul a la faiblesse et enfin il devient victime de I'union illusoire de laquelle il attendait son
bonheur.

Cependant, Rousseau ne veut pas renoncer d'une telle société, car 1'indépendance
naturelle de I'age d or n’est par pour lui un état désiré”. La paix et I'innocence ont disparu pour
nous pour toujours. Par ailleurs cette paix et cette indépendance seraient un état de la stupidité,
car la raison humaine ne se développe que dans les contacts avec les autres hommes et par son
activité sociale.

La société du genre humain constitue pour Rousseau un idéal philosophique difficile a
préciser d'une maniére concrete. Il s'imagine qui elle ne serait quun ‘“étre moral”
qualitativement différent de la somme des sociétés particulicres, de méme que dans la chimie la
composition d’éléments produit un élément totalement différent de ses parties initialement
séparées. Fidele a son principe de la démocratie directe, ou la volonté générale ne peut se réaliser
que dans les petites républiques, Rousseau précise son attitude envers une société
universelle. Nous concevons — dit-il - la société universelle selon nos sociétés particulieres et la
formation des petites républiques nous invite a réver une grande république — c’est en devenant
citoyens que nous commencons d'étre hommes. Il en résulte ce qu'il faut penser de ces
prétendus cosmopolites, qui fondent leur amour de la patrie sur I'amour du genre humain et
s enorgueillissent d aimer le genre humain pour avoir le droit de n aimer personne.

Rousseau accepta le “déisme de Saint-Pierre, son esprit de tolérance, son humanitarisme,
son réformisme et ses vues sur 1'éducation’. Mais au fond, la maniére d aborder les problémes
par I'abbé "s opposait 2 la sienne et rendait illusoire toute conciliation de leurs points de vue™.

Il nous faut donc relever les idées essentielles de Saint-Pierre qui nous intéressent ici. Or,
celui-ci compte sur la raison des chefs ou des corps dirigeants les Etats chrétiens de 1'Europe et
sur la compréhension de la nécessité de créer une union permanente qui garantirait la paix

durable. Il pense aussi a la liquidation des conflits entre les Etats et 2 1'établissement de la

2 S. Stelling-Michaud, Introduction aux Ecrits sur ["abbé de Saint-Pierre, dans: J.-]. Rousseau, (Euvres complétes, Paris,
1964, t. 3, p. CXXIX.
31bid.
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coopération pacifique entre eux. Cette société européenne, et ensuite mondiale, empécherait aussi

»* Elle rendrait possible le

les ”guerres civiles”, les “révoltes” et les “conspirations des sujets
progres des sciences, des arts et métiers. En supprimant le budget de guerre, et en vivifiant le
commerce international, elle contribuerait a 1'augmentation du niveau de vie de tous les
Européens et a la suppression du fléau de famine.

Le progres constitue 1'une des catégories centrales de I'ceuvre de 1'abbé de Saint-Pierre.
Cette catégorie s'apparente a une autre, et notamment a celle de I'activité ou du travail, qui
produit la richesse des nations. L'abbé méprise donc “ces honnétes fainéants qu'on appelle
nobles en Europe™. 1l devient apologiste de ceux qui jouissent de la considération grice aux
occupations utiles et aux emplois publics. Bien que Saint-Pierre renoue principalement avec la
tradition mercantiliste, il préche aussi des idées populationnistes si familieres aux physiocrates
dans la seconde moitié du XVIIle siecle. La guerre — constate-t-il — détruit la population. ,,Or
plus il y a de sujets, plus les manufactures produisent, mieux les terres sont cultivées, plus elles
rapportent; d ailleurs plus il y a de gens occupés au commerce, plus le pays s enrichit’™.

La théorie du progres dans la Projet pour rendre la paix perpétuelle en Europe se fonde sur
prémisses anthropologiques. L abbé de Saint-Pierre veut batir sur les hommes tels qu’ils sont,
plutot que sur des hommes tels qu'ils devraient étre”. Or, selon lui, les hommes sont des étres qui
ont des besoins et désirent de les satisfaire. C'est pourquoi ils sont intéressés a s unir pour
augmenter la production et les échanges des biens pour en profiter. Il faut seulement que la
raison leur serve de guide dans leur tendance naturelle a I'union pacifique.

Selon I"abbé de Saint-Pierre la paix favorise le progres, la guerre y fait obstacle, car elle
détruit les acquisitions scientifiques, techniques et culturelles qui passent, en tant que
« monuments » d une génération a I'autre. Grace a ces monuments I’ homme s'immortalise dans
ses ceuvres et contribue au progres de 1'humanité. Aprés Horace, Ovide et avant Diderot et
Comte, 1'abbé de Saint-Pierre parle de I'extériorisation de 'homme qui, grace aux effets de son
activité, se perpétue dans les acquis de I"humanité.

Clest ainsi que les générations, I'une apres ["autre, se transmettent le sceptre du progres.
Celui-ci subit une accélération toujours croissante en conséquence des perfectionnements
continuels de I'esprit humain. Pendant que le corps de I’homme subit une vicissitude biologique
naturelle, car il croit jusqu'a un certain temps et ensuite il se détériore, 1'esprit profite des
lumieres du passé, il les multiplie et les passe aux générations futures. "Les hommes — dit 1'abbé

de Saint-Pierre — s’imitent facilement les uns les autres; ce qu'un vieillard a appris dans un métier

4 Ch. I. Castel de Saint-Pierre, Projet pour rendre la paix perpétuelle en Enrope, Utrecht, 1713, t. 1, p.72 .
5 Ibid., p. 270.
6 Ihid,p.241.
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en quarante ans d expérience, un jeune homme peut 'apprendre en peu de temps, et ce que
celui-ci aura appris en quarante autres années de pratique continuelle, son fils a vingt ans pourra
I'apprendre en peu de mois; c’est ainsi qu'lun fils peut hériter des connaissance utiles de son
pére et laisser a son fils une succession encore plus riche de connaissances de méme espéce’.

Le progres est considéré par ['abbé de Saint-Pierre en tant que processus diachronique et
en méme temps synchronique. Il représente pour lui un mouvement d'ascendance et de
diffusion. Le premier s accomplit principalement par de nouvelles inventions et découvertes, le
second a lieu grace a leur communication. Cest un échange continuel des biens et des idées. En
effet, I Vesprit des savants et du peuple méme va toujours en croissant’™.

Il n"est pas difficile de remarquer que Rousseau, dont ['attitude envers les progres de la
civilisation fut toujours ambivalente, se posait une tache ingrate en essayant de donner un
raccourci du Projet pour rendre la paix perpétuelle en Europe de 1'abbé de Saint-Pierre. Précisons que
les deux philosophes envisagent le processus historique de manieres différentes. Pour 1'abbé,
I’histoire s'identifie a une ligne toujours ascendante du progres. Pour Rousseau, elle représente
un cercle, ou le mouvement ascendant et descendant se suit. Cette compréhension de 1 histoire
influe considérablement sur son évaluation des possibilités de conserver une paix durable.
Rousseau apercoit une importante « semence de guerre « précisément dans ce fait que chaque
gouvernement tend toujours a s'altérer, «sans qu'il soit possible d'empécher ce progres™.
Autrement dit, tout gouvernement doit subir une dégénération avant d’étre régénéré sous une
forme nouvelle. Par contre, I'abbé de Saint-Pierre considere le développement progressif de
I’humanité comme un mouvement harmonieux et conforme a 'ordre rationnel des choses. Ce
qui ne veut pas dire que I'abbé vise a « figer I'histoire »'"". Or, il ne vise qu'a maintenir le ”statu quo
territorial”'' et politique en Europe. En méme temps il pense que ce statu guo paisible doit
contribuer aux progres de I'humanité dans tous les domaines de la vie sociale. L optimisme
historique s accompagne donc, chez 'abbé de Saint-Pierre, de I’ optimisme irénique.

Chez Rousseau le pessimisme historique va de pair avec le pessimisme anthropologique.
L auteur de I' Extrait considere que la nature humaine n’est pas rationnelle. L. homme, selon lui,
ne suit que ses passions. Par conséquent, il serait inutile de faire un appel aux monarques, dont

I'intérét personnel s'exprime dans la folie des conquétes, pour qu'ils établissent l'union

7 Projet de Traité pour rendre la paix perpétuelle entre les souverain chrétiens, Utrecht, 1717, p.25.

8 Ibid.,p. 451.

9 J.-J. Rousseau, Extrait du projet de paix perpétuelle de Monsieur I"abbé de Saint-Pierre, dans les Oeuvres completes, éd. Citée, t.
3, p. 569.

107, Lecercle, L. abbé de Saint-Pierre et Roussean , Dix-huitiéme siecle,1993, t.25, p.26.

1S, Stelling-Michaud, Ecrits sur I"abbé de Saint-Pierre, dans: ].-]. Rousseau, Oeuvres completes, éd. citée, t. 3, p. CXL.
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européenne réalisant 1'idée de la paix perpétuelle. L'Extrait de Rousseau finit par ces mots
significatifs se rapportant au Pryet de 1abbé:

,On doit bien remarquer que nous n'avons point supposé les hommes tels qu'ils
devraient étre, bons, généreux, désintéressés, et aimant le bien public par I'humanité; mais tels
qu'ils sont, injustes, avides, et préférant leur intérét a tout. La seule chose qu’on leur suppose,
cest assez de raison pour savoir ce qui leur est utile, et assez de courage pour faire leur propre
bonheur. Si, malgré tout cela, ce Prgjer demeure sans exécution, ce n'est donc pas qu'il soit
chimérique; c’est que les hommes sont insensés, et que c'est une sorte de folie d étre sage au
milieu des fous”"

Cette opposition entre les passions et 1" ”apre et repoussante raison » nous la rencontrons
dans plusieurs pages de I'Extrait et des deux autres écrits de Rousseau consacrés a I'abbé de
Saint-Pierre. C'est le cas des Fragments et notes qui lui sont consacrés, ou il dit que «1'abbé de
Saint-Pierre bienfaisant et sans passions semblait un Dieu parmi les hommes mais en voulant leur
faire gouter sa raison désintéressée il se rendait plus enfant qu eux”".

Mai il nous reste a discuter la thése qui concerne Rousseau opposant a I'abbé ,,sa vision

pessimiste des hommes en laquelle la rédemption politique n'est pas possible”

. Bien que
I'auteur de 1'Extrait accepte formellement 1'alliance des monarques de 1'Europe, proposée par
I'abbé de Saint-Pierre en tant que moyen de cette régénération politique, il songe en méme temps
a l'alliance des peuples auxquels il attribue la véritable souveraineté. La société pacifique de
I"avenir, c'est une ,,république européenne”’. Contrairement a 1'abbé de Saint-Pierre, il se rend
compte du fait que le passage de 1"état de guerre a 1'état pacifique en Europe ne peut s accomplir
par un simple procédé juridique, mais qu'il exige une ,,force collective” qui forcerait tous les
membres de la communauté internationale a se soumettre aux engagements réciproques. Qui plus
est, ce passage exige l'abolition du régime monarchique et 1'établissement de la démocratie
universelle. A vrai dire, il n’exprime pas cette idée nettement et il hésite a la prononcer, mais on
a le droit d’interpréter ainsi ses mots contenus dans le Jugement sur le projet de paix perpétuelle, ou il
dit que cette paix ”ne peut se faire que par des moyens violents et redoutables 2 1’humanité™.
Evidemment, Rousseau prend une position ambivalente par rapport a une république

européenne formée par des mesures violentes. Il n’est pas sar si une telle ligue “est a désirer ou a

craindre » et si elle ne ferait « plus de mal tout d'un coup qu’elle nen préviendrait pour des

13 J.-]. Rousseau, Fragments et notes sur ['abbé de Saint-Pierre, dans: Oenvres complétes, éd. citée, t. 3, p. 659.

14S. Goyard-Fabre, Présentation du projet de paix perpétuelle’, dans: Abbé de Saint-Pierre, Projet de rendre la paix perpétuelle
en Europe, Paris, 1981, p. 93.

15 J -] Rousseau, Extrait..., éd. citée, p. 565, 567, 576.

16 J.-J. Rousseau, Jugement sur le projet de paix: perpétuelle, dans: (uvres complétes, éd. citée, t. 3, p. 660.
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siccles”"’. Les conséquences radicales, sans aucune ambivalence, seront tirées de la pensée de
Rousseau, a I'époque de la Révolution Francaise, par ses disciples, les chefs du Cercle Social
(Claude Fauchet et Nicolas Bonneville), les hébertistes (surtout Anacharsis Cloots) et les
babouvistes (Sylvain Maréchal, Francois Noél Babeuf, Philippe Buonarroti) qui songerent a la
formation de la république universelle, garantissant la paix perpétuelle entre toutes les nations par
I"abolition révolutionnaire des monarchies de 1'Europe et I'institution du régime démocratique.
L’idée d’un organisme politique mondial des peuples qui ont secoué le joug du despotisme fut
diffusée par Constantin Francois Volney dans ses Ruines (1791) qui jouissaient d’une grande
popularité a I'époque. Leur traduction polonaise parut en 1794 pendant I'Insurrection de
Kosciuszko'.

Cependant certains auteurs pensent que le ,,républicanisme de Rousseau perce aussi bien
dans 1'Extrait que dans le Jugement et s affirme déja comme la condition de cet universalisme
institutionnel qui, par le canal des constitutions démocratiques, agira si puissamment sur les

meeurs et esprit des peuples””

. Mais on n'oublie pas que les idées nouvelles de Rousseau
n'apparaissent que dans le contexte traditionnel de la pensée de 1'abbé de Saint-Pierre. Par
conséquent, sa notion de I'unité des peuples prend parfois une signifi- cation bien divergente.
Convaincu de leur union dans 1'avenir, quand ils seront régénérés, Rousseau dénonce ,,cette
fraternité prétendue des peuples de I'Europe” a I'état actuel des choses.

La naissance de I'idée de la république universelle pendant la Révolution Francaise se
laisse d’abord expliquer par ce fait essentiel que la France républicaine fut menacée par la
coalition des monarques. Elle vit donc ses alliés potentiels dans les peuples souffrant I'oppression
téodale et nationale. En méme temps, les penseurs radicaux de la Révolution Frangaise imbus
d’idées humanitaires et cosmopolites des Lumieres voulurent républicaniser 1'Europe, y
introduire un systeme politique et social plus rationnel et plus juste, imitant celui des Francais. 1ls
assignerent donc a la Révolution de 1789 une mission historique universelle de la libération des
peuples.

L'idée de cette mission apparait en 1790 dans la doctrine du Cercle social qui fut une

véritable pépiniere de la pensée républicaine, démocratique et égalitaire a 1'époque de la

17 1bid.

18 Nous avons traité ces problémes plus largement dans les textes suivants : Quelgues personnalités rationalistes
du passé :Vallée, Meslier, Dupont, Lequinio, Cloots, Cahiers rationalistes 1969, n° 264, p. 107-136 ;

Sylvain Maréchal et son utopie sociale, Tijdschrift voor de Studie van de Verlichting 1973, nr 3-4, p. 342-373.
La philosophie et I'utopie sociale du jacobin Anacharsis Cloots , Annalen der internationalen Gesellschaft

fur dialektische Philosophie. Societas Hegeliana 1990, Bd. II ; p. 145-149 ; Lequinio, Cloots und die
Volksphilosophie, Dialektik 17 : Der Philosgphe und das 1 olk, Koln 1989, p. 40-48; La Reévolution et les

origines du socialisme chrétien en France, dans M. Vovelle (dir.) : L Tmage de la Révolution Frangaise, Paris

1989, t. 2, p.1521-1525 ; Volney dans les Lumiéres polonaises, dans J. Roussel (dit.), Volney et les idéologues,

Angers 1988, p. 357-368.

198, Stelling-Michaud, Ecrits sur I"abbé de Saint-Pierre, op.cit., p. CXLIL
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Révolution. Selon C. Fauchet et N. Bonneville, fondateurs du Cercle, celui-ci devait se
transformer en une organisation mondiale dont le but serait le ,,pacte de la fédération du genre
humain”®. C’est en inaugurant cette Confédération Universelle des Amis de la Vérité que C.
Fauchet encouragea les peuples a suivre I'exemple francais: ,,L.” Amérique avait donné I'exemple
a I'Europe, la France le donne a I'univers. Nous sommes libres, nous le sommes sans retour; le
genre humain va I'étre, car le génie francais, élevé a la hauteur de la liberté, ne peut plus étre
contenu, il va bientot la montrer dans tous ses charmes, et la faire adorer des deux mondes™'

En assignent a la France la mission de la régénération de I'ordre social en Europe et dans
le monde entier, C. Fauchet veut y voir un ,,foyer d’amour et de I'humanité’*. 1l ne préche pas
I'exportation de la révolution. Il compte sur I'action solidaire mais pacifique des peuples dont le
mot d'ordre serait: ,,Unissez vous, et les tyrans na seront plus™. Cependant, il désigne un role
particulier, dans cette voie vers 1'unité, aux hommes éclairés, sociétaires de la Confédération
Universelle des Amis de la Vérité. 1l s’adresse aux savants, aux voyageurs, aux commergants pour
qu'ils servent a former des ,,comités de correspondance avec 1'Angleterre, I'Espagne, I'Italie, la
Hollande, les Cercles /sociaux — M.S./ d” Allemagne, la Suéde, la Russie, la Danemark, la
Pologne, les villes commerciales du Levant; et par suite, a mesure que la Confédération
s“agrandira, avec toutes les parties du monde™. La chose intéressante est ce que Fauchet veut
propager I'idée de la république universelle, et méme la réaliser, par I'intermédiaire des loges
magonniques, ce qui constitue un précédant par rapport aux pratiques de la Charbonnerie
démocratique universelle préparant en 1832 I'insurrection européenne contre les monarques.

Malgré son pragmatisme notoire, le Cercle social cherche une justification théorique de
I'idée du ,,pacte associatif de 1'univers”. Il la trouve dans la notion rousseauiste de souveraineté
du peuple et de volonté générale en tant que source du pouvoir. La volonté générale — selon
Fauchet — ne peut étre vraiment générale que lorsqu’elle s*étend a tous les hommes de la terre. Le
rousseauisme de Fauchet est cependant imprégné d'un christianisme un peu mystique. L union
mondiale est pour le chef du Cercle social, la réalisation parfaite du principe chrétien de I'amour.
Vers la fin de 1790 Fauchet annonce la prompte réalisation d une belle prédication: ”fiat unum
ovile et unus pastor % ] ne précise, cependant, pas qui serait ce ,,pasteur”, et qui réaliserait la

volonté générale; serait-ce un corps politique ou un monarque? Le contexte de ses énoncés sur

20 Déclaration patriotique du Cercle social pour la Confédération universelle des Amis de la 1'érité, La Bouche de Fer, octobre
1790, n° 1, p. 14. .

2V Premier Discours, prononcé par M. I'abbé Fauchet, pour I'inauguration de la Confédération universelle des Amis de
la Vérité, ,,L.a Bouche de Fer”, octobre 1790, n° 3, p. 24.

22 1bid., p. 159.

23 Clande Fauchet a M. Cloots, ,,J.a Bouche de Fer”, octobre 1790, n° 10, p. 159.

24 La Bouche de Fer”, octobre 1790, n° 11, p.166.

25 C. Fauchet, Newuvieme disconrs, ,,Bouche de Fer”, décembre 1790, n°31, p. 484.

48



Skrzypek/Studia z Etyki i Edukacji Globalnej/ nr 1/2014, s. 41-63

I'avenir de I'Europe nous laisse deviner qu'il voulait y fonder une république. Les mots de la
,fépublique universelle” furent cependant prononcés par un autre membre du Cercle social qui
s'imaginait cette république comme ,une seule cité”, dont les citoyens seraient égaux et
n’obéiraient qu'a eux mémes™.

En 1791 parait I'ceuvre de C.F. Volney, Les Ruines, qui renferme un nouveau projet de la
société du genre humain. La justification théorique de ce projet différe radicalement de celle des
Amis de la Vérité. Sans mentionner 1'abbé de Saint-Pierre, Volney renoue a son Projet pour rendre
la paix perpétuelle en Europe (1713) et fait reposer les bases de la prochaine société des nations sur la
loi naturelle. Apres avoir dénoncé une ,ligue générale des tyrans civils et sacrés des peuples”
contre la ,,nation libre”, et apres avoir imaginé une ,,assemblée générale des peuples” a Paris, il
fait lancer cet appel aux délégués venus du monde entier par le représentant de la nation libre: ,,O
nations! Bannissons toute tyrannie et toute discorde: ne formons plus qu'une méme société,
qu'une grande famille; et puisque le genre humain n'a qu'une méme constitution (physique -
M.S.), qu'il n'existe plus pour lui qu'une loi, celle de la nature; qu'un méme code, celui de la
raison; qu un méme trone, celui de la justice; qu un méme autel, celui de I'union™".

Il ne résulte pas de ces développements de Volney que la nouvelle organisation du monde
devrait étre nécessairement républicaine, car la nation “libre” vivait en ce 1791 dans une
monatchie constitutionnelle.

Le vrai fondateur de I'utopie de la république universelle fut Jean-Baptiste (Anacharsis)
Cloots qui réussit a joindre deux traditions dans la recherche d'un état européen ou mondial: celle
de I'abbé de Saint—Pierre et celle de Rousseau, dans I'interprétation de sa doctrine inaugurée par
le Cercle social. On peut méme dire que le roussecauisme subit chez Cloots une seconde
radicalisation, car il y devient matérialiste et révolutionnaire. Cloots délaisse aussi le fédéralisme
de Rousseau et de Fauchet. Il songe a une république universelle qui ne constituerait qu un corps
homogene. En 1791 il formule, dans /*Orateur du genre humain ses principes universalistes, dont
I'application au monde entier mettrait fin a tous les particularismes, a toutes les contradictions
entre les peuples et entre les hommes. Il songe a une ,,patrie universelle” qui n aurait qu un seul
régime démocratique et égalitaire. Cette patrie universelle serait 1'aboutissement de 1'histoire
humaine. ,,Une constitution inébranlable par sa base — dit Cloots — et qui ne connait ni sujets ni
alliés, ni provinces ni colonies, ni blancs ni noirs, ni blonds ni bruns, ni bourgeois, ni catholiques

. . . . P . , 28
ni non catholiques, ni ennemis ni étrangers, doit durer éternellement”™”.

26 TLa Bouche de Fer”, décembre 1790, n° 34, p. 534.
27 C. F. Volney, Les Ruines on Méditation sur les révolutions des empires, Paris 1791, p. 113.
28 J. B. Cloots, L Orateur du genre humain, Paris 1791, p. 142.
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Les textes de Cloots écrits en 1792 témoignent de la prise de conscience révolutionnaire
quant a la méthode de la réalisation de son projet de la république universelle. Il ne s adresse pas,
comme N. Bonneville et C. Fauchet aux francs-macons et aux illuminés”, mais aux
révolutionnaires. Selon lui, la France doit favoriser les insurrections populaires dans les pays
despotiques. ,,I1 ne faut — dit-il le 1-er janvier 1792 — qu'un Spartacus, un Ziska, un Munzer, un
Horia, un Pougatchev, pour libérer a jamais I'Italie, l]a Bohéme, 1'Allemagne, la Hongtie, la
Moscovie. Les despotes sont retranchés dans les magasins a poudre; ils craignent plus une
étincelle que le peuple ne craint un tremblement de terre. La jacquerie des laboureurs européens
ne saurait recommencer désormais, sans la chute universelle des nobles et des pontifs, des trones
et des sénats”™.

Cloots ne préche pas la fraternité de la France avec les peuples ou les nations, car il tend a
éliminer les nations et les Etats particuliers. 11 dit dans sa Républigue nniverselle, publiée en 1792,
que les ,,Corps provinciaux et les Corps nationaux sont les plus grands fléaux du genre humain”,
car ils font naitre des rivalités et des guerres. Par conséquent le ,,genre humain vivra en paix,

% N acceptant pas 'idée de la fédération

lorsqu’il ne formera qu un seul corps, la Nation unique
des organismes nationaux, Cloots ne suit pas, non plus, le cosmopolitisme traditionnel des
Lumiéeres. Il ne croit pas que tous hommes soient freres. Puisque 1'humanité se divise en
oppresseurs et en opprimés, la fraternité entre ces deux groupes sociaux est impossible. Elle n’est
possible que parmi les hommes ayant les mémes intéréts. La conscience de ce fait devient
particuliecrement lucide chez Cloots a I'époque de son activité dans le mouvement hébertiste vers
la tin de 1793. 11 écrit alors dans les Bases constitutionnelles de la République du genre humain: ,,Un vieux
proverbe dit: qui se ressemble s*assemble; or, rien ne ressemble plus a un sans-culotte du Nord
qu'un sans-culotte du Midi; rien ne ressemble plus a un aristocrate de 1'Orient qu'un aristocrate
de I'Occident™. Cloots reprend aussi cette maxime connue depuis 1792: ,,Guerre aux chateaus,

paix aux cabanes”, et propose de I'appliquer par les armées francaises a I'étranger, la, ou ,le

b

32 Cette attitude reléve d'une sorte

genre humain se trouve l'héritier du despotisme abattu
d’internationalisme plébéien et non pas du cosmopolitisme traditionnel.

En admettant le projet hébertiste de la guerre pour la libération des peuples de I'Europe,
Cloots associe cette ,,révolution politique” a la révolution sociale qui réaliserait son utopie

égalitaire. Cette utopie integre certains ¢éléments de la doctrine politique de Rousseau et de Saint-

Pierre en dépassant toutes les deux. Comme Rousseau il préche 1" égalitarisme et la démocratie

29 Société des Amis de la Constitution, séante aux Jacobins, a Paris . Discours d"Anacharsis Cloots prononcé a la
Société, dans la séance du 1-er janvier, Paris 1792, p. 3.

30 7. B. Cloots, La République universelle, Paris 1792, p. 7.

3. B. Cloots, Bases constitutionnelles de la République du genre humain, Paris 1793, p. 40.

32 Réimpression de ["ancien « Moniteur », Paris 1840, t. 14, p. 261.
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directe qui tendrait 4 supprimer I'Etat. Comme 1'abbé de Saint-Pierre il croit aux progrés de la
civilisation qui apportera le bonheur a I'humanité. Il admet aussi que 1'organisation mondiale du
genre humain amenera la paix perpétuelle qui permettra d utiliser de grandes ressources a
I'augmentation du niveau de la vie et a la suppression de la pauvreté. Loin de partager 1'avis de

133

Raynal™ et de Saint-Pierre que le commerce harmonise les rapports internationaux. Cloots
démontre que les Etats ont toujours été I'instrument de la rivalité économique, ce qui entrainait la
guerre. L"harmonie politique et économique ne peut donc avoir lieu que dans un régime de
démocratie mondiale. Dans son désir de conformer le libéralisme économique a 1" égalitarisme
social, Cloots ne veut pas supprimer la propriété privée. Il espere que 1'égalité sociale menera
spontanément a 1'équilibre entre la production et la consommation, entre le travail et le
travailleur. De méme, il se prononce pour le libéralisme économique et contre 1'économie
dirigée. 11 veut une organisation internationale du travail. Son utopie annonce donc celle de Saint-
Simon.

L'un des problemes les plus importants pour les utopistes du 18° et 19 siecle fut la
religion. Cloots résout ce probleme en faisant fusionner d'une manicre originale la tradition
matérialiste et rousseauiste. Convaincu que les religions divisent les hommes et les Etats, il
propose la réalisation pratique du paradoxe de Bayle en lui donnant une empreinte républicaine.
,On a écrit - dit- il - des volumes pour savoir si une république d'athées pourrait exister. Je
soutiens, moi, que toute autre république est une chimeére™. Cloots songea a réaliser cette
république en devenant, en l'an II, I'un des chefs du mouvement de la déchristianisation
révolutionnaire en France. C’est a 'époque de ce mouvement antireligieux qu’il proposa le 27
brumaire, 'an II (le 17 novembre 1793) a la Convention Nationale d’ériger au Temple de la
Raison (ci-devant cathédrale de Notre-Dame a Paris) une statue a Jean Meslier, ce fameux curé
athée et révolutionnaire avant la Révolution et le ”premier ecclésiastique abjureur””.

A cette action destructive s associe chez Cloots un programme positif. 1l veut remplacer
le christianisme par le culte laic du genre humain. La conception de ce culte renoue avec la notion
rousseauiste de la souveraineté du peuple et de la religion civique. Or, Rousseau propose dans le
Contrat social une telle religion imposée par la loi et obligatoire a tout le monde, ce qui restera

conforme avec lesprit des révolutionnaires a I’époque de la terreur jacobine : Il y a donc une

33 Raynal croyait dans son Histoire des deux Indes que le commerce est I'instrument de la paix mondiale, mais les
jacobins étaient d’avis que le commerce renforce les égoismes nationaux et sociaux. « Les marchands n’ont pas de
patrie » disait J. R. Hébert. Nous traitons ces problemes dans Le commerce instrument de la paix mondiale , dans G.
Bancarel, G. Goggi (dit.), Raynal, de la polémique a I'bistoire, Oxford 2000, p. 243-254.

34 Nous citons d apres J. Guillaume, Proces-verbanx dn Comité d"Instruction Publique de la Convention Nationale, Paris 1897,
t. 3, p. 78.

3 Anacharsis Cloots, Discours prononcé a la tribune de la Convention Nationale le 27 brumaire, lan II. Nous citons d’apres la
réimpression de ce texte dans les (Buvres de Jean Meslier, Paris 1972, t. 3, p. 503.
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profession de foi purement civile dont il appartient au souverain de fixer les articles, non pas
précisément comme dogmes de religion, mais comme sentiments de sociabilité sans lesquels il est
impossible d'étre bon citoyen ni sujet fidéle. Sans pouvoir obliger personne a les croire, il peut
bannir de I'Etat quiconque ne les croit pas ; il peut le bannir non comme impie, mais comme
insociable, comme incapable d’aimer sincerement les lois, la justice, et d’immoler au besoin sa vie
a son devoir. Que si quelqu’un, apres avoir reconnu publiquement ces mémes dogmes, se conduit
comme ne les croyant pas, qu’il soit puni de mort; il a commis les plus grands des crimes, il
amenti devant les lois™. Cependant, malgré de telles tirades, Rousseau ne fut pas
révolutionnaire. Ce qui intéressait Cloots dans le Contrat social, ce fut la souveraineté du peuple
dont il tira des conséquences théoriques en proposant un culte civique du ”genre humain”.

Selon Cloots, la puissance de 'homme et du peuple entier est bornée. Par contre, celle du
genre humain est parfaitement souveraine, car I"humanité porte les qualités de ’homme au rang
absolu. Cependant cette souveraineté fut attribuée a un étre chimérique, un Dieu abstrait. Dans le
culte du genre humain les attributs de 1’humanité lui sont rendus. La divinité concue comme
genre humain perd son caractere transcendant et métaphysique. Elle devient une entité politique.
,La république universelle — dit Cloots — remplacera 1'église catholique, et 1'assemblée nationale
fera oublier les conciles cecuméniques. I unité de 1'Etat vaudra mieux que I'unité de I'Eglise. La
présence réelle des représentants ne sera pas un article de foi comme la communion des saints.
Le symbole des conventionnels sera démontré plus clairement que le symbole des apotres.
L'unité théologique a produit tous les maux; ['unité politique produira tous les biens. Les
décrétales du chef-lieu de la chrétienté ont semé la zizanie; les décrets du chef-lieu de I 'humanité
produiront la concorde et I'abondance. La théocratie universelle persécute la raison; la monarchie
universelle persécute la liberté; la république universelle rend a chacun ce qui lui est d6™”.

Un autre type de I'utopie, dans laquelle est inscrite 1'idée de la république universelle,
représente Sylvain Maréchal. Pénétré, lui aussi, du rousseauisme, il accentue d autres aspects de la
philosophie de Jean-Jacques. Comme lui, S. Maréchal ne voit pas le bonheur dans I'avenir de
I"humanité, mais dans son passé et plus précisément dans 1'état patriarcal de la société. Comme
lui, il est apologiste de 1 état de la nature et va plus loin encore en préchant le retour a 'age d’or
de 'humanité, ce que Jean-Jacques croyait impossible. Mais comme lui il démontre les cotés
néfastes de la civilisation pour la morale. Il s’imagine la nouvelle société comme une simple
jonction des familles autonomes, dont chacune ne compterait que cent personnes environ.

Cependant il pense, lui aussi, a I'unité du genre humain. Il désire voir les hommes du monde

3. J. Rousseau, Contrat social on Principes du droit politique, Patis, b.d.w., Librairie Garnier Freres, s. 335.

37]. B. Cloots, Bases constitutionnelles, p. 21.
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entier assis devant la ,table commune de la nature”. A 'aube de la Révolution il écrit: « Que
chacun rentre dans sa famille et qu'il serve ses parents; qu'il y commande a ses enfants; et que
tous les hommes d'un bout du monde a lautre se donnent la main, ne forment plus qu'une
chaine composée d'anneaux tous semblables »**. Maréchal ne songe pas a un gouvernement, qui
est un mal nécessaire et passager également dans l'utopie de Cloots, et c'est ainsi qu'il fait
disparaitre la notion de patrie. Cette autarcie sociale, il la préche encore a 1'étape babouviste de sa
pensée. On sait que son Manifeste des Fganx contient cette phrase qui — daprés Buonarroti — en
a rendu le texte inadmissible aux babouvistes: ,,Disparaissez enfin, révoltantes distinctions de
riches et de pauvres, de grands et de petits, de maitres et de valets, de gouvernants et de
gouvernés™”,

Dans les textes de Maréchal qui se suivent entre 1779 et 1793 la patrie est un terme qui
releve plutot de la psychologie sociale que de la politique. Cependant, il réussit a préciser des liens
intimes entre le sentiment patriotique et ,internationaliste” quand il déclare que I'amour de la
patrie n"exclura point I"humanité. Ces deux mots expriment la méme vertu, considérée sous deux
points de vue différents. La terre regardée comme la mere de tous les hommes, ne verra dans ses
enfants que des fréres amis™. L. unité du genre humain repose donc, dans la pensée de Maréchal,
sur I'identité de la nature humaine. Les faits sociaux n'y comptent rien.

La perspective change en 1793. Maréchal, lié a cette époque avec P. G. Chaumette et la
Commune hébertiste, commence a voir dans la Révolution Francaise le début de la guerre des
pauvres contre les grands et les riches. C'est alors qu'il fait sienne l'idée de la république
universelle tout en bornant ses limites a I'Europe seule. 11 la présente sous forme de « prophétie »
dans un genre de comédie-boufte, Le jugement dernier des rois ou les peuples de I'Europe, apres
avoir observé les évenements révolutionnaires en France déciderent de « fraterniser » avec leurs
ainés en liberté. ,,En conséquence, chaque nation de I'Europe envoya a Paris de braves sans-
culottes chargés de la représenter. La, dans cette dicte de tous les peuples, on est convenu qu'a
certain jour, toute I'Europe se leverait en masse, et s"émanciperait (...). En effet, une insurrection
générale et simultanée a éclaté chez toutes les nations de I"'Europe™.

En 1794, Maréchal fut enclin a voir dans 'insurrection polonaise de Kosciuszko le début

de cette révolution européenne et méme mondiale. Si la Pologne réussit a s affranchir — constata

38 S. Maréchal, Premiéres legons du fils ainé dun roi, Bruxelles 1789, s. 35.

39 S. Maréchal, Manifeste des Fgganx, dans Buonarroti, Conspiration pour I"Figalité dite de Babeuf, Paris 1957, t. 2., p. 96.
Premiere édition, Bruxelles 1828.

40 S. Maréchal, Le livre de tous les dges ou le Pibrac moderne, dans De la vertu, Paris 1807, p. 345.

#1S. Maréchal, Le jugement dernier des rois, Paris 1793, p.11.
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— t — il — alors la liberté ,,invitera 1" Asie et I"Afrique a fraterniser avec 1'Europe indépendante et
c'est ainsi que la Révolution Frangaise « fera le tour du globe™".

En 1796, I'idée de la république universelle fut admise par les autres babouvistes. C est F.
Buonarroti, compagnon de lutte de Babeuf et de Maréchal, qui nous en renseigne dans I'histoire
de ce mouvement faite en 1828 a I'intention de la nouvelle génération des démocrates. Selon
Buonarroti les Egaux « désiraient que le peuple francais, se considérant comme un membre de la
grande socié¢té humaine, contribuat par sa sagesse et par son exemple, a assurer la paix
universelle, et a faire respecter en tout lieu les droits que la nature aaccordés a tous les
hommes »*. Les babouvistes furent unanimes dans la critique de la « passion des conquétes ». 1ls
s opposerent tous a la politique extérieure du Directoire et du général Bonaparte.

C’est a ce probleme que S. Maréchal consacra son Correctif a la gloire de Bonaparte paru en
1797, quelques mois apres le drame des babouvistes. En analysant la campagne d'Italie (1796-
1797) Maréchal démontre que le brave général, dont il apprécie les talents, réalise ses aspirations
d un dictateur au lieu de libérer et républicaniser des peuples tels que les Italiens et les Polonais. 11
voudrait aussi voir dans Bonaparte précisément cet homme qui réaliserait le réve de la république
universelle. Apres avoir évoqué, dans les dernieres lignes du Correctzf; le projet d Henri IV « de ne
faire de tout I'Europe qu'une seule monarchie », il lance au général cet appel: “Bonaparte! Fléve-
toi bien au dessus de cette conception: transporte a Paris le Congres de Rastadt, et sois y le
fondateur d'une république universelle et fédérative, dont la France serait le chef-lieu et le
principal boulevard. Sois I’ Amphictyon de notre siecle. Et ¢ est ainsi qu'il conviendrait de fermer
la grande Révolution”™*.

Apres avoir esquissé ce bref panorama de I'idée de la république universelle pendant la
Révolution Francaise, le moment est venu de se poser la question sur la diffusion de cette idée en
dehors de la France. Sans aspirer a la présentation exhaustive de ce probleme nous nous
bornerons a quelques faits qui parurent importants pour cette étude. O, la lecture de la "Bouche
de Fer” publiée par le Cercle social nous a révélé les contacts particuliecrement intenses avec les
Allemands. Les noms de Wieland, Klopstock et Nicolai y sont les plus souvent cités. Une étude
récente sur la Républigue démocratigne européenne. Réve des révolutionnaires allemands® montre bien que
des ouvrages consacrés a la république universelle parurent en Allemagne depuis 1786. A

I"époque de la Révolution Frangaise, les penseurs Allemands montrérent beaucoup de réalisme en

42 S. Maréchal, Les crimes des empereurs turcs, Patis an 111, p. 601. — Tableaus: historiques des révolutionnaires Paris an III, p.
143.

43 Buonarroti, Conspiration pour I"Fgalité dite de Babenf, t. 1, p. 182-183.

4 S. Maréchal, Correctif d la gloire de Bonaparte on Lettre a ce général, Paris an V1. Nous citons d apres la réimpression dans
la ,,Revue historique de la Révolution francaise, 1912, n° 10, p. 312.

% M. Gilli, La république démocratique enropéenne. Réve des révolutionnaires allemands, ,,Dix-huitieme Siecle”, 1993, n° 25, p.
41-53.
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bornant le projet d'un Etat universel 2 I'Europe, ou a I'Alliance franco-prussienne. Parmi ceux
qui proposerent la fusion des Allemands libres et des Francs libres on trouve G. Forster et F.
Cotta. Cependant N. Vogt s'imaginait I'Europe fédérée autour des Ftats allemands. Plus
minternationalistes” furent des penseurs qui lierent 'idée de la république universelle avec celle de
la paix perpétuelle, et le cas de Kant avec son Zum evigen Frieden est suffisament représentatif pour
cette attitude. Pendant que Kant se prononcait contre I'ingérence d un Etat dans les affaires d'un
autre, et de méme rejetait une guerre de propagande républicaine, des penseurs comme J. J.
Gorres et F. G. Pepe furent convaincus que la paix perpétuelle ne peut étre que la conséquence
d’un effort visant a républicaniser le continent par les Francais.

Une preuve de 'intérét des jacobins autrichiens pour un FEtat républicain du genre
humain est la traduction manuscrite de la Républigne universelle de J. B. Cloots que nous avons
trouvé dans leurs papiers conservés aux Archives Nationales de Vienne™. Il faut chercher le
traducteur anonyme de 'ouvrage de Cloots parmi les jacobins autrichiens exécutés a la charniere
de 1794-1795, tels que 1. J. Martinovics, A. Riedel et F. Hebenstreit (c’est S. Staszic qui observait
son exécution a Vienne lors de son passage a travers cette ville).

En Pologne, les échos de la propagande républicaine francaise se font sentir dans les
brochures politiques anonymes publiées a 1'époque de I'insurrection de 1794. On trouve un
fragment de Cloots inséré dans la traduction de J. P. Rabaut Saint Etienne'’. Les plus
intéressantes sont les Réflexions d'un ami de I"humanité publiées en frangais et en polonais. Leur
auteur reconnait que les principes francais ont « un tres grand nombre de partisans dans tous les
pays », mais il est convaincu de la nécessité qu'ont les peuples de ,,se donner des constitutions
«dapres le veeu public », ¢ est-a-dire le veeu national. La république européenne que proposent
les Réflexcions d un ami de I"humanité réunirait ,toutes les nations diversement constituées”. Le but
principal de cette association européenne serait de ,,prévenir les horreurs des guerres”, et,
autrement dit, de ne pas laisser écraser I'insurrection par les monarques copartageant la Pologne.
Un élément nouveau par rapport a d'autres projets de la formation d'un Ftat universel qui
apparait dans les Réflexions d un ami de I"humanité, ¢ est 1'appel aux sentiments de la fraternité des
soldats. L auteur des Réflexions invoque: “Soldats de tous les pays, dites a ceux qui vous menent,
que vous ne voulez pas étre les instruments du despotisme; que vous étes les amis de I"humanité
et que vous ne voulez combattre que pour la défense. Dites a ceux qui vous menent que les

Francais, que les Polonais sont vos fréres, et que vous ne voulez pas les égorger™™.

46 Osterreichisches Staatsarchiv, Wien, VA 17, fol. 1005-1028.
47 Uwagi polityezne (1794) publiées par le jacobin J. Mejer.
48 Réflexcions d"un ami de ["humanité, /Narsovie 1794/, p. 6.
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Apres la chute de l'insurrection de Kosciuszko, on observe en Pologne I'influence de la
littérature républicaine et parfois babouviste. C’est le cas d’une brochure anonyme dont l'auteur
est Sylvain Maréchal: Correctif a la gloire de Bonaparte (1797) qui y est tres populaire a cause de la
critique de Napoléon, car celui-ci au lieu de libérer les peuples dominés par les despotes
européens et songer a la république universelle, reste impassible aux aspirations des légions
polonaises et mene des pourparlers avec les monarques. En somme, Maréchal accuse Napoléon
d’avoir trahi la cause des Polonais, des Irlandais et des Italiens qui aspirent a la libération
nationale. Cette brochure fit une carriere immense bien que clandestine en Pologne. On en
trouve des copies manuscrites et une traduction imprimée clandestinement, a la charniere de 1799
et 1800, sous ce titre significatif: Promemoria (sic) Bounaparcie (sic)”. 1'un des quatre exemplaires
enregistrés dans le catalogue central de la Bibliotheque Nationale a Varsovie appartenait a un
écrivain et réformateur politique éclairé K. Kwiatkowski. Cet exemplaire est conservé a la
Bibliotheque de I'Université de Varsovie. Une note manuscrite de Kwiatkowski porte la date
« 1800 ». Les nouvelles informations que nous avons réussi de recueillir sur le républicanisme
polonais au déclin du XVIII siecle, apres notre dernier texte consacré a la fortune polonaise de
Popuscule de Sylvain Maréchal®, nous montrent clairement qu’il se situe parmi les publications
de la Société des Républicains Polonais (1798-1804). Cette société formée par la fusion de la
Députation parisienne des insurgés émigrés apres la défaite de 1795 et de la Centralisation de
Lvov, maintenait des contacts avec les républicains francais et continuait I’édition des brochures
clandestines traduites du frangais depuis linsurrection de Kosciuszko. On trouve parmi ces
brochures quelques variantes de I..Abrégé du code de la nature, tité du Systeme de la nature de
d’Holbach. Ce texte aeu une renommée internationale. Nous connaissons ses traductions
hongroises attribuées aux jacobins G. Bessenyei et M. Cskonai et une traduction russe de I.
Pnine’’. Iune des variantes polonaises de cet opuscule diffusé en 1794 et en 1798 est due a F.K.
Dmochowski dont le nom marque une continuité de la tradition républicaine polonaise dans le
dernier quart du XVIII® siecle. Cest lui qui a congu lidée d’une morale laique et ensuite
républicaine. Or, Dmochowski a publi¢ en 1787 I'adaptation de I'E#hocratie de d’Holbach intitulée
O cnotach towarzyskich i wystepkach im przecivnych. Les variantes successives de L.Abrégé du code de la
nature holbachien paraissent toujours sous les auspices de Dmochowski (dans la littérature
clandestine jacobine en 1794, dans la revue Pamigtnik Naukowy, qui exploite en 1819 ses

manuscrits posthumes, et surtout dans Les lois présocianx (Ustawa priedspotecina) rédigées en 1798

49 Pro memoria Bounaparcie dla sprostowania stawy jego, cxyli list do tego generata, sl.n.d.

0 Voir Promemoria Bounaparcie, czyli ambiwalencje bonapartyzmu w polskiej anonimowej broszurze 3 korica X V111 wiekn, Napis
2007, Seria X111, p. 9-26,

51 Nous avons traité ce probleme plus largement dans La diffusion clandestine du matérialisme francais dans les Lumiéres
polonaises, dans O. Bloch (dir.), Le matérialisme du XVIII' siécle et la littérature clandestine, Paris 1982, p.263-272.
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par la Société des Républicains Polonais. Ce texte publié par M. Handelsman contient un Recued/
de maxcimes morales” qui n’est quune version de 1.’ Abrégé du code de la nature. Or, Dmochowski fut
avec M. A. Horodyski et J. K. Szaniawski, 'un des organisateurs de la Société des Républicains
Polonais.

Nous nous sommes arrétés sur la personne de Dmochowski, car il représente une attitude
originale du républicanisme polonais dans le contexte de la république européenne. Il pense a
cette république pendant linsurrection de 1794 et il suggere dans la « Gazette gouvernementale »
( « Gazeta Rzadowa » ) du 21 octobre que la « révolution universelle » suivra celle accomplie en
France et changera la face de 'Europe. En tant que lecteur de I'Ethocratie ou le gouvernement fondé sur
la morale et de La morale wuniverselle du baron d’Holbach, il veut fonder sur les mceurs la
communauté politique et par conséquent il propose 'émancipation sociale du peuple polonais. Il
compte sur la République Francaise dans sa forme établie conformément avec la Constitution de
I'an IIT (septembre 1795), et le 22 novembre il fait son apologie dans le Discours prononcé a la barre
de la Convention Nationale par les réfugiés polonais au nom de lenr nation.

Dans le Lois présociales, c’est-a-dire provisoires, qui devaient précéder la constitution d’un
Zgouvernement républicain et démocratique” élu par les représentants du peuple, la Société des
Républicains Polonais se propose la proclamation ”des droits de ’homme et du citoyen puisés
dans la constitution frangaise de I'an III de la République”. Elle prévoit linvitation des membres
potentiels de la Société a la « lecture assidue de la constitution frangaise, des droits de ’'homme,
du Contrat social de Rousseau et des Droits et des devoirs du citoyen de Mably *. C’est seulement que la
notion rousseauiste de la volonté générale est remplacée dans les statuts de la Société par celle de
la nation en tant que souverain: “La nation se forme par la loi seule de la nature: le
gouvernement est une émanation de la volonté de la nation. La nation est avant tout, et elle est le
commencement du tout. Sa volonté fait toujours la loi. Avant la nation et au dessus d’elle, il n’y
a que la loi de la nature. C’est pourquoi la nation est tout ce quelle puisse étre”™*. Cependant,
I'idée de la nation reste assez vague dans les statuts de la Société. On ne précise pas son contenu
social. La lecture des statuts n’est pas trop instruisant la-dessus. On en peut seulement juger que
les républicains polonais se méfiaient du peuple. Ils furent convaincus que les paysans sont
ignorants et superstitieux. Il faut donc les instruire sur les principes républicains avant de les

admettre dans la Société.

52 M. Handelsman, Rozwdy narodowosci nowoczesney. Ideologia polityczna Towargystwa Republikandw Polskich, Warszawa 1924,
p. 213-217.

53 Ustawa przedspoteczna 3 dn. 1 pagdziernika 1798. Ibid., p. 212. Cette ceuvre posthume de Mably parut en 1789 et en
1793.

54 Ibid., p.217.
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En ce qui concerne la politique extérieure, la Société ne propose plus une république
universelle, mais la solidarité entre les pays républicains. Elle déclare quelle « est amie de toutes
les nations libres », qu’elle aura de bons contacts avec les pays républicains et avec les autres
sociétés sécretes dans les monarchies despotiques, afin de rendre a tous leurs habitants les droits
de 'homme. Au lieu d’une république universelle, la Société se borne a une entente avec la France
révolutionnaire. Cette union spirituelle exigera 'appui militaire : ”La Société considere la guerre
menée contre la République Francaise comme dirigée contre tous. Elle se sert de tous les moyens

”5  Les auteurs des statuts de la Société

disponibles pour nuire a 'ennemi de la République
Républicaine Polonaise considerent les légions polonaises combattant en Italie contre ’Autriche
en tant que forces militaires de la république polonaise prochaine.

Les sociétaires républicains polonais ne furent pas unanimes en ce qui concerne les voies
de la libération nationale de la Pologne qui n’existait pas depuis 1795comme un Ftat
indépendant. K. Szaniawski, ce jacobin radical pendant Iinsurrection de 1794°° passa une crise
morale apres sa défaite; il a perdu espoir de la libération du pays par la voie révolutionnaire.
Cette crise s’est approfondie, lors de son séjour a Paris en 1799 ou, la Révolution de I’époque du
Directoire, prenait de plus en plus le caractére conservateur. En Pobservant Szaniawski ”perd son

57 . N . .,
72! 11 cesse de croire a la solidarité

culte pour cette révolution et la confiance en France
sentimentale entre les peuples, car «aucune nation ne se soucie du sort d’une autre nation
gratuitement ; une amitié pure n’arrive que parmi les particuliers, mais les nations ne se
conduisent que par leurs intéréts™.

Kosciuszko qui fut aussi membre de la Société comptait deés le début de sa carriere
politique sur les forces nationales a 'exemple des Américains. Cependant, au printemps 1793 il
soumit un mémoire au ministre girondin des affaires étrangeres Lebrun. Il y spécifia les raisons et
les moyens de faire éclater une révolution en Pologne grace a Pappui de la France. 1l y suggérait
que la révolution prochaine polonaise transporterait les principes républicains de la liberté et de
I’égalité a la Russie ou l'on planterait un arbre de la liberté parmi les glaces du Nord et 'on
lornerait de fleurs. Nous savons que les pourparlers de Kosciuszko avec Lebrun furent
infructueux, car le gouvernement girondin alors au pouvoir ne partageait pas lidée de la
république universelle et de la guerre de propagande lancée par les jacobins radicaux nommés

hébertistes (Cloots, Hébert, Chaumette). C’est un fait presque symbolique  que ces jacobins

groupés autour de la Commune de Paris ont été jugé par le Tribunal révolutionnaire et exécuté le

55 Ibid., p : 227.

36 Voir sur son activité pendant les émeutes a Varsovie B. Lesnodorski, Polscy jakobini, Warszawa 1960, p. 395.

57 M. Mateuftlowa, |.K. Szaniawski. Ideologia i dziatalnosé. 1815-1830, Warszawa 1936, p. 26.1

5858 M. Handelsman, Rozwdj narodowosci nowoczesnej. Ideologia polityczna Towarzystwa Republikanéw Polskich,
Warszawa 1924, p. 239.

58



Skrzypek/Studia z Etyki i Edukacji Globalnej/ nr 1/2014, s. 41-63

24 mars 1794, car le méme jour Kosciuszko a proclamé a Cracovie l'acte de linsurrection
nationale. La crise du républicanisme francais (Le Directoire, le Consulat, I’ Empire) pesait
lourdement sur le républicanisme polonais. IIs ont cessé de voir en Paris la capitale de la
république européenne et méme mondiale qui universelle, parce que cette ville devint le centre de
la dictature de Napoléon. C'est intéressant que le traducteur polonais du Correctif a la gloire de
Bonaparte passe sous silence le fragment, ou il y a question de Paris en tant que ,,chef-licu et le
principal boulevard” de la république universelle.

Le Correctif a la gloire de Bonaparte contenant la critique du général, mais aussi I'espoir de le
rendre utile a la cause de la libération des nations opprimées par les despotes (Sylvain Maréchal
lui reproche de ne pas vouloir mettre Kosciuszko en téte des légions polonises et le conduire a
Varsovie) fit une carriere internationale. Nous connaissons sa traduction italienne: Corettivo alla
gloria di Buonaparte ovvero lettera a quel generale dont 1'unique exemplaire nous a été signalé par la
Biblioteca Nazionale Centrale a Florence”. Cependant elle fut publiée clandestinement a Paris
chez le méme éditeur et la méme année que l'original francais. Il est fort probable que cette
traduction italienne fut accomplie par F.Buonarroti, ami intime et compagnon de lutte de Bgbeuf
et Maréchal. On sait que déja en 1795 Buonarroti avait fondé ses espérances de la libération de
I'Italie sur I'action des armées républicaines francaises. Il ,,avait méme fait paraitre une brochure
La Paix perpétuelle avec les monargues dans laquelle se trouve déja esquissé un plan assez voisin du
plan de Maréchal”®. 11 y proposa I'anéanissementt de la ,ligue tyrannique” et la dissolution de la
papauté comme condition de la paix perpétuelle.

Cest grace a Buonarroti que s'accomplit la continuité entre la tradition jacobine et
babouviste, qui fut fusionner le cosmopolitisme des Lumicres avec I'idée révolutionnaire de la
fraternité des couches populaires, et les mouvements démocratiques de la premiere moitié du 19°
siecle songeant a une fédération européenne des républiques.

Mais il y a aussi une césure entre 1'ideologie démocratique de ces deux époques. Elle
s'annonce surtout dans la doctrine de G. Mazzini et de la Jeune Europe. Cette doctrine s oppose
a l'universalisme gallocentrique de la charbonnerie démocratique. Elle assigne aux nations
particulieres, et non pas a une nation unique, une mission dans la formation de la nouvelle
Europe républicaine. C'est dans ses lettres adressées au démocrate polonais J. Lelewel que
Mazzini formule une idée de I'Europe polycentrique, bien que groupant toutes les nations libres
et autonomes. Les écrivains romantiques feront de la nation un sujet actif, un créateur de

I"histoire.

39 Correttivo alla gloria di Buonaparte, ovvero lettera a quel generale. Traduzione dal francese. Venezia et si trova a Parigi
presso Lenfant. Cote: Colloc. Palat. Misc. 3.D.8.4.
60 M. Dommanget, Sylvain Maréchal. 1. égalitaire I"Homme sans Dien, Paris 1950, p. 346.
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Le cas de Mazzini nous laisse mieux saisir le probléme essentiel de la nation, posé d une
maniere totalement différente chez les révolutionnaires francais, héritiers du rationalisme des
Lumiéres, et chez les penseurs romantiques. L universalisme éclairé des Frangais tend souvent a
exclure tout particularisme au nom de 'universalisme de la nature et de la raison. Leur république
universelle ne peut s établir que par la suppression des Etats et des nations. Elle constitue un
assemblage décidément amorphe d'individus homogenes. L'absence de toutes les tensions
possibles entre I'universel et le particulier, tel qu'une nation, un Etat, un groupe social, politique,
religieux, linguistique ou autre, voila ce qui fait tourner I'idée de la république européenne en
utopie. Il nous serait difficile de s’imaginer les paysans polonais et encore davantage les
représentants des peuplades archaiques en tant que braves sans-culottes venant a Paris pour un
congres des nations et parlant francais. Méme si dans le discours concernant la république
universelle on parle des nations, on les identifie avec les peuples, et les peuples sont souvent
considérés comme des groupes ethniques ou linguistiques. A la charniere du XVIII® et du XIX®
siecle on songe a la formation des organismes politiques groupant les pays slaves autour de la
Pologne ou autour de la Russie. Le panslavisme trouve son correspondant dans le gallocentrisme
francais qui trouve son expression dans I’Académie Celtique protégée par Napoléon. L’ethnologie
sert alors la  politique et celle-ci sert Pethnologie. Cette jonction présente en Pologne chez S.
Staszic se fait dans un organisme politique international qui n’est plus républicain. En 1807, il
précise dans  La statistique de la Pologne destinée a Napoléon préparant 'organisation du Duché de
Varsovie que la Pologne peut devenir le centre de la prochaine union des nations slaves ayant
presque les mémes meeurs et presque une méme langue. Apres la défaite de Napoléon Staszic
rédige Les pensées sur ['équilibre politique en Eurgpe ou il accepte les solutions du Congres de Vienne
(1815) et projette la formation d’un seul Etat slave ayant le souverain commun pour la Russie et
la Pologne. On a souvent tort de voir dans le panslavisme de Staszic une attitude conservatrice et
russophile. Cependant Il ne voyait dans une «nation slave» qu’un état passager vers la
fédération universelle des nations. I’idée de cette fédération, il I'avait bien congue bien avant la
période napoléonienne. Il I'a trouvé d’abord chez I'abbé de Saint Pierre et chez Raynal. Mais
restant en contacts avec les anciens républicains polonais et surtout avec Szaniawski qui étudia
Herder, il se familiarisa avec la philosophie de lhistoire contenue dans Ideen zur Geschichte
der Menscheit (1784-1791). Staszic de méme que Herder furent buffoniens. Une catégorie centrale
de leur pensée c’est la force créatrice inhérente a la nature et prenant dans 'homme une forme
consciente. Cette force se réalise dans les progres que font les hommes réunis dans les sociétés
constituant le genre humain. Cependant la force créatrice de la nature agit toujours d’une

maniere objective et la subjectivité humaine est sujette a lerreur. Par conséquent lhistoire
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objective idéale et Thistoire subjective concrete ne sont pas identiques. L’homme en
perfectionnant sa nature réalise toujours sa force créatrice, mais il ne fait des progrés qu’en
corrigeant ses erreurs. Selon Buffon les “grands talents dans Iart de faire du mal ont été les
premiers qui aient frappé I'esprit de ’homme; ensuite ceux qui 'ont amusé ont occupé son cceur;
et ce n'est qu'apres un tres long usage de ces deux moyens de faux honneur et de plaisir stérile

61
7", Nous avons

qu’ enfin il a reconnu que sa vraie gloire est la science, et la paix son vrai bonheur
cité les dernieres lignes de 'ouvrage de Buffon: Des épogues de la nature (1778).

Staszic qui P'avait traduit en 1786 et réédité en 1803 et 1816, I’avait sous les yeux pendant
plus d’une trentaine d’années. La connaissance de 'ceuvre de Herder qui est devenue populaire
parmi les membres de la Société des Amis des Sciences, dont Staszic fut le membre depuis 1800
et le ensuite (depuis 1808) président, laissa enrichir I'idée de la confédération des nations et de la
paix perpétuelle chez auteur du Genre humain. Nous avons patlé ailleurs” comment I'ceuvre de
Herder, parlant avec une sympathie des paisibles et laborieux Slaves, influa sur les recherches
consacrées a leur histoire et comment cette histoire souvent mythique laissait exprimer les
sentiments patriotiques. Herder comme Staszic fut pacifiste et sa philosophie optimiste de
histoire prévoyait la réalisation de '’humanité (Menschei), c’est-a-dire des meilleurs qualités
humaines et entre autres du pacifisme slave. Les deux philosophes reconnaissaient I’histoire en
tant que processus objectif réalisée par la force créatrice de la nature. Staszic identifiait parfois
cette force avec le fatum des anciens auquel méme les dieux étaient soumis. Cependant la
Providence chez Herder semble renouer avec celle de Vico et parfois on linterprete de la méme
maniere. Cependant Staszic ne fut pas seulement un philosophe de I’histoire, mais un homme
politique qui essayait toujours conformer ses vues théoriques avec les exigences de la situation
politique concrete.

En tant que philosophe il fut convaincu de 'union prochaine des nations et de la paix
perpétuelle. En tant qu’homme politique il compta en 1807 sur Napoléon et lui suggérait une

version polono centrique de son panslavisme.

o1 Buffon, Les époques de la nature, Paris 1971, p. 221.
92 Voir Pacyfizm Staszgica na tle idei wiecznego pokoju w oswiecenin europejskim, Zeszyty Staszicowskie, 2004, 4, p. 7-23.
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Abstract

By bringing people closer together, the phenomenon of globalisation not only accentuates
differences but also it reinforces the sense of identity and belonging. This paradoxical and
dynamic picture puts us straight before the challenge as to how to accommodate differences in
order to live peacefully together. The gulf between “us” and “them” become more and more
visible. The perception we can have of “others” remains deeply shaped by the values and
precepts we learn in our respective cultural and educational circles. Yet, because men are not
mere cultural products, individual responsibility and rational deliberation play an important role
in the ways we approach “others.” In this article, we investigate prejudices as a phenomenon that
is in the heart of above-mentioned issues. After a brief investigation into the nature of
a prejudice, the paper outlines two main philosophical positions that either rehabilitate prejudices
(Hans-Georg Gadamer) or calls for their abandonment (Descartes). The author argues that,
despite the good arguments to be found in both positions, the nature of prejudices—as
“something not yet knowledge”—puts upon us a kind of “moral and epistemological obligation”
to overcome them, in order to do justice to ourselves and to our fellowmen, and construct
sustainable and peaceful societies.

Key words: prejudice, judgement, knowledge, understanding, dialogue, self-knowledge, peace,
sustainability, humanity, difference

* Some ideas in this article have been expressed in a previous article of mine. (Gueye 2005, pp. 83-103).
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“Oh! I know these people!” someone may say of another nation.

“They are superficial.” If you ask why, he will answer:

“I once knew a man from this nation and he was very superficial.”

Men who tend toward this type of reasoning allow certain facts, which they know from
naive cognition, to fall right into their

theoretical attitude, and they proceed to employ these facts

merely as examples for their uncritical induction.”

Dietrich von Hildebrand (1991, p. 54)

INTRODUCTION

The relevance of the issue of prejudices takes on a greater value nowadays, in the twenty-first
century, because of the inescapable routine of living side by side with people from different
backgrounds. The cohabitation and juxtaposition of “differences” reveal two dynamic
movements that are intrinsically intertwined: facing the “other” and facing “ourselves.” The
contact with the “other” becomes a mirror which brings us back to our own self, our own
identity. By learning to know the “other” we put into the test our preconceptions, prejudgments,
and prejudices.

However, prejudices can have a double-edged “function™ they can help with or distort
the encounter with the “other.” Where to place the cursor? When can we rely on prejudices while
being sure that they don’t fail us and make us adopt unjustified attitudes? How to move between
the mazes and pitfalls of prejudices with a realistic conception of the human being, i.e., a human
being with an individual and a social identity expressed in various areas and dimensions: society,
culture, religion, politics, etc.?

In order to give answers to these questions, it is useful to take recourse to philosophy in
general, and philosophical anthropology, epistemology, and ethics in particular. Hence in what
follows, I will try, after I) some general remarks on the ontology of prejudices, to provide a II)
sketch of the two movements of pro- and anti-prejudices in philosophy; after that, I will propose

to look into I1I) some practical ways as to how to overcome prejudices.

I. WHAT 1S A PREJUDICE?

To investigate the nature of prejudices requires a clear attention to the elements and kinds of
prejudices and the necessary states of affairs rooted in their nature. It is also necessary to

distinguish between the intrinsic value or disvalue of a prejudice and its different kinds,
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differences that derive from the various levels on which prejudices exist and from the different
groups of persons subject to prejudices. Thus, since prejudices can be classified in relation to
certain social, intellectual, and ethico-religious aspects, one can then speak of racial,
philosophical, and ethico-religious prejudices, etc. (See Allport: 1954).

Furthermore, one can distinguish between: a) internal prejudices in the sense of inner acts
of prejudices, i.e., the personal acts of premature or prior judging, b) the objective judgements
(propositions) held true in these acts of judging, ¢) and the external manifestations of prejudices,
i.e., linguistic utterances and certain modes of behaviour, through which these inner prejudices
are clearly expressed. Therefore, it is crucial to be aware of these different forms and moments of
prejudices and of the differences between inner prejudices and their external manifestations.
Consequently, reducing prejudices to mere behaviours would be tantamount to overlooking the
inner acts of prejudices and the assumptions and propositions espoused by them, which seem, to
a great extent, to be the most important moment and the chief factor responsible for their
external manifestation. For, our language and conduct are often spontaneous expressions of our
inner judgments, dispositions and convictions.

Let us note here that the word “judgment” can be understood in different manners. (1) It
can simply refer to the act of the intellect which holds a certain state of affairs to exist and judges
it to obtain; this meaning is the primitive and primary meaning of judgment. (2) More restrictedly,
it can refer only to those acts of judging that allot a certain value to an object, a person, or an
event. (3) It can also refer to a certain objective logical entity which is composed of concepts and
to which we can ascribe truth or falsity. This third meaning of judgment is even more
complicated and calls for a clear attention. (See Pfinder, Crespo 2000, pp. 31-126). Within
judgments of all these kinds there is a huge difference between those that are well-founded in
knowledge and those which are rash, blind, ill-founded, or erroneous. The concept of prejudice
can be related to all of these meanings of the word “judgment.”

In this attempt to overcome the difficulties pertaining to understanding and defining
prejudices, linguistic analysis can be helpful. In fact, one of those difficulties comes from the
ways of understanding the anteriority implied in a “pre-judice.” As a matter of fact, from the Latin
praejudicium, prejudices can refer to a judgment ot to something which is not yet a judgment. These two
interpretations are valid because of the two meanings which could rightly be attached to the Latin
preposition prae which could be translated as “anterior” or “before,” as an adjective or an adverb.
Prejudices could then be an anterior (or precedent) judgment, as well as something (not yet
a judgment) which could be held before any kind of judgment. In this second meaning,

prejudices can refer to some inclinations, the nature of which has still to be investigated and its
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difference with ajudgment be established. Nevertheless, it seems that at least a triple
understanding of anteriority could be established here: A /logical anteriority, a psychological
anteriority, and a chronological one.

The “anteriority question” reveals in general the issue of the nature of prejudgment and
judgment, and their relations; it reveals especially three problems that I would term as the “limit,”
“continuity,” and the “subordination” problems.

a) “The limit problem” refers to the question as to which extent a judgment is fofally
different from a prejudgment. If there is a rupture, what could be the terms of that rupture
between a judgment and a prejudgment? In other words, where do prejudgments end, and where
do judgments start?

b) “The continuity problem” refers to the question as to what extent a judgment can
simply constitute the continuity or continuation of a prejudgment. In other words, the question is
whether there are essential elements in a prejudgment that have necessarily to be maintained in
a judgment.

¢) “The subordination problem” would refer to the question as to what extent
prejudgment can be subordinated, if ever, to a judgment.

We could, then, rightly infer that a prejudice is not yet knowledge. And even the
protagonists of positive prejudice would have serious difficulties in determining in which sense
prejudices can be positive. The main problem that they are confronted with has to do with what I
would call “the situational state” of a prejudice, namely, how it is related—within the process of
thinking, formulating ideas and reflections, and coming to knowledge—to judgments. While
knowledge is something acquired, secured and justified, resulting from deliberation and reason’s
ratification, something of certainty, prejudices can only be the anterior judgements that might
help in the possession of knowledge. Hence a notion of “positive prejudice,” in my opinion, has
nothing to do with truth and true knowledge. Therefore, a tentative definition of a prejudice
could be a rash, cognitively unfounded, judgment of a certain kind. It can be identified with an act of judging
rashly, or with the cognitively ill-founded objective logical proposition, especially the ill-founded value judgment. But
it can also refer to the propositions asserted in such rash judgments and to their falsity or to true judgments
which are cognitively ill-founded.

In our relations within a social environment, we come to form certain ideas about
peoples, situations, things, and so on. We come to form prejudgments that do not always match
the true reality or being of things. These prejudgments, although it is hard to get rid of them, can
constitute serious obstacles when we try to enter into contact or cohabitate with others. This

cohabitation is in danger mostly when people form prejudices, i.e., prejudgments which, not only
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do not match the reality and true being of things, or states of affairs, but also, more often than

not, come into conflict with the truth of things.

I1I. PHILOSOPHERS ON PREJUDICE

Philosophers have always been struggling with notions of truth and knowledge. They have tried,
through the proposition of various philosophical systems, to provide answers to questions such
as how to acquire true knowledge, and how to conceive of the truth. Since an important element
of the philosophical inquiry is to tend towards impartiality and find solid and objective
foundations for knowledge, the issue as to how we should stand by our traditions and experience
has occupied an important place. The experience we gather throughout our lives is full of
instances that are deeply engraved on our minds and they consequently influence our conducts.

We might be philosophers aspiring to knowledge and wisdom, but we are first and
foremost human beings, i.e., social and political beings who lead actual lives with other fellow
human beings. This fact of our being “on board,” ie., born in actual communities, makes us
somewhat vulnerable to many influences that could colour our judgments. Our experiences in
society make us form prejudices, consciously or unconsciously.

The issue of prejudice has been broadly explored in philosophy. In fact, there are two
main trends which hold either a positive nature of prejudices, or a negative one. On the one
hand, Hans-Georg Gadamer (1975) thinks, for example, that prejudices have a positive character
because they can help us understand and enter into dialogue with our environment. Mills and
Polanowski (1997), follow in the footsteps of Hans-Georg Gadamer to criticize the ‘negative’
connotation and twist that are attached to prejudices and define prejudice as a preferential self-
expression of valuation, the necessary precondition for the self and civilization to emerge. On the
other hand, Descartes (1971) as well as Bachelard (1938) consider prejudices as epistemological

obstacles which hinder us from gaining true and unshakable knowledge.

1. The Positive Nature of Prejudices

Hans-Georg Gadamer (1975, p. 240) tried to rehabilitate prejudices by claiming that they have
a positive nature in so far as they “are conditions for understanding.” For Gadamer, the negative
connotations of prejudices stem from the Enlightenment. In fact, prejudices and fore-meanings
in the mind of the interpreter make understanding (verstehen) possible, are not at the free disposal
of the interpreter, but linked to a “horizon” and an “effective history.” In Philosophical

Hermenentics, he states:
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It is not so much our judgments as our prejudices that constitute our being....Prejudices are
not necessarily unjustified and erroneous, so that they inevitably distort truth. In fact, the
historicity of our existence entails that prejudices, in the literal sense of the word, constitute
the initial directedness of our whole ability to experience. Prejudices are biases of our

openness to the world. They are simply conditions whereby we experience something.

(Gadamer 1977, p. 9)

Understanding Gadamer’s stance about prejudices requires going back to his theory of
historicality or historicity of understanding which is closely connected to Heidegger’s call for
taking seriously into account the fore-structure of understanding. Actually for Heidegger, in order
to grasp the objective ways of understanding one should consider understanding as meaning the
projection of possibilities. And in order to get to be able to make those projections, one should
rely on fore-structures. The interpretation we make of something we encounter in the world
arises out of the way we understand the world. Heidegger goes on to spell out the three stages of
the fore-structure. For Heidegger (1962, p. 191), “in every case this interpretation is grounded in
something we have in advance—in a fore-having. (...) in something we see in advance—in a fore-sight. (...) in
something we grasp in advance—in a fore-conception.”

Gadamer takes on Heidegger’s circle in order to develop the role of the fore-meanings in
our effort to understand and interpret. But, as Heidegger who warns us against the tendency of
relying on “fancies” and “popular conceptions” introduces the fore-having, fore-sight, and fore-
conception, Gadamer (1975, pp. 236-7) also emphasizes that as interpreters, we should not “rely
solely on the fore-meaning at once available to us, but rather examine explicitly the legitimacy,
i.e., the origin and validity, of the fore-meanings present within ourselves.” Moreover, Gadamer
acknowledges that prejudices (as fore-meanings) can sometimes distort; the point is that they do
not ahways do so.

Nevertheless, Gadamer has come under hard criticisms, all mostly deriving from his
conception of historicity as a condition of understanding. What is the criterion for determining
the validity of an interpretation? If understanding is always historical, how do we account for any
criticism of a current interpretation? How does Gadamer understand at all the historicity of
understanding? These are questions that critics of Gadamer have raised to point at some tensions
in Gadamer’s hermeneutical theory. My aim here is not to provide answers to those criticisms but
to raise them in order to show some of the crucial problems that the project of rehabilitating
prejudices has been confronted with. At any rate Bilen (2000) does address those sorts of
criticisms by arguing that Gadamer’s theory is in no way promoting relativism. Quite to the

contrary, philosophical hermeneutics, he says, as developed by Gadamer, rests on the ontological
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structure of the relation between understanding, language, and Being; and he argues that
Gadamer maintains the universality of reason and language.

Furthermore, there is still another problem, namely, how prejudices can lead to
knowledge. If for Gadamer mutual agreement or understanding amounts to knowledge, then
a soclety of, persons—to paraphrase Dermot Moran (2000, p. 286)—through their use of
prejudgments or prejudices, might well be convinced that the earth is flat, and they might agree
on this. However, although there is agreement, society, or those persons, cannot claim to possess
knowledge. Hence, the setting up of criteria proves relevant and even more necessary, for
agreement in truth is much better than an agreement in falsity or much rather, agreement on false
claims is even a greater evil than the discord between true knowledge and error.

Let wus stress that in Gadamer, one can find three basic understandings of
“understanding.” Here I focus only on one of them, i.e., understanding as mutual agreement that
I think, is somewhat flawed. The other two kinds of understandings are an intellectual grasp, and
understanding as a practical know-how (Grondin 2002, pp. 37-51).

I shall retain from Gadamer at least three levels of the historicity of understanding: the
historicity of experience, the historicity of objects of the human sciences, and the historicity of
the understanding subject him or herself (Bilen 7bid, p. 3). The context in which the dialogue
between the subject and the object takes place is of an outmost importance. Crucial is also the
way in which the subject is “colored” by tradition, beliefs, and “truths” of his time. The
description of human beings’ “embeddedness” should not necessarily lead to holding on to
relativistic conceptions of morality and truth. Gadamer, by emphasizing the role of historicity in
human understanding and approach to things, reveals the important tripartite relationship
constituted by subject-object-environment. The role of the subject who aspires to gaining true
knowledge is to take a measured consideration to the context while pursuing with perseverance
the truth of the things in themselves.

The positivization of prejudices can also be seen in the light of legal procedure, precisely
in the so-called “presumption of innocence.” An accused person is presumed innocent until the
contrary is proven, i.e., a positive prejudice is granted to him unless proofs are laid out that show
and confirm his culpability. The presumption of innocence is also closely linked to the right to
the benefit of doubt. What the presumption of innocence aims at is the preservation of the
dignity of the accused; but more important, it rests on the idea that people are basically honest
and respectful of the laws. Hence, any theory of prejudices remains closely linked to a certain
conception of man. The inherent fallibility of man has led some philosophers to adopt a cautious

attitude towards—if not a complete rejection—of prejudices.
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2. The Negative Nature of Prejudices

René Descartes holds that prejudices have a negative character; hence people must get rid of
them in order to gain true knowledge. Prejudices are epistemological obstacles, an idea that is also
espoused by Gaston Bachelard (1999), for whom, man, in the course of understanding, should be
led to wipe out his prejudices, all those “primitive modes of thinking” which are naive and
credulous. “There are no first truths,” he says, “only first errors.” Hence the search for truth
consists in a permanent rectification of errors. Once we start asking ourselves questions related to
the why and how of things and beliefs, we start moving slowly away from prejudices. Prejudices
conflict with a questioning of received ideas. As long as I ask myself questions, I doubt, and by
doubting, I start to put into question beliefs. Descartes (1971, p. 20) was aware of this task as he

alluded to it in his first method:

The first was never to accept anything for true which I had not evident knowledge of its
being so; that is, carefully to avoid precipitancy and prejudice, and to embrace in my
judgment only what presented itself to my mind so clearly and distinctly that I had no

occasion to doubt it.

The philosophical inquiry has to start from somewhere. Alone the fact of choosing which
method and methodology to adopt can be interpreted as a prejudiced approach. But beyond that,
the question that needs to be posed here is how to account for the possibility of philosophizing
without prejudices. Descartes has been criticized in this respect for his idealistic conception of
man, i.e., as a being who must be entering (and who can enter!) into philosophical reflection with
no prejudices. Descartes, in fact, calls for a pure presuppositionless beginning in philosophy in
general, and in epistemology in particular. This stance seems to overlook the fact that men are
“on board,” i.e., carrying with them some features of their cultures, beliefs, and so on, all of
which are very hard to get rid of. Furthermore, besides the temporal problem as to when we are
able to confirm our possession of true knowledge, there is the risk of being a “perpetual
beginner” for whom “no thesis could ever be sufficiently well established that it could not be
called up for re-examination at any point of the investigation.” (Salomon 2001, p. 145)
Interestingly, Descartes seems to be having recourse to prejudices (prejudgments) while
calling for an abandonment of prejudices through his doubt which results in a provisory
judgment (jugement provisoire). On what should the provisory judgment be based? Furthermore, the
provisory doubt which is the exposition of some rules of action given by Descartes in the third

part of the Discourse on Method, as valid in the sphere of action, awaiting to find certitude and knowledge
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of moral principles, cannot be worked out ex nibilo. More importantly, this provisory doubt finds
itself in three maxims: 1) to follow the customs of one’s country (rule of conformism), 2) to take
the certain as probable, and 3) to change one’s desires rather than the order of the world. It
seems that, to avoid falling into contradiction, Descartes needs some foundations, a kind of
springboard for his provisory doubt to take place and work correctly. Now the nature of these
foundations seems to be either unknown, or at least, not clear enough, mostly when it comes to
differentiating them from prejudices. At any rate, it seems that any act of judging, whatever its
object might be, is somehow unthinkable without prejudgments.

The question, is my opinion, is less about whether we have prejudices—I think we all
do—than how to go about our prejudices. I think we should move from an idealistic conception
of man to a realistic description of man that, nevertheless, does not allow giving a blank check to
our prejudices. The call to overcome prejudices—as rash, cognitively unfounded judgments—has
a special role to play in our efforts to work out asolid platform for addressing the (social,
political, psychological, religious, political, etc.) obstacles or bartiers of humanity.

In social relations, prejudices play a decisive role in that they influence our way of
behaving towards each other. It goes without saying that when these prejudices have a negative
character (nature), the social relations are more jeopardized. The examples of the consequences
of negative prejudices are not totally unknown in our century where suspicions of all kinds are
most of the time expressions of prejudices. Furthermore, if we call for an effort to overcome
prejudices, it is surely because their nature poses problem.

Because prejudices lack verification and evidence, and their defenders often are not even
interested in the question of truth, but are guided by other considerations irrelevant for the
question of truth, they are prime targets for a systematic and critical analysis into their nature and
origin. Such an analysis forms the groundwork for any objective and impartial approach to our
social and political environment and would thus contribute much to the dissolution of prejudices,
and prevent us from engaging in stereotyping, bigotry, scapegoating, and other elements and

roots of prejudices.

II1I. WAYS TO OVERCOME PREJUDICES

By the call to overcome prejudices and the plea for a careful analysis of the latter, we make
ourselves aware of the danger we all run into when we have recourse to prejudices while
interfacing with others. Overcoming prejudices can, at times, require monumental efforts, since
man is inclined towards and immersed in prejudice. Though the efforts to overcome prejudices

have different aspects, not all of which are reducible to the intellectual sphere, I will chiefly
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indicate here four practical ways: 1) self-knowledge, 2) critical thinking and attitude, and 3)

solidarity, sympathy and compassion.

1. Self-Knowledge

The Socratic expression “know yourself” is a celebrated injunction which began its career in the
realm of philosophy. However, it also extends to other spheres of human existence inasmuch as
it emphasizes the place that self-knowledge has in relations with others. By knowing oneself, one
can avoid becoming a victim of external manipulations and, at the same time, avoid falling prey
to some misunderstanding and misjudgement. This knowledge of oneself indeed goes hand in
hand with a profound and constant prise de conscience of oneself, not only of one’s place and role in
the world, but also of that of the others. It is through this prise de conscience that one comes to
realize the infinitesimal and yet very important place that one occupies in the general
administration of the world. Along with this prise de consczence come certain virtues such as
humility. Furthermore, this prise de conscience, rather than occasioning a closed-mindedness, is what
helps us broaden our perspective and views about the world. For, as Bertrand Russell (1961, p.

438) puts it:

So far knowledge is concerned, a man should be aware of the minuteness of himself and his
immediate environment in relation to the wortld, all with an equal right to live and think and
feel. He should see his own age in relation to the past and the future, and be aware that its
own controversies will seem as strange to future ages as those of the past seem to us now.
Taking an even wider view, he should be conscious of the vastness of geological epochs and
astronomical abysses; but he should be aware of all this, not as a weight to crush the

individual human spirit, but as a vast panorama which enlarges the mind that contemplates it.

Prejudices can profoundly dwell in man’s mind; they can be so hidden that it becomes
a Herculean—if not simply an impossible—task, to get rid of them. Hence people need to look
into themselves, to scrutinize themselves, their behaviours as well as their beliefs and ideas, in
order to learn more accurately in what their judgments and prejudices consist, and more
importantly, if they coincide with truth and reality. For, although brought about from the outside
wortld, prejudices are—consciously or unconsciously—entertained and developed within our
minds.

Although the philosophical task of an analysis of the essence of prejudices (dealing with the
general essence and roots of prejudices) is entirely different from the type of self-scrutiny

considered here, the two things are closely connected. We should examine the nature and roots
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of our own prejudices and seek to free ourselves from them 7 the light of understanding their general
nature, elements, and roots.

And it can only be the quest for truth, not a relativistic philosophy and attitude, that can
lead to overcoming prejudices and even to understanding their nature. Without the notion of an
objective truth the whole notions of error and of prejudices make no sense. It should be a daily
occupation of each and every man to aspire to, and to espouse, truth that alone has the power to
lead us to freeing ourselves from prejudices. If there is no truth, there are no errors and
prejudices nor can we free ourselves from them. Moreover, relativism, as history, in which the
wortst forms of oppression of human dignity were built on relativistic ideologies (see Buttiglione
1991; von Hildebrand 1994), has taught us, is only the origin of an unstable and precious wortld,
where wars and conflicts of all kinds abound and where not only de facto but also de jure no
rational notion of prejudices is possible. Fighting against relativism, however, in no way means
a promotion of exacerbated and uncritical universalism that would make us blind towards the
many factual negative and positive differences of cultures, civilizations, and convictions of
people, and towards the need to respect all authentic cultures and values. Furthermore, this
investigation into the truth of things remains closely related to a critical attitude which one also

ought to have towards inherited ideas and traditions.

2. Critical Thinking and Attitude

Prejudices often abide where laziness prevails. The relation between the nature of man and his
tendency to form prejudices has also been characterized by Kant (1968, pp. 136-7), in his
definition of aprejudice as “the tendency to passivity [passive reason], and therefore to
heteronomy of reason.” As Trojan horses—to borrow an expression from informatics—
prejudices can be present in one’s minds, unnoticed, hidden, while colouring one’s decisions and
behaviours, ‘undermining’ the very autonomy of oneself as a person. There is a need for a critical
attitude towards the received ideas which are taken for granted and never questioned. The
routine in which the lazy man moves favours that he never questions anything. In order not to
leave the ground to prejudices, one has to eliminate them from their very roots, i.e., from the
very beginning of their formation. Here the criticism towards oneself, including one’s ideas
inherited from tradition and culture, can be a tremendously important tool in the fight against
prejudices. Indeed, from a “learned” culture, people should move towards a rationally “judged”
culture. From an enculturative conditioning people should tend to harbour a critical attitude

towards the established and “taken for granted” cultural practices.
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In this respect, one could also point at the need to take distance vis-a-vis some religious
teachings that promote and encourage indoctrination and fanaticism, etc. If it is true that there
are truths on which every religion rests, it should be emphasized that some of what we are taught
in religious surroundings needs to be objectively analysed. There are, indeed, religious prejudices
that are different from prejudices about a religion. Religious prejudices would be endogenous or
“inherent” to the very teachings of a religion; they would be part of the religion. Whereas
prejudices about a religion would be false ideas projected, from without, to a religion, thus
misjudging it. This differentiation is important, mostly in the context of our epoch, where
terrorism, and all evil acts performed in the name of religion, are so common. Finally, I could
stress that the call for a critical thinking towards our environment and culture in general, and
towards religion in particular, has nothing to do with any kind of heretical attitude. Rather, it
denotes an awareness of and an attachment to truth and objectivity that have to motivate and
support our judgments and ways of life.

It is not just a philosophical task to put into question some received ideas, as Descartes
seemed to imply. It is even a moral vocation for every man to challenge and question the
“smooth continuity of obviousnesses” in order to cultivate objectivity and a sense of
independence. However, it is important to stress here that this call for distancing oneself from
one’s environment and inherited ideas has nothing to do with condescendence. Rather, it has
everything to do with learning to respect another’s beliefs and culture. Hence it is not so much to
deny the existence of prejudices, than it is to dominate and control them, or to apply to them
what Socrates suggested Meno doing with true opinions: to fasten them, as the statues of

Daedalus:

To possess one of his works which is let loose does not count for much in value; it will not
stay with you any more than a runaway slave: but when fastened up it is worth a great deal,
for his productions are very fine things. And to what am I referring in all this? To true
opinions. For these, so long as they stay with us, are a fine possession, and effect all that is
good; but they do not care to stay for long, and run away out of the human soul, and thus
are of no great value until one makes them fast with causal reasoning. And this process,
friend Meno, is recollection, as in our previous talk we have agreed. But when once they are
fastened, in the first place they turn into knowledge, and in the second, are abiding. And this
is why knowledge is more prized than right opinion: the one transcends the other by its

trammels. (Plato, Meno, 97¢- 982)
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Hence, there is a need to develop a critical thinking. Children who are not so much capable of
taking distance vis-a-vis their environment need to be schooled and initiated into a critical
thinking. Adopting a critical thinking and attitude requires an analysis of our daily experiences by
using some criteria such as the representativeness, the relevance, and the quality (validity) of the
experiences. Apart from these rather intellectual efforts, the overcoming of prejudices can also be

practiced through more or less spiritual and affective efforts.

3. Solidarity, Sympathy, and Compassion

Another way to overcome prejudices is to try to put ourselves in the place of the other and here 1
speak not solely of an intellectual effort but also of a free attitude and an affective response to
others. A certain outburst of solidarity is needed, which consists in our will to encounter the
other, to be informed about what he feels and endures, about his pains and joys, in his days and
his crepuscules, his smiles and cries. This will to encounter the other expresses a human need

which consists in re-affirming what unites all men, ie., their humanity. But it is always

>
recommendable that this solidarity be worked out in reference to truth, love and mutual respect.
For it needs, indeed, unshakable and powerful foundations in order to last.

Because prejudices are formed on an incomplete set of data, or simply on “bad
consciousness,” it is an important task to cultivate the will to “join” the other and ourselves in his
orbit. For, there are also hidden characters or hidden elements that cannot simply be approached
or known through a cold and distant contact. It is this deep feeling together, this sympathy which
can help us in comprehending the other, living with him in peace, and sharing with him as much
as we could, all this on the mutual respect between each other, without taking into account those
contingencies that divide more than they unite human beings. This sympathy has also been
recognized by the Dalai Lama (1998, pp. 42-5) as one of the main conditions to implementing
peace in the world.

Along with sympathy, compassion, as a positive emotion, can help us “get into the shoes
of the other.” If we are able to be compassionate, it is solely because we are human. But
compassion does not go hand in hand with egoism or closed-mindedness: it requires a sort of
transcendence which, far from referring to any condescension or certain contempt for earthy things,
is the view that all human beings are members of the great community of mankind, and as such,
they deserve respect and concern. This kind of #ranscendence avoids, however, any subjectivism that
can be inimical to the life in community. Transcendence and the overcoming of our own
subjective feelings and prejudices about the other would then allow us to start the difficult

process of imagining the others not as a mere transient intellectual exercise, but as an attitude that
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stems deeply from our will to live up to our humanity. (Scarry 1998, pp. 40-62) Bertrand Russell
tells us here one of the various ways to imagine the other, an exercise that each of us may already

start practicing, when opening and reading foreign newspapers:

When reading a foreign newspaper each day, we ought to routinely substitute the names of
alternative countries to Zest whether our response to the event arises from a moral assessment of the action

or instead from a set of prejudices about the country. (Nussbaum 2002, p. 106)

Russell’s proposal, although mainly directed to a certain commitment to drawing the divide
between the objective and the subjective and to showing how the status of morality and moral
actions can be different from our respective social conditioning and determinism, can also be
taken as a good and practical advice to experiencing the emotion of compassion. Indeed,
Russell’s proposal can be interpreted as a third way between the thoughts of those who hold for
compassion to the kins, and those who advocate compassion for those at distance. Given the
dynamism involved in man’s existential display, I think neither of those two could address
satisfactorily the issue of compassion. As a matter of fact, compassion should be given to all
mankind, regardless of the ties that bind us.

Through the methodological tool consisting in rotating names, we can come to not only
test our prejudices, but also our reactions when what seemed so foreign to us is all the sudden
brought to our doorsteps. Furthermore, the virtues of effectively practising solidarity, sympathy
and compassion rest on the possibility of breaking the divide between “us” and “them” and
focusing on commonalities rather than on differences. They enable the process of integration
which should take place first in the minds and hearts of human persons, and assisted by an
adequate platform to be worked out by society at large and politics in particular. The responses
we give to the events we come to know about throughout our lifetimes are often coloured by our
previous experiences. But our attitude towards and usage of those previous experiences need also

to be carefully analysed if we are to do justice to the other persons.

CONCLUSION

Although all of us harbour various kinds of prejudices that we happen to gather from our

respective educational surroundings and individual experiences, we are called upon to exercise

a permanent self-prospection and a criticism of our environment in order to gain true knowledge

that would constitute the basis for our acts and choices. But we should not be oblivious of the
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fact that prejudices are not always negative. They can, as initial thoughts, help us start our
cognitive journey towards truth.

Nevertheless, whether they are negative or positive, they need to be overcome and
replaced by a valid and true knowledge that takes into account of and is informed by reality. This
call takes on today an important dimension when we witness the rapidity in which our globalised
wortld enables encounters and shapes relationships. Facing this reality it is useful to abandon any
comfortable attitude that would make us mere victims of prejudices; our efforts should rather
tend to the adoption of a responsible approach that consists in transcending and overcoming

prejudices.
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Abstract

Massive White Storks killings in Lebanon and the response to the phenomenon reflect an
example of globalized ties that connect and unite European and Middle Eastern societies.
Numerous migrant birds, protected in Europe, are being killed solely for entertainment when
they cross over the Lebanese sky in flocks of hundreds and thousands, among them the White
Stork. The national law concerning hunting has not been enforced propetly for many years in
Lebanon. In result there are thousands of untrained hunters who shoot everything alive visible on
the sky and afterwards proudly publish photos with the pray in the social media. This
deteriorating phenomenon forced local environmentalists to seek the attention and help abroad.
Hence, the network of Lebanese and Polish NGOs has been established to, via diplomatic
channels, put a pressure on the Lebanese government to act more consistently. It seems that such
unprecedented cooperation between Lebanon and Poland has brought forth desired results and
migrating birds are becoming safer — thanks to the globalization and the Internet as well.

Key words: hunting, L.ebanon, migratory birds, social media, White Stork
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“Stork, stork, long-legged stork,
Off to your wife you'd better fly.
She's waiting for you in the nest,
Rocking four young ones to rest.

The first he will be hanged,
The second will be stabbed,
The third he will be burned,
And the fourth will be slapped!”

Hans Christian Andersen (The Storks, 1838)

INTRODUCTION

Nothing better reflects the complexity of nations’ ecological ties in the globalized world as the
phenomenon of birds’ migration. Born in one place in the north, they annually migrate thousands
of kilometres through many countries to winter in a warm region of the south. Some of them,
like the White Stork (Ciconia ciconia), got so deeply enrooted in the culture of European nations
that they are being considered as national heritage or even an iconic symbol, as it is in the case of
Poland. Even though migrant birds spend half of the year “abroad,” they are considered “ours,”
since they are born in Europe and therefore acquire the affiliation by the right of the soil. Yet,
crossing numerous human drawn borders they enter other lands where it becomes a big challenge
for them to survive due to hunting and poaching, as it happens in some countries of Africa and
more commonly in the Middle East. Millions of soaring birds die every year on their way through
the Levant, among them — thousands of White Storks, and it should not be considered solely an
issue of the states whose airspace that concerns. Migrating birds, as all animals on the planet,
belong to the global ecosystem, yet as well to multiple sub-ecosystems and thus their preservation
is the concern for all humans, but especially for nations that host them. Therefore, it should not
be considered an infringement of sovereignty, nor an act of imperialism, nor an oriental
resentment if a nation expresses its concern about the fate of migratory birds mercilessly shot
over a territory of another state just to prove the poachers’ manhood. Furthermore, it should be
welcomed with optimism when such aharmful phenomenon pushes the Lebanese non-
governmental organisations (NGOs) to whistle-blow and spread the news to their European
colleagues because it fosters further research and exchange through the media and the Internet.
In consequence, due to the commitment of the Polish NGOs the diplomatic channels have been

activated and the pressure put on the Lebanese government to act.
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Last years NGOs’ reports, press releases and the Internet social media invoked the
problem of migrant birds mass killings in Lebanon', where they were hunted down and killed in
millions without any legitimate reason — not because of hunger or environmental balance — but
for the very entertainment of this activity. That sparked an outrage among environmentalists in
Lebanon and the common public in Poland, where one of the migratory soaring birds, the White
Stork, is commonly recognized as an informal national symbol (the White Eagle being the official
one) and is widely considered as “our” bird since it breeds on the Polish land and its biggest
population lives there.

Obviously, and unfortunately, the White Stork is not the only migratory species to be
killed” and Lebanon is not the only country whose population is poaching them — it happens as
well in Egypt, Sudan, Syria and even Cyprus, France, Malta or Spain (Birdwatch 2011a, Harper
2014, Kronenberg et al. 2013, p. 182), i.e. every country birds are migrating through. Yet, it is the
scale of killings (partially due to the geographic localization of the migration routes that meet in
the Levant) and the long-lasting lack of response that are so disturbing in the case of Lebanon.

This article starts with a brief explanation of the bird’s cultural and pragmatic role, as well
as the concept of its “Polish-hood”. Then, it briefly describes the migratory routes and tries to
answer the question “How many White Storks cross the Lebanese sky?” Furthermore, it
clucidates the phenomenon of illegal hunting in Lebanon, puts it in the legal framework, and
finally aims at reconsidering the already taken countermeasures to prevent further killings of
soaring birds in Lebanon, focusing especially on the Polish NGOs and diplomatic contribution.

Methodologically, the text is based on articles published in scientific journals, European
and Lebanese NGOs’ reports, recent press, radio and video releases regarding the phenomenon
(2011-2014); social media research (encompassing examination of the Facebook profiles of the
Polish and Lebanese NGOs, Lebanese hunters and their associations); as well as on the
consultations with a Lebanese environmentalist and a lawyer.

The background and the symbolic meaning of the White Stork is described upon a work
edited by Jakub Kronenberg (¢t alia, 2013), the migration routes and populations, that passes
through, are discussed upon the articles of Yossi Leshem and Yoram Yom-Tov (1998), W. van
den Bossche (2002), and the reports prepared by the Israel Ornithological Center by J. Meyrav
(2009), M. Atallah-Augé, S. Dakdouk, J. El Khoury & N. Nasser (eds., 2005) for the Society for

! Vide: Nader 2013, Committee Against Bird Slaughter (CABS) & Lebanon Eco Movement (LEM) 2013 and:
Birdwatch 2011b, Cépi vychodnich Cech 2011, Green Prophet 2012, LosyZiemi.pl 2013, Raptor Politics 2013,
RMF24 2013, Tarka 2014, TVN Meteo 2013, Wild Life Extra 2012, wPolityce.pl 2013; also: the main Facebook
profiles that inform on the poaching activity are: “STOP Hunting Crimes in Lebanon”, “STOP Shooting Birdsl!! in
Lebanon” and the “Lebanon Eco Movement.”

2 In fact there are 142 species (among them many endangered) identified as poachers’ pray in Lebanon (CABS &
LEM 2013).
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the Protection of Nature in Lebanon, and a joint report of the Committee Against Bird Slaughter
and the Lebanon Eco Movement (2013). The hunting phenomenon is presented upon the
aforementioned material, press news, a radio analysis (Tarka 2014), a report of B. Abi Nader of
the Lebanon Eco Movement (2013), the social media research, including a content analysis of the
Facebook profiles of “Lebanon Eco Movement,” “Lebanese Hunting Club,” “Lebanon Hunting
News,” “STOP Hunting Crimes in Lebanon,” “STOP Shooting Birds!! in Lebanon,” “T.E.R.R.E.
Liban,” some private profiles; and a conversation with Mr. Marc Roger, a member of the “STOP
Hunting Crimes in Lebanon.” The legal framework is discussed with the reference to the
“Hunting System in Lebanon” law (no. 580 dated 25.02.2004), three reports published recently
by the Birdlife on bird hunting legislation, policy and practices in the Mediterranean and Lebanon
(Atallah-Augé et al. 2005, Birdlife 2006a, Birdlife 2006b) and e-mail consultations with a Lebanese
lawyer Mr. Charbel Fadel. The response to the phenomenon and the Polish diplomatic and non-
governmental efforts are described in the above mentioned documents and on the websites of
Grupa Ekologiczna, the Polish Embassy in Beirut and the Facebook profiles of the Lebanese

environmental NGOs.

“OUR STORKS”

The White Stork is commonly associated in European folk tales as a child-bringer, what was
cemented, particularly as an explanation given for children, with a famous Hans Christian
Andersen’s story The Storks’. The presence of the bird in the household is also believed to be
a good omen and especially a sign of fertility (Columbia 2013). According to the well documented
Polish popular believes, it also protects the buildings, which host its nest, from fire, hail and
thunder (Gloger 1903, Janota 1876, Lewandowski & Radkiewicz 1991, Rzaczynski 1721 & 1745,
Wodzicki 1877, Wojcicki 1842 — all as cited in Kronenberg et al. 2013, p. 188). Some even say
that the storks are capable of carrying water to extinguish the fire on the house, but it is most
probably related to an observation that storks are pouring water from their beaks onto their
offspring in the nest to cool down their temperature when there is a nearby fire (Sokotowski
1932 as cited in Kronenberg et al. 2013, p. 188). However, the most reasonable explanation for
such unique human acceptance towards such great birds in people’s neighbourhood is a fact that
they eat frogs, lizards, vipers and rodents, i.e. the animals that are considered abominable or pest

(Kronenberg et al. 2013 p. 183-184, Tarka 2014). In African regions, vulnerable to the locust

3 "Yes," their [storks’] mother agreed. "What I have thought of will be just the right thing to do. I know the pond where all the little
buman babies lie until the storks come to take them to their parents. The pretty little babies lie in that pond, dreaming more sweetly than
they ever dream afterwards. All parents want a little baby, and every child wants a little sister or brother. Now, we'll go to that pond and
bring a little baby sister or brother for each of the children who didn't sing that wicked song or mafke fun of us. (Andersen, 1838).

83



Kozera/Studia z Etyki i Edukacji Globalnej/ nr 1/2014, s. 80-104

plague, storks are also known to have some impact on regulation of insect population (LLa Baume
1910, Vesey-Fitzgerald 1959, Milstein 1966, Anderson 1995 — all as cited in Kronenberg et al.
2013, p. 183).

In Poland, which hosts the biggest population of storks amounting to over 50.000
couples (i.e. circa 250.000 birds, including the offspring, out of the total 1 million birds)
(Kronenberg et al. 2013, Tarka 2014)", that majestic soaring bird has gained a reputation of
a national icon and, as such, it is distinctively recognizable by all Poles — both young and old; in
daily life and during national festivals. The stork — less official in its symbolism and less
aggressive than the Eagle — has become also an “export symbol” of Poland — a country famous
of well-preserved natural environment and hospitable people. Polish souvenir shops are full of
the three storks T-shirts, mugs, fridge-magnets, pens and other stuff with the inscription “Made in
Poland” (vide fig. 1); the stork mascot has already represented Poland for many years at the
EXPO Wortld Fairs; and the greatest and most representative Boeing 787 Dreamliner, recently
bought by the Polish Airlines LOT, has been nick-named “Stork” in a popular radio contest
(Kronenberg et al. 2013 p. 186, RMF24 2012). The authors of the quoted article (Kronenberg et
al. 2013) point out that the employment of the stork motif in such an important and prestigious
event as the EXPO means that in the judgement of the PR specialists, the stork is as much useful

for the country branding and as much recognizable as amber or Chopin’s Mazurkas (p.186)!

_— 0
3 Made in England
with Polish ingredients

Fig. 1. (To the left): The logo of “Made in Poland,” a promotion campaign of Poland among foreign
visitors, that appeared on T-Shirts, mugs, fridge-magnets, pens and other souvenirs.

4 In 2004/2005 season, several international censuses estimated the total population at about 230.000 paits (Yavuz,
Yavuz, Tavares, Bar 2012); more on the international census can be read in G.C. Boere, C.A. Galbraith, D.A. Stroud
(eds.), Waterbirds around the world. A global overview of the conservation, management and research of the world's waterbird flyways,
The Stationety Office, Edinburgh 2006, p. 493-495 (available at www.jncc.gov.uk/wotldwaterbirds - 2014.04.17).
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(soutce of the image http://orfinsklep.pl/en,product,17640794,magnet,bociany,made,in,poland.html —
2014.04.21)

Fig. 2. (To the right): An example of a mobile phone case designed for the Polish Diaspora in England
available in a French on-line store — not only it reflects the popularity of the stork motif and its Polish
affiliation, but also the pan-European folk explanation for the ancient question “where do the babies
come from?” (source of the image:
http://www.cafepress.fr/+stork_baby_poland_england_iphone_4_slider_case, 508475771 - 2014.04.21)

Thus, the White Stork represents Poland not without a reason — it has gained its
“citizenship” by zus soli it “wears” the Polish national colours (red and white) and in its slow and
soaring flight the bird is majestic enough to arouse respect and admiration, as the national symbol
should. Yet, also this elevation has a pragmatic foundation — storks have always been useful (and
not only demographically) for households and the environment: they regulate the populations of
smaller animals, provide shelter for many other species in their nests and reflect the cleanness of
the environment (“the White Stork is a good biodiversity indicator” — Tabolka, Sparks & Tryjanowski
2012 as cited in Yavuz et al. 2012) — (Kronenberg et al. 2013, p. 183-1806). Presently, they also
increase our joze de vivre of communing with nature — artificial platforms for the nest are being
created (what attracts birds to breed and increase the population as studies in Italy, Croatia and
Israel showed — Santopaolo, Godino, Golia, Mancuso et al. 2013), the electric wire infrastructure
is being improved and the wounded storks are rehabilitated in a special health centre for
protected animals (TVN Meteo 2012a), cameras are mounted in nests to broadcast births of
young storks (since 2006 a stork’s nest in Przygodzice has been seen on-line by 2 up to 5 million
people from approximately 200 countries — TVNMeteo 2012b) and visitors come to show the
birds to their children... Now, everybody knows that storks not only bring children, but whole
families! A small Zywkowo village that lies on the Warmia-Mazury stork route is visited annually
by more that eight thousand people and thus “the stork agro tourism flourishes: there are new
recreation and hiking trails created (for pedestrians and cyclists)” all over the Northeastern
Poland and even ,;a White Stork Museum has been established by the initiative of League of
Nature Protection” (PAIiIZ 2007). Obviously, the villages that attract storks, attract tourists.

In Poland, where a White Stork’s nest is “a traditional landscape component” (PALIZ
2007), the birds themselves are a part of the natural heritage, a national symbol, and... an
economic variable. That is why unfounded killings of those animals spark outrage among Poles

who consider them “our storks.”
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MIGRATING ROUTES AND THE LEBANESE BOTTLENECK

Geographically a part of the Levant, Lebanon is atiny country of just over 10.000 square
kilometres (1/30 of Poland’s area), populated by fewer than 6 million inhabitants (5.88 million
est. in 2014 — CIA 2014) and situated just below the Eastern migratory bird route. Its territory is
divided into four main longitudinal regions: the coastal plain, the Lebanon, the Anti-Lebanon
mountains with the narrow Beqaa Valley, that lies in between, and a prolongation of the Jordan
Valley (an important route for migratory birds).

Each spring and autumn few million of migrant birds pass through the Levant on their
way to Africa and back. Among them White Storks, whose European population divides almost
equally for the birds that travel through the Western route (via Gibraltar) and the Eastern, the
Levantine route. There is also a stork population that lives in Asia, but they take further East

routes, especially in the autumn, when almost all of them travel via the Arabian Peninsula (vide

tig. 3).
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Fig. 3. Schematic view of the migration routes of soaring birds in the Middle East: spring (to the left) and
autumn (to the right), (Yom-Tov & Tchernov 1988 as cited in: Leshem & Yom-Tov 1998, p. 50)

Although the above maps are only schematic, they show the importance of the Eastern
route, which is taken annually by the Central and Eastern European storks. Therefore, all the

soaring birds meet over the skies of Lebanon and Syria, what makes these lands crucially
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important for the preservation of the birds. In reality, the Eastern route consists of several
corridors, what is illustrated further in the text.

Due to the lack of studies in Lebanon, it is hard to estimate the numbers of White Storks
that cross the Lebanese sky and their exact routes, yet the Israeli research can shade some light
on that issue. According to Yossi Leshem and Yoram Yom-Tov (1998), soaring birds flying over
Israel tend to take various routes depending on a season: “in the autumn, White Storks pass over
only along the Jordan Valley axis, whereas in the spring, about half the migrating storks also pass
over the western edge of the central mountain range” (p. 41). The research carried out during the
four consecutive years of late 1980s showed that in the autumn 88% of White Storks tend to fly
over a narrow front of 52-70 km east of the Mediterranean coast (via Jordan Valley route) and
only 12% of storks passed on the western side of the central mountains (i.e. via the coastal
channel) — (Leshem & Yom-Tov 1998, p. 43). On the other hand, during the spring season
“White Stork migration was the most conspicuous” — according to the authors of the study —
since it contradicted the former hypothesis that the Jordan Valley route was the main migration
route for those birds. The research showed that “at least half of the migrating White Storks
moved along the western slopes of Israel's mountains (239.100 +/- 61.400 birds)” (Leshem &
Yom-Tov 1998, p. 44). Other surveys done in Israel during autumns of 1988-96 resulted in
73.153 to 313.108 White Storks passing through the Bet She'an Valley (the Eastern Israeli
corridor used by the majority of White Storks migrating in autumn) with the exceptionally high
number of 538.000 birds calculated in 1997 (Van den Bossche et al., 2002, p. 69). In a more
recent survey catried out by the Israel Ornithological Centre IOC)in the autumn 2009 315.000
White Storks were counted in Israel in the Dead Sea region (Meyrav 2009, p. 2). The results of
the presented surveys show important differences in yearly counts and regardless of the
numerous surveys it is hard not only to give the number of storks entering Lebanon, but even of
those that just cross the Israeli sky.

The Eastern Israeli corridor, as depicted on the figure 4., according to observations,
continues to the Lebanese Beqaa Valley (Leshem & Yom-Tov 1998, p. 44), but it can turn out
that the birds steer further east to Syria and thus omit Lebanon. In the opinion of van den
Bossche (et al. 2002, p. 64) “most White Storks on autumn migration enter Israel not from the
north, but from the northeast and east. The majority enters Israel between the southern part of

2»

the Golan Heights and the southern edge of the Dead Sea,” therefore skipping Lebanese

airspace.
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Fig. 4. Migration routes of soaring birds in Israel. Flocks using the western route were White Storks, the
eastern route were White Storks and Lesser Spotted Eagles (the easternmost line) and the Elat [the
southern| region were Honey Buzzards (Yossi Leshem, Yoram Yom-Tov; “Routes of...””, gp. iz, p. 44).

Leshem and Yom-Tov (1998) add that migrating storks are “probably divided almost
equally” between the Israel and Jordan routes during both seasons (p. 51). On the other hand, the
quoted survey of the IOC estimates the number of the birds crossing over Jordan for “anywhere
from 20.000 to 150.000 storks”— therefore far fewer (Meyrav 2009, p. 2).”

Thus, it seems obvious that the birds that fly through Jordan continue via Syria but for
those that pass over Israel it is not that clear. Generally, those of the Western Israeli corridor
(during spring even up to 180.000-300.000) have to enter Lebanon, yet probably some of the
storks travelling over eastern Israel (during autumn 70.000-310.000, exceptionally 580.000) come
from or enter the Syrian airspace instead of flying via the Beqaa Valley. Hence, it can be
estimated that 150.000-300.000 White Storks enter Lebanon, some of them twice a year. It can

constitute a similar amount of the birds nesting in Poland, a country of about 37 million

5 The Israel Ornithological Centre complains on lack of surveys on the Jordanian side.
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inhabitants, therefore, for fewer than 6 million Lebanese, such a number of birds (and it is only
one of approximately 400 species crossing the Lebanese sky) can falsely appear as infinite. That
probably lies at the foundations of irrational massacres done on migratory birds just for
entertainment.

Only during two migrant seasons, two million European migrating birds pass over
Lebanon to winter in Africa and to breed in Europe (Atallah-Augé, Dakdouk, El Khoury &
Nasser 2005, p. 9/15). The already quoted report prepared by the Lebanon Eco Movement in
collaboration with the German Committee Against Bird Slaughter (CABS & LLEM 2013) points at
two main corridors for migrant birds: the coastal pathway — considered the most important, and
the above mentioned Beqgaa Valley. “The plateau is in places only a few kilometres wide. And
precisely at this bottleneck, where the migration flocks are funnelled into a narrow corridor, bird
hunting has a long tradition” (p. 2). On the other hand, The National Report on Hunting. Conntry:
Lebanon prepared by the Society for the Protection of Nature in Lebanon (SPNL) describes three
corridors in the country, naming the Beqaa Valley the most important, especially for the soaring
birds. The third corridor lies within “the Anti-Lebanon mountain range and is mainly used by
soaring birds during the spring migration” (Atallah-Augé et al. 2005, p. 8/15), (vide figure 5. for
the schematic maps of the routes). The report (Atallah-Augé et al. 2005) points out also several
other “micro-flyways” with the Beirut valley, which is considered as a main hunting spot (due to
its proximity to the capital) and a very popular Bhamdoun Markwas (‘“shooting range”), a place that
is covered all over with empty cartridges (p. 8/15). And not less significantly, just next to the
town of Chtaura, which is one of the closest cities to Beirut in the Beqaa Valley, the authors of
the report counted 20 large hunting shops in the distance shorter than 50 metres (Atallah-Augé et
al. 2005, p. 9/15).

Fig. 5. Main migrant routes in Lebanon (solid lines — known, dashed — possible) during autumn and
spring according to the Lebanese environmentalists (Fig. by A. Rocha in: Nader 2013, p. 3).
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THE HUNTING

Hunting White Storks is neither a new phenomenon, nor it happens only in Lebanon. For
instance, in Wad Medani, in eastern Sudan, where much of the Polish Stork colony winters,
farmers and shepherds were catching resting storks with bare hands or with boomerangs called
safarogue in order to diversify their daily menu, causing about 3.000 deaths annually in the late
1980s (Schulz 1988 as cited in Kronenberg et al. 2013, p. 182). Yet, these birds were, and
probably still are, killed in primitive (i.e. also limited) way in order to be eaten. On the contrary to
the hunters in the Mediterranean (including not only Lebanon and Syria but also France and
Spain) who kill White Storks with sophisticated weaponry for the so called sport or trophy. In the
late 1990s the estimated number of White Storks killed annually by all hunters and poachers on
the three continents amounted to 15.000, i.e. 2-3% of the total population that takes the Eastern
route (Berthold 2000 as cited in Kronenberg et al. 2013, p. 182). Presently, the environmentalists
of Lebanon inform of 5.000 to even 10.000 White Storks being killed in Lebanon itself (Roger
2014),° and according to Marwan Owaygen from the UNDP Regional Centre in Cairo, “records
of 70-100 birds per day per person are not surprising figures during spring migration” (“Egypt
Bird Group” 2008). Only “this spring [of 2014] in two different situations, 200 White Storks were
killed in roosting area” (Roger 2014). The overall number is alarming since it seems that the
amount of the killed birds is raising due to an uncontrolled poaching activity, what can have an
impact on the entire stork population and thwarts European efforts to increase the bird's
European population and to reintroduce them in places where they are already extinct.

The modern way of hunting in Lebanon has a tradition of only about six decades — it was
in the 1950s when the president of the newly created Lebanese Republic introduced the British
style of hunting with rifles and dogs as a sport. The president was a charismatic person, and thus
his entonrage quickly adopted the lifestyle, unsurprisingly the fashion was further spread among
entire Lebanese population due to the low cost of hunting equipment, huge amount of migrating
birds and lack of other activities in rural areas. Presently, hunting remains popular because of
these very reasons, yet it is as well “practiced as a source of income given that [small] birds are
considered a delicacy in the country; other reasons include a way to relieve pressure; a hobby,
sport and way to be in nature; and male-bonding activity allowing to escape women [sicl]”

(Atallah-Augé et al. 2005, p. 5, 8/15).

¢ Data acquired from Marc Roger, a member of ,,STOP Hunting Crimes in Lebanon” in conversation on 21st April
2014 via the social media. As well ,,if one compares the proportion of Facebook profiles checked by us to the total
numbers of active hunters in the Lebanon, the numbers of birds shot every year must amount to several thousand
individuals of each species [the White Stork and the Honey Buzzard].” (CABS & LEM 2013, p. 10).
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Nowadays, another phenomenon accompanies and fuels hunting — it is the social media.
The poachers are very fond of their pray to the extent that they expose it proudly in the Internet,
especially on the Facebook portal, where they enjoy acclaim of their friends. The photos,
sometimes abominable in their brutality or wicked sense of humour, are made public and signed
with names, and commented without any sense of wrongdoing or fear of being prosecuted
(hunting on migratory birds is forbidden in Lebanon — more on that further in the text). The
LEM and the CABS collected those pictures and recognized most of the pray (see the quoted
report): more than 13.000 birds were killed (among them not only White Storks but at least 143
other species, also protected and endangered throughout Europe, as e.g. the Lesser Spotted
Eagle”), and “this figure represents only a miniscule fraction” of the hunters’ activity — the
environmentalists say (CABS & LEM 2013, p. 3). Just afew examples of the photos are
presented below to illustrate the disturbing phenomenon of the marriage of poaching and the

social media (vide fig. 06).

Fig. 6. Photos found on the social media (Facebook): above from the left: Lesser Spotted Eagles (Aguila
pomarina); a child holding a Black Stork (Ciconia nigra) — hunting with and by children is not an exception;
White Storks killed during the spring migration of 2014; below to the left: White Storks hung “to dry” (all

7 Regarding the Lesser Spotted Eagle: ,,Apart from modification of habitat, the on-going hunting on the migratory flyways (it is
apparently the favourite raptor bunted in Lebanon, where local information suggests killing of 100s and even 1,000s every antumn) has
been one of the causes attributed to the decline.” (Meyburg et al., 1997, p. 8).
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reposted by “STOP Hunting Crimes Lebanon”); below to the right: a photo posted on April 12, 2014,
with the user’s name and surname on the Facebook profile of the “Lebanon Hunting News” with
a description “27” (number of killed Storks), received almost as many “likes.”

LEGAL FRAMEWORK

A quarter of century of an internationalized civil war (1975-1990), followed by the Israeli and
Syrian occupation, another conflict with Israel (2000), present unrest of Syrian conflict with
massive refugee influx, and Hezbollah increased military activity are permanently accompanying
the daily Lebanese life, and thus consistently receding the environmental issues into the
background.

However, Lebanon is a part of several multi-lateral international agreements that have
direct or indirect relevance for protection of migratory birds. Although the country did not sign
the 1979 Convention on the Conservation of Migratory Species of Wild Animals (CMS, the so
called Bonn Convention), it ratified an agreement within the CMS framework: the African-
Eurasian Waterbird Agreement that “includes recommendations regarding the use of lead shots,
hunting of waterbirds, conservation of key sites for their protection and species-specific action
plans.” The Levantine state is also a party of the Convention on Biological Diversity of 1992, the
Ramsar Convention (i. e. the Convention on Wetlands of International Importance, especially as
Waterfowl Habitat) of 1971 and the Barcelona Convention (the Convention for Protection
against Pollution in the Mediterranean Sea) of 1976 with the protocol concerning the Specially
Protected Areas of Mediterranean Importance — all those acts obligate Lebanon to protect
migratory birds or their habitats (Birdlife 2006a, p. 10).

And so, reviving from the ashes of the civil war at the beginning of the 1990s, the
Lebanese government wanted to manage hunting in the country. Since there had been no
monitoring, nor studies on wildlife population for last decades, the government initially banned
all hunting activities in order to buy some time for studies and to prepare a proper legislation.
The ban was introduced for 5 years in 1995.° However, it was renewed four times due to the lack
of consensus among the interested parties: the government, the environmentalists and the
hunting lobby. It fuelled frustration among hunters, and with weak enforcement of the law, the
prohibition has been widely ignored (Atallah-Augé et al. 2005, p. 5/15 and Birdlife 2006a, p. 3).
In 1994 when the ban was voted, there was 14.000 registered hunters; presently, the estimations
vary from 60.000 (maximum — according to hunter organizations) to 600.000 (according to

environmental NGOs), with a possible amount of 300.000-400.000 judged upon the extent of

8 The date sometimes varies depending on the sources.
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hunting activities (Atallah-Augé et al. 2005, p. 5 & 12/15). To compare, the Polish Hunting
Association counts 116.000 members (Polski Zwiqzek towiecki 2014).

Finally, in 2004 a new act on the hunting system in Lebanon was voted in the parliament
(“Hunting System in Lebanon” — law no. 580 dated 25.02.2004)°. The idea of the legislation was
to regain the control over hunting by allowing to hunt certain species during strictly defined
seasons and enforcing protection over endangered species. Therefore, the article XXII abrogates
all the previous law inconsistent with the new legislative, and already in the article 4.(a), the law
explicitly prohibits hunting migratory birds all over the year without any exception.10 Moteover,
the article XI bans the export of the prey without a permission issued by the Ministry of the
Environment (such activity has been highlighted by environmentalists as well). The article XIV
and XV define possible punishment: imprisonment up to one month, a fine of 500.000 Lebanese
Pounds (ca. 330 USD), cancellation of the hunting license, and in certain cases: confiscation of
the weaponry and any illegal hunting equipment.

The implementation of the law has been delayed due to the assassination of the prime
minister Rafiq Hariri the following year, the subsequent political turmoil and, reportedly, until the
Law 580 is fully implemented, the hunting ban of 1994 is still in force — with its fines that were
much lower for killing migratory species than the “national” ones (Birdlife 2006a, p. 3). However,
the fines are never levied on poachers, since the level of corruption reported by the SPNL was
significant, with bribes sometimes equalling to a weekly salary of the law enforcement officers
(200-500 USD) — (Atallah-Augé et al. 2005, p. 7/15). According to the Lebanon Eco Movement,
the full implementation of the Law 580 was still pending acceptance of the remaining application
decrees in 2013 (CABS & LEM, 2013, p.2). Yet, a Lebanese lawyer, Charbel Fadel (Fadel, 2014),
consulted for the purpose of this article, stated that “the hunting law was published and several
executive regulations were issued after its publication” and since “a law becomes enforceable ‘ez
entre en vignenr once it’s published in the official gazette.” Therefore, legally the Hunting Law
number 580 is valid and binding (even if not enforced by the appropriate institutions in daily life).

Discussing the law, it is worth mentioning the religious law, since for devoted people it is
not less important, than the state law. And Lebanon “has the most religiously diverse society in
the Middle East, comprising 17 recognized religious sects” with slightly more that 1/3 of them

being Christian and the majority of them being Islamic (Dukata 2007, p. 85). As for the

9 Available at the website of the Lebanese Ministry of the Environment (http://www.moe.gov.lb — 2014.04.23):
wqanwn rqm | 580, nzam alsyd albry fy lbnan”(transliterated from Arabic).

10 Transliterated as follows: ,,almadh alrab'eh : a)
ybdd wyr abwsayh , b'ed astsharh almyls , altra'ed almsnfh ktra'ed syd walmsmwh sydaa fy awqat m'eynb wybdd tk alawqgat .
pma kbla altra'ed alty thdd wfgaan lfgrh alsabgh , #'etbr jmy'e altywr walhywanat albrybh almgyniy walnihajrb mhmyb

‘ela mdar alsnb wybzr sydha,” ibidem.
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Christians (and the Jewish) the Book Leviticus of the Bible (and the Torah) see the stork as an
unclean animal that should not be eaten: “These are the birds you are to regard as unclean and
not eat because they are unclean: the eagle, the vulture (...) the stork...” (Leviticus 11: 13-19) — it
can have some impact on Christian dislike towards the consummation of those birds’ meat
(Kronenberg et al. 2013, p. 182). For Muslims it is even more obvious. The hadiths — the stories
narrating the Prophet Mahomet’s life — clearly reveal his inclination towards wellbeing of animals.
According to one of the stories, narrated by Abdallah bin Ja'far, “the Prophet passed by some
children who were shooting arrows at a ram. He told them off, saying: ‘Do not maim the poor
beast™ (bin Ja’far 7:238 as cited by CHAI). In other narration it is stated that: “the Prophet
forbade an animal being made a target;” (Anas, no. 1606 as cited by CHAI) furthermore “the
Prophet condemned those people who take up anything alive as a mere sport;”’(bin ‘Omar, np.
1958 as cited by CHAI) and finally: “the Prophet forbade blood sports” (ibn Abbas 8:15, no.
2603 as cited by CHAI). Even during the war, a Muslim should not kill an animal he is not going
to eat — according to the instruction given to his army by the first caliph Abu Bakr after the
Prophet’s death (CHAI). Therefore, for Islam believers, it is clearly prohibited to shot the animals
without a reason, and an entertainment is certainly not one of them.

Even though the hunting ban of 1994/1995 was intended to setve the environment and
migrant birds, its prolongation has been deeply harmful. Not only it weakened the respect for the
law, but also committed to the emergence of thousands of untrained poachers who received no
education on hunting ethics, good practices or bird identification, and therefore shoot
indiscriminately to everything that crosses the sky. “The impact of the ban on hunting has been
tremendous on bird population” — the report of the SPNL points out (Atallah-Augé et al. 2005, p.
6/15).

Furthermore, the report published by the Birdlife on hunting practices in the region
(,,Birdlife” 2006b) adds: “Lebanese hunters shoot migrants in preference to residents because
they believe migratory birds have higher reproduction rates/ large populations; they provide no
ecological benefit; the hunters feel no connection with them; they believe impacts of migrant
hunting in Lebanon are insignificant compared with those in Turkey” (p. 6). Such an approach
“has nothing to do with hunting, since it does not regulate the population, it is a robbery on the
environment done for entertainment, for primitive exercise” — Andrzej Kurszewicz, the director
of the Warsaw Zoological Garden, comments on the phenomenon. Further, he adds: “for the
ecosystem it is a loss, especially when the phenomenon is massive... It can have an impact on the

Polish population” (Tarka 2014).
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Political instability and, in consequence, inability to cope with legislation and law
enforcement in the country that lies on an important migratory route have resulted in a situation
that is undoing the European efforts to protect populations of numerous migrant, sometimes
endangered, species. The Lebanese environmentalists, grouped in the Lebanon Eco Movement,
being aware that their own voice fails to be heard among the Lebanese policymakers, decided to
draw European attention to the phenomenon. Yet, it is a Polish diplomatic effort that seems to

give a sign of change in the Country of Cedars.

INTERNATIONAL EFFORTS

The phenomenon has been known for many years, but most probably due to the social media the
problem has become visible for the broader public. It is therefore possible that the very same
instrument that fuels poachers’ eagerness to hunt (i.e. the social media), could help counteract the
phenomenon.

The Facebook profile “STOP Hunting Crimes in Lebanon” (over 15.000 followers) was
registered on November 27, 2013, to share the poachers’ photos with their prey and spread the
news about the on-going carnage — the staff has collected more than 20.000 such pictures
published on the Facebook. These photos were analyzed by the Committee Against Bird
Slaughter and the Lebanon Eco Movement and the results were published in a form of two
quoted reports in March and June 2013 (CABS & LEM 2013, Nader 2013). Yet, earlier it was the
“STOP Shooting Birds!! in Lebanon” Facebook profile that denounced poachers’ activity (since
May 7, 2011). Upon those data and signals made by the members of the LEM, alot of press
releases have been published'' and the Polish environmental activists shocked by the information
they had read in the article “Birds massacred in Lebanon — Unfettered hunting a disgrace”
(Wildlife Extra 2012) decided to act. Most probably this article was crucial in fighting the
phenomenon — the very text was cited by Grupa Ekologiczna (the Polish Ecological Group) as
a reason to intervene (Grupa Ekologiczna 2014), and furthermore, it reveals the Lebanese source
of the news, what is very important for the good name of the country. In consequence, on
January 14, 2013, a group of ten Polish NGOs wrote a letter to the embassy of the Lebanese
Republic in Poland (with a copy to the Polish Ministry of Foreign Affairs) demanding the
necessary actions to be undertaken by Beirut (Grupa Ekologiczna 2013).

Simultaneously, in March 2014 Grupa Ekologicina in collaboration with the Association
T.E.R.R.E Liban prepared and distributed, with a help of the Embassy of the Republic of Poland

11 17de the footnote 2 and particularly Wild Life Extra 2012.
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in Beirut, leaflets and posters (fig. 7)'* about the White Stork in schools; and Polska Agencja
Prasowa (the Polish Press Agency) prepared a short video for educational purposes that describes
the importance of the animal”. Activities such as “A day with the birds” that aims at raising
awareness about birds’ protection are conducted for families with children in a common effort by
the Polish Embassy and T.E.R.R.E. Liban."

It is important to teach potential future hunters about the necessity to preserve wild
animals, yet it will be much harder to shape the awareness of the already self-made hunters. On
Facebook there are hunting groups that support the environmental protection (like “Pro
Lebanese Hunters,” ca. 6.800 members) but there are also much bigger groups whose message
can be seen as ambivalent, if not cynical. One of them is the Lebanese Hunting Club (over
16.000 followers) that alternately publishes (or allows its members to publish) photos
discouraging to shoot protected species (fig. 8) and photos with hunters’ mass-shot prey or video

that glorifies massive and excessive hunting like that one whose snapshots can be seen below (fig.
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Fig. 7 & 8. A leaflet of Grupa Ekologiczna and T.E.R.R.E. Liban (to the left) and a picture posted by the
Lebanese Hunting Club on Mother’s Day (to the right).

12 Those can be seen on the official website of the Embassy of the RP in Beirut:
http://bejrut.msz.gov.pl/en/news/let_s_protect_storks (2014.04.30).

13 The film with the English subtitles can be seen on the YouTube:

https:/ /www.youtube.com/watch?v=xreOveatIN4 (2014.04.22).

14 For more details see the Facebook profile of “T.E.R.R.E. Liban association.”
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Fig. 9. A compilation of snapshots of a video published by the Lebanese Hunting Club on its Facebook
profile on April 9, 2014 with description: “Enjoy Hunters !II” (and 187 “likes”). The last frame shows the
prey of dozens shot birds and the hunters’ post among with artificial birds (the video can be seen on:
https:/ /www.facebook.com/photo.phprv=696137433781883&set=vb.298608453534785& type=2&theat
er — 2014.04.30).

Finally, on April 11, 2014, the Polish ambassador met with the Lebanese Minister of the
Environment, Mohammad Machnouk, to discuss the issue of “mass killings of migrating birds.”
The minister declared his support for the Polish educational campaign and announced that on
April 7, a decree was issued that introduced the Environment Protection Service, which aim is to
counteract poaching. “The new law will allow to establish an organization specialized in
controlling and enforcement of ahunting law (implemented by the parliament in 2004).
Additionally, a countrywide registry of hunting law violations will be created to record all people
involved in illegal killings (Stork killings included)” — as the Polish embassy in Beirut informs
(Embassy of RP in Beirut 2014). It would be possible that a person that appears in the register
would not be granted a visa to the Schengen area — the chairman of Grupa Ekologiczna specifies

(Grupa Ekologiczna 2014). Hopefully, it is not just a political statement and the freshly appointed
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executive will have the ability to enforce the law and significantly curb illegal hunting in Lebanon.
We cannot be sure whether the Polish diplomatic efforts directly influenced the recent decree,
yet, it seems that the Lebanese government understood that killing migrant birds on its territory
is harmful to the image of the country, particularly in the EU,"” which is one the biggest donors

of the Official Development Aid to Lebanon.

CONCLUSIONS

,»,1D0 kraju tego, gdzie wing jest duza
Popsowac¢ gniazdo na gruszy bocianie,
Bo wszystkim stuzg. ..

Teskno mi, Panie...”

(“For the land whete it's a great travesty
To harm a stork's nest in a pear tree,
For storks serve us all...

I am homesick, Lord!...”)16

Cyprian Kamil Norwid, Mgja piosnka (My Song)

The phenomenon of migratory birds killing in Lebanon, although not the biggest threat to the
migrant birds (deprivation of habitat being the major), illustrates the broader problem of
excessive hunting of animals and reveals the ties that connect, seemingly not related, nations in
the globalized wortld. It also portrays how the modern communication technology, as the Internet
and the social media can help to act in favour of the environment and exercise a leverage, via
diplomatic channels, on the government of the state that was reluctant to protect the common
natural heritage before; and most optimistically — that there are people around the globe for
whom the fate of endangered animals is important and they are eager to act together despite the
distance.

One cannot be sure about the outcome, especially given the unrest in the Middle East and
rising political instability in Lebanon itself. Yet, since the network among the Polish and

Lebanese NGOs has been established, the educational campaign began, the diplomatic machine

15 On the European level, Ireneusz Katuga of Grupa Ekologiczna met the EU parliament member, Jolanta Hibner
from the Committee on the Environment, Public Health and Food Safety (ENVI) striving for support of the
European institutions. The patliament member expressed her interest in pursuing the matter. (Ireneusz Kaluga on
the Facebook profile of ,,Grupa Ekologiczna” on March 31, 2014).

16 Translated by Walter Whipple; http://www.mission.net/poland/warsaw/literature/poems/mysong.htm
(2014.05.10).
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has been started and the proper authorities are being brought into existence, it seems that
Lebanon has entered the right way to decrease the annual wildlife damage done by illegal hunting.
Even though it will take many more years to limit the poaching, it seems that the issue has finally
reached the agenda.

To conclude, though the problem requires deeper studies regarding the numbers of White
Storks entering Lebanon, those being shot, their routes, stopovers, the habitat deprivation and
even food contamination, etc., the issue that is the most urgent now is the continuous, consistent

and real institutional protection of wildlife in the ancient and beautiful Country of Cedars.
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Abstract

The continuosly transforming contemporary world has altered the process of identity creation.
Consequently, the contemporaneous discouse on identity is subject to fundamental
metamorphoses. The power of consumption, in its broadest sense, represents one of the major
factors that affects the way people conceive an perceive their and others' indentities. Ultimately,
the social relations are also functioning differently. The basic purpose of this paper is to
understand whether people are losing their identities or whether they are creating new ones. It is
an attempt to identtify the positive and/or negative aspects of consumption in the process of
identity creation. The paradoxical connection between the contemporaneous discourse on
identity and the process of consumption is expressed in Baudrillard's concept of consumption as
a system of signs. Baudrillard considers consumers to be “mutually implicated, in a general
system of exchange and in the production of coded values.”

Key words: power of consumption, contemporary society, discourse on identity, myth of
consumption, symbol, sign

Nowadays, we live in a global society of consumers or in a “society of desire” as it is defined by
Gilles Lipovetsky (20006, p. 9). All aspects of our ordinary life, as well as our believes and values
are altered by the patterns of consumer behaviour.

Continuous transformation of the contemporary world has built a complicated stage for
acting out the concept of identity. The permanent clashes between researchers regarding the
question of identity are accompanied now by a fluctuant and ambiguous medium, considering the

globalization process and the phenomenon of consumption, which contribute to the widening of
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the identity trap. In recent times, there has been a major preoccupation and a desperate need for
a new consciousness, for new cosmopolitan identities, in the broadest and most literal sense of
the term. The old geocentric and anthropocentric theories might not be suited for the destructive
power of our technocratic era, underlines Steven Best in his article Human Identity Politics: Homo
Indeterminus (2010, p. 12).

In the most apocalyptic of postmodern pronouncements, consumption has become the
chief reason for existence; signs of the commodity have become more important than the
commodity itself and people have begun to lose their identities in the melee of consumption. The
point here is to understand whether people are losing their identities or creating new ones; to
demonstrate how a consumer comes to his new identity, his new relations to the world, to others,
to society, to oneself.

Consumption has been integrated among the most influential institutions of our times.
“A sociological institution can be defined as a historically constructed power-laden typification of
habitualized thoughts and actions. As with all institutions, consumption, as a shared way of
thinking and acting, generally is experienced as an objective reality. This perception is largely
a result of the fact that the consumption, as it is experienced and thought about in any particular
place and time, largely predates individual memory. All institutions constitute, in effect and
paradoxically, a ‘humanly produced, constructed objectivity’.” (Comor, 2008, pp. 24-25)
Therefore, consumption is conceptualized (as well as other institutions) in ways largely
determined by others, particularly those from the past. Since we are born into an apparently
universal and timeless complex of institutions, norms — such as those associated with
consumption — generally are ‘internalized,” often appearing to be inevitable — the fruit of human
nature or, from a common sense perspective, just ‘the way it is,” argues the same author.

This being said, one of the reasons consumption is criticized nowadays, is how the
institution of consumption is understood. Even if it was constructed by our predecessors, it is
changing our way of perceiving, understanding and acting. This way, what seems to be imminent
to us becomes transcendent. Capitalist consumption represents an institution, which mediates
relationships and structures conceptualizations and consciousness.

A thorough observation shows us that consumption is something that everyone does. We
all consume in order to survive. In our contemporary world, some people do not work, some do
not produce, some do not even reproduce, but everyone consumes. Again, consumption should
be understood here not only as using products, things for our biological needs. It also refers to
the way we are addicted to different types of services, information, and ideas. As E. Comor truly

specifies, consumption constructs patterns of behaviour easily detectable through price and
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market research systems but also, less observable (because they affect the level of our
subconscious) myths and socialized norms.

Another explanation of this phenomenon is offered by Jean Baudrillard. The author
argues that consumerism has gained such an influential role because it spreads across all areas of
human acting and thinking. It should be stressed one more time that consumerism is not only
about things but primarily (at least in today’s modern world) about ideas, knowledge, and truths.
Taking into account the new power of consumption, the universal agreement on the meaning of
‘identity discourse’ is also affected. Furthermore, the discourse itself is a rather elastic concept. It
is useful to study discourses and language in general, since language not only “mirrors the world
but constructs social reality” as well. Thus, it is a question of “representing reality” or creating a
“social imaginary.” (Johansson, 2007, p. 13) Consequently, we have access to the external reality
through the mediation of language. Michel Foucault’s preoccupation was also oriented to define
how social reality, as human being perceives it, was constituted in discourse. “My problem is
essentially the definition of the implicit system in which we find ourselves prisoners; what 1
would like to grasp is the system of limits and exclusion which we practice without knowing it; 1
would like to make the cultural unconscious apparent.” (Vighi, Feldner, 2007, p. 99) He
conceptualized discourse formations as autonomous, self-sufficient systems, the functioning of
which could be explained without reference to some external system. In this context, the subject
was conceived as an effect of discourse and would amount to little more than a mirror image of
the subject positions produced within a given discursive regime. Affirming that the
contemporaneous discursive regime represents consumption, the social reality, and the human
being itself, might be a production of consumerism regime. In an era, in which traditions, politics,
religion help less to create an identity, the power of consumption is in charge of a new feature,
the identity process. In our days, “Homo consumericus” (Lipovetsky, 20006, p. 41) is the one who
can answer the question “who am 1?7

The sociological criticism of 1960-70 (Lipovetsky, 20006, p. 35) interpreted consumption
as a logic of social differentiation. There is no object desired for what it really is, so there is no
attraction to the things themselves, but there are always needs of prestige, social recognition,
status, and social integration. Purchased goods function as symbols of status. They make us more
independent, free and mobile; they also promise us longevity, beauty, youth, that is the life
quality.

The burgeoning literature (Bamberg, De Fina, Schiffrin, 2011) analyzes discursive

perspective on identity construction in three analytic domains:
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a. 'The intermingled and interdependent relation between the individual and the world.
Individuals construct the reality through their actions and discourses and at the same
time they are constructed by the external world.

b. The harmonization between the similar and different aspects of a human being in
relation to others.

c. The harmonization of similar and different aspects of a human being across time and
space.

Let us see how consumption has acquired and fulfilled all these domains of discursive

identity:

a. The intermingled and interdependent relation between the individual and the world.

Individuals construct the reality through their actions and discourses and at the same time

they are constructed by the external world.

The splendid association of Jean Baudrillard makes sense in this chapter: “as the wolf-
child becomes wolf by living among them, so are we becoming functional. We are living the
petiod of the objects: that is, we live by their rhythm, according to their incessant cycles.” (2001,
p- 29) Nowadays, the human being is the one to observe the birth, fulfilment and death of an
object; whereas in the past, it was the object, instrument and perennial monument that survived
the generations of men. However, the parallelism with previous civilizations is susceptible. The
human being is like a new savage who tries to understand the organization and function of
technological jungle.

However, even largely imbedded with consumption practices, social identity is still
dependent on work. Work time cannot be excluded from the institutions which contribute to the
identity construction as long as it is the source of money needed to spend during the
consumption processes. To this extent, the identity-inputs of work and consumption are
interdependent and by extension, the relation between the individual and his external
environment are also interdependent in the process of identity construction.

Another reason why consumption provides important inputs to identity is that it supplies
people with new opportunities to experiment with and consume the meaning of identity. The
objects and activities of consumption are heavily loaded with sign-value. “Within the field of their
objective function objects are not interchangeable, but outside the field of its denotation, an
object becomes substitutable in a more or less unlimited fashion. In this field of connotations,
the object takes on the value of a sign. In this way a washing machine serves as equipment and
plays as an element of comfort, or of prestige, etc. It is the field of play that is specifically the

field of consumption.” (Baudrillard, 2001, p. 44) The author introduces his theory of
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consumption as a system of signs. If an object with its usual functions (for example a washing
machine is used to wash clothes) is transferred to a different field of connotations, it becomes
a symbol of comfort, prestige, etc. We can use this transfer of significations/connotations for
different equipment, continues Baudrillard. This process of changing/adding new functions to
different objects contributes to the production of a general system of exchange, based on new
coded values of each object implicated in the process. In this sense, the author makes a parallel
with Levi-Strauss’s system: rules of marriage represent the multiple ways of assuring the
circulation of women within the social group. The kinship system serves as a system of meaning,
as a kind of language. It replaces the biological system of relation (marriage and kinship) of
a specific community with a social system of alliance, which ensures the communication between
the individual and groups. “The same is true for consumption: a sociological system of signs (the
level characteristic of consumption) is substituted for a bio-functional and bio-economic system
of commodities and products (the biological level of needs and subsistence). And the essential
function of the regulated circulation of objects and commodities is the same as that of women
and words. It is designed to assure a certain type of communication.” (Baudrillard, 2001, p. 47)

This way, consumption has the function of creating a new world for human beings, the
wotld of object/signs, which ensures also the need of communication through acquisitions and
consumption. This new world influences people, giving them new opportunities for self-identity.

(b) The harmonization between the similar and different aspects of a human being in

relation to others.

Considering Paul Ransom’s definition of the contemporary process of identity
construction, consumption is contributing to the process of self differentiation from others by
offering the possibility to choose what to consume, in its basic manifestations, like: what to wear,
what to listen to, what to watch, what to read etc. These daily activities are crucial in the process
of self-identification because they are followed by the feedback one gets from others. The
perspective one receives from the others when he or she dresses a specific way or reads a specific
book, enhances his own perception of how he wants to be seen.

“Variations in the levels of pleasure associated with different forms of self-presentation
reinforce and consolidate one’s preference for consuming one mode of cloths rather than
another.” (Ransom, 2005, p. 144)

Conrad Lodziak in his criticism of consumerism gives an example, which should have
denied the importance of style in identity creation: “a woman, through choice of clothing,
appearance, demeanour and speech, may ‘put on’ or construct a style that she thinks will create

a good impression at a job interview. After getting the job she may modify her style, and she is
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most likely to discard it altogether in the confines of her home, and then put on another style for
going out. She is likely to feel more at ease with herself when she adopts a style that is consistent
with her self-identity, or dispenses altogether with any kind of style. Styles that are readily
discarded tend to be those that are not part of her self-identity.” (2002, p. 58) It might be as the
author emphasizes, though it is known that identity is a personal process. It is also known that it
cannot be reached in the absence of the other. The social environment people spend their time in
tends to influence and change their way of perceiving, thinking and acting. Human beings are
social, communicative entity; they permanently exchange information and experiences. It would
be wrong to affirm that the woman from Lodziak’s example does not internalize her work style.
On the contrary, after internalizing the work style she might start to identify herself with it.

Lodziak continues his theory on the creation of social image through the mediation of
clothing/style by analyzing its relevance to youth. In this field, the author is more positive, as
adolescence is a period during which identity experimentation occurs. It is an intense period of
self-discovery, in which the individuals desire to exercise autonomy.

What is important to add here is that the choices of objects/signs we make are not made
randomly. Choices, remarks J. Baudrillard, are determined by the system of values of the society
we are living in. As it was specified several time, nowadays people consume meanings in the first
place. The products they choose should have a meaning within their system of values. One could
say that the value system depends somehow on the social category people are coming from. This
leads to a perspective on consumption in terms of integration.

Marketing, purchasing, sales, the acquisition of various commodities and
object/signs — all of these presently may constitute a human being’s language, the language of
individuals of a consumption-based society, a code with which the entire society communicates
and speaks of and to itself, a language, through which, people form their social identity. Taking
consumption as akind of universal system of signs is anew opportunity for individual
affirmation.

(c) The harmonization of similar and different aspects of a human being across time and

space.

Whatever modernity may signify, its arrival coincides with the changing relationship
between space and time. “Modernity starts when space and time are separated from living
practice and from each other and so become ready to be theorized as distinct and mutually
independent categories of strategy and action, when they cease to be, as they used to be in long

premodern centuries, the intertwined and so barely distinguishable aspects of living experience,
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locked in a stable and apparently vulnerable one-to-one correspondence.” (Bauman, 2000, pp. 8-
9)

The acceleration of time and the compression of space are through the most influential
factors of identity shifts. The general and natural desire of society members to be more similar to
one another rather than different, in order to maintain their safety and wellbeing, is achievable
now through the mediation of new communication technologies. With only one click on the
Internet we have access to cultures and civilizations we have never met; within several hours we
can visit another continent. These opportunities transform the unknown and the totally different
into something common, they affect and transform us.

This example can be easily related to a consumption-based society, the actual object of
research. It can be concluded that this intention of uniformization, the desire to be like your
neighbour, facilitated and encouraged the process of mass consumption and transformation into
a global society of consumption.

The paradox of consumption is that through smoothing everything and everyone, it
opens new opportunities for an individual to express himself or herself in the way he or she
wants, and in this way to differentiate him or her from others. It is a process with two ends.

In our days, there is a constant pressure to become someone else. The “liquid modernity”
of Zygmunt Bauman is one of the most detailed research into this subject. He is analyzing every
change in self perception once the consumption-based society affirms more and more. The world
we inhabit is perceived as a huge container of spare parts. This conception affects most of all
human relationships: self identification and the perception of the others. Changing identity,
discarding the past, and secking new beginnings — these are the main preoccupations of an
individual in a consumption society.

The expression of “synchronic humans” (a concept developed by Elzbieta Tarkowska,
a prominent chronosociologist, cited in Zygmunt Bauman, 2007, pp.105-106) may be more
convenient in defining the contemporaneous consumer; the consumer who lives solely in the
present and who pays no attention to experience or future consequences of his or her actions. It
is a “presentist culture,” which emphasizes speed and effectiveness.

Using Zygmunt Bauman’s attributes for contemporaneity - uncertainty, unsafety, and
insecurity — it may be affirmed that identity constantly needs the assurance and confirmation in
this world. According to Bauman (2007, p. 110), in the contemporary consumption society,
identities are not given at birth, identity is something to work on, a project and not something

that is received, as it was in previous civilizations.
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The author presents two types of contemporary identities. The first one is called
“cloakroom communities,” which represents the perfect metaphor for how the social identity is
constructed in present times. Social ties are fragile and superficial, based on quotidian needs.
Bauman describes them as ghost communities, phantom communities, etc. This cloakroom
communities might be a comfortable means of identity construction, says Bauman, as the
“pointillist time rules” (2007, p. 110) and creates the required facilities of living in a community
or leaving it, at will.

For the second type, Bauman reserves the way people in the today’s society are addicted
to brands, fashionable things, which are called “totems” by the author. These totems require,
firstly, shopping skills. Like in an ancient society, each tribe had its totems, and each member had
his or her distinctive object. In our society of consumers, a rebirth of such elements of social
identification can be observed. In the society where human bonds are mediated by the markets
for consumer goods, remarks Bauman, the sentiment of belonging and the process of self-
identification is pursued, and its results are displayed, with the help of visible “marks of
belonging,” obtainable as a rule in the shops. “In the ‘postmodern tribes’ (as Maffesoli prefers to
call the ‘style packs’ of consumer society), ‘emblematic figures’ and their visible marks (clues
suggestive of dress and/or conduct codes) replace the ‘totems’ of the original tribes.” (Bauman,
2007, pp. 82-83) In other words, our society is as similar to the ancient model of living as we
couldn’t have imagined at the very beginning. Everywhere we can find gold remains of our
predecessors.

The discourse on identity in our global society of consumers can be defined in terms of
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flexibility and volatility which are based on the ability to ““shop around’ in the supermarket of
identities.” Having that ability, it seems that one is free to create and destroy identities at will.
This is another paradox of consumption society, which Bauman explains in terms of
interdependency. “In a consumer society, sharing in consumer dependency — in the universal
dependency on shopping — is the condition sine qua non of all individual freedom; above all, of
the freedom to be different, to ‘have identity’.” (2000, pp. 83-84)

The new feature that the myth gets these days is its flexibility. The most characteristic
feature of identity becomes its finesse. It can be easily changed the new market offers. Through
this, the new consumption identity appears artificial and unstable, in a continuous flow, citing
Bauman’s thoughts — a liquid identity.

One of the first conclusions might be that the notion of identity is more liberal in

a consumption-based society. It is impossible to exhaust all the different versions of

identity/individuality which atre available. As Paul Ransome (2005, p. 144) rematks, there are as
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many versions of identity as there are people, and even more, taking into account that one person
might experience more than one version of their personal identity. However, the degree of
freedom has become a challenge in an identity construction process. All the things that are
bought involve decisions and exercise of people’s own judgment, but: “Obviously we do not
control what is available for us to choose from in the first place. All the same, in consumer
culture choosing and freedom are two names of the same condition; and treating them as
synonymous is correct at least in the sense that you can abstain from choosing only by at the
same time surrendering your freedom.” (Bauman, 2007, p. 85) The same idea is supported by
Lodziak (2002, p. 67), who emphasizes that one can be anything he or she wants, but he cannot
ignore the consequences of his or her acts, thus his or her freedom is limited. (Alternatively, as
Nikolas Rose remarks, modern individuals are not merely “free to choose,” but obliged to be
free, to perceive and live their lives in terms of choice.)

Lodziak’s thoughts on this issue are quite indispensable for the actual research. People
buy things and goods but how couldn’t they buy them? “The freedom of the consumer is not
located in the freedom to buy, but in how the consumer interacts with what is bought and/or
with the images of consumer culture.” (Lodziak, 2002, pp. 76-77) Another simple fact concerns
the dependence of the freedom of money. Money, as remarks the author, is not freely and equally
available to everyone, meaning one is more free than others... Again, we usually receive money
for doing a job. In this sense, consumer’s freedom is dependent on work. Or being dependent on
something is the opposite of freedom.

As a result, the freedom perceived today is connected with the plurality of choices: in the
process of consumption on the one hand and, on the other, in the process of self-identity
creation. This plurality of choice denotes a freedom that did not exist in earlier times.

Not to fall prey to the worship of consumption, some critics of consumerism will bring
fresh and useful conclusions. In The Myth of Consumerism, Conrad Lodziak engages himself in
a criticism of powerfulness of consumption. He takes a sceptical position of a culturalist theory,
which emphasizes that people actually consume images, meanings, symbolic values, dreams,
fantasies and so on. “Consumer culture is, if you like, in substantial part, the product of
imaginative, creative and playful consumers. Portrayed as such, consumer culture is wholly
positive. It is ‘meaningful’ and our participation in it promises to enrich our lives. It is so
meaningful that it has become the site in which we become who we are and choose who we want
to be. I consume, therefore I am.” (Lodziak, 2002, pp. VII-VIII)

The fiction or myth of consumption, continues the author, besides the fact that it distorts

the reality, also “provides politicians with numerous ideas that can be used either to ignore, or to
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put a positive spin on, deprivation and social inequalities, to justify their promotion of big
business, entreprenecurship, and forms of social and environmental impoverishment in the name
of wealth creation.” (Lodziak, 2002, p. IX)

Taking into account the ironical and critical accents on consumerism it can be deduced
that the author uses the word “myth” close in meaning to the word “fiction”. However, the myth
has another meaning, a more inherent in its nature. It is the sense of a true and sacred story, in
believe and take it as a foundation of their lives. This might be the biggest challenge for
contemporary discourse of identity. Is consumption a fiction, or a formula of life? What is reality
if the myth is a fiction? The current research tends to identify mostly with Cassiret’s affirmation,
that myth represents an indispensable bridge between a human being and reality, because an
individual is a deeply symbolic animal.

Lodziak has a different explanation, which also has its logical meaning. The statement
that consumerism is first of all related to signs and symbols is demonstrated by the fact that in
our era many cultural products are presented as texts for instance in magazines, television
programmes, internet web pages and social networks. Considering the idea that the text is open
to different interpretations and may be interpreted in different ways, cultural studies have been
gradually extending the interpretation to other consumption’s goods. “It is on this basis that
theory unproblematically transforms all objects of consumption into texts. As we shall see, this
sets up the description of consumption as an activity in which we consume signs in order to
create or play with meaning”. (Lodziak, 2002, p. 14)

The authot’s hypothesis that the textualization is the key element in considering
consumption as meaningful could be true. However, it does not neglect the fact that people
consume because they have needs that should be satistied. A human being has not only carnal
needs, but symbolic as well. Along with the development process and the raising of the standard
of living (for a part of the global population), symbolic needs become more important than the
carnal needs, just as Maslow has demonstrated.

The theory of symbols, signs and images as prime elements of consumerism is developed
in a strong connection with mythological kind of human thinking. What is to demonstrate here is
that human beings have not changed so much. The mythological type of thinking and acting are
as real as they were in ancient times. Only forms are changing. It seems that consumerism
became a magical and symbolic power. Through it, everything is possible; even a new identity.

Even the critical Lodziak remarks: “There is no need to deny that everything that is
produced and consumed carries meanings. There is no need, either, to deny the fact that these

meanings are culturally-based and arbitrary, that is they can vary according to the values of
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particular cultures. Obviously cultural values and meanings play a significant role in both the
production and consumption of goods. The important question is: how significant?” (2002, p. 35)
The latest ideology of consumerism inclines towards the view that things or objects are open to
an infinite range of meanings. This ideology, argues the author, excludes from consideration
those meanings that derive from the practical value of the product.

However, there are facts that cannot be denied. The individual is forced to redefine
continuously his or her identity, at the personal level as well as the societal and racial ones. “In
a synthetic world, where the tendency to resist generalized conformity is essentially just another
version of conformity, where each individuality tries to assert its uniqueness by mimicking other,
already-unique individualities, identity is being used as currency in the interpersonal social games
that ultimately dictate each one’s part in the play imitating what used to be reality.” (Athes, 2010,
pp- 3-8) H. Athes underlines the paradox of contemporary identity construction process, which
on the one hand is defined by the vital necessity of the individual to create a unique identity and
on the other hand conforms to the pre-designed societal norms and values.

Consumption being a widespread phenomenon, influences identity construction of
a human being. The discourse on consumption in the contemporary world has assumed new

forms and meanings.
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Abstract

Television content — mostly American productions — circulates among Polish Internet users. The
article analyzes the increase in the scale of re-production of audiovisual content among large
groups of the Polish network society. The growth in “peer re-production” constitutes an
“extended culture industry.” The case of Poland is studied with quantitative audience research
and survey research. The growth in the use of streaming websites providing free access to
audiovisual content is explained in terms of the Polish local history of “piracy,” ongoing global
processes and the generation gap.

Key words: extended culture industry, globalizing Poland Internet, media redistribution, media
piracy, TV content

INTRODUCTION

In this article, we focus on the global phenomenon usually called “piracy,” although we try to
avoid this term, replacing it with more neutral ones. The phenomenon we analyze is the informal
circulation of audiovisual content in contemporary Poland. American television series are the
object of “peer re-production” that constitutes an “extended culture industry.” We illustrate both
these categories with the most appropriate data available from several sources, including

computer-assisted web interviews we conducted. Although we refer the above to quite general
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issues such as “piracy” and “content,” we redefine them before presenting research results as
parts of the two key categories of the article, namely “peer re-production” and an “extended
culture industry.”

The problem of free access to professionally produced content circulating around the
globe is not unique to globalizing and Europeanizing Poland. In the already existing literature, we
find other examples of such flow from central to semi-peripheral and peripheral countries.
Intending to present the flow and circulation of content as both global and local processes, we
provide relevant references in the first part of the article. Firstly, in low-income countries, media
goods, which we see as “pieces of content,” are highly desired and highly priced, but freely
available through “pirate” channels. Secondly, the cultural content exchange is integrated into
everyday social and befriending practices, but into professional networks as well. “Pirate”
networks intersect all dimensions of contemporary culture, including the academic community,
and thus represent a generation gap only to a certain extent. This leads us to see who the actors
of “piracy” are, both in terms of global settings, the historical trajectory and age groups.
Following the issue of who is involved in “piracy,” we focus on time and space of this
phenomenon. The questions arise: In what ways is it global and what is its timeline in Poland?
We respond to these questions with the historical method and then with data illustrating the
growing number of “real users” of video streaming websites as well as other data, including

survey research among Polish Internet users.

MEDIA GOODS: PIECES OF CONTENT AVAILABLE IN THE NETWORKS

The authors of the “Media Piracy in Emerging Economies” report, edited by Joe Karaganis
(2011a), decided to use an unusual strategy, i.c. to release it under the terms of a Consumet's
Dilemma license. It is based on diversifying access granted to persons from different parts of the
wotld. People in countries classified as low-income countries pay nothing, but those who
download the report in the U.S. and Western Europe need to pay $8 or €8 for it. For commercial
use, one has to pay $2,000.

Or maybe they do not have to? “If you are residing in one of the listed high-income
countries, want to read the report, but think that $8 is an unreasonable price, you can acquire it
for free through other means. In fact, we have made it exceedingly easy to do so. If you fall under
the terms of the commercial reader license but think that $2000 is unreasonable, you have the
same options (plus the $8 option). In both cases, the reader is faced with a dilemma: pay the legal
price (roughly mapping ability to pay to a determination about whether the price is fair), acquire it

through pirate channels, or don’t bother with it. In most of the countries we’ve studied in this
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report, the results of this calculation with respect to DVDs, music, and software are strikingly
consistent. Media goods are highly desired, exorbitantly priced with respect to local incomes, and
freely available through pirate channels” — Karaganis (2011b) wrote in the blog accompanying the
report.

As it can be seen, the report not only provides knowledge on developing countries, but it
also allows residents of affluent countries experience dilemmas similar to people who are the
subject of the report. This whole situation touches on yet another problem. It shows that
“piracy” is not only a culture emerging around music and movies. Some researchers downloaded
the report as “pirates” would do.

As the residents of Poland, we had the chance to download it legally and for free, but
while working on this article, we often found ourselves in a situation where interesting and
potentially useful texts across which we came were available in online databases for the access to
which we had to pay (perhaps in contrast to our foreign colleagues, often benefiting from
subscriptions purchased by their universities). However, the same articles could be “googled” in
other places and read without paying. We mention this to show that “piracy” is not only the
networks created by professional copy-traders or teens wanting to listen to their favorite band’s
album for free. This is not just a web equivalent to old youth subcultures, although accessing
media content and sharing it is very important among youth and sometimes leads them to ethical
dilemmas (Filiciak et al. 2013: 132, 176). It is more than that. Pirate networks intersect all
dimensions of contemporary culture — also the academic community. Moreover, they are not
limited to the conflict between Internet users and business, because the “pirate” activity that

<

boosts the number of viewers remains “unnoticed” by many websites, as evidenced by the
controversy surrounding sites such as YouTube, where audiovisual materials are often posted
without the rightholders’ consent. Thus researchers as well as big companies might be “pirates,”
which shows how fluid and ambiguous are the borders imagined for legal and illegal activities
associated with copying and exchanging content.

Our knowledge of the mechanisms of “piracy” is still limited. One of these mechanisms
is “engagement” that is becoming a new aim of ad-supported online businesses. Companies in
the sector of culture often treat their customers as free workers nowadays (Terranova 2000).

b

Cultural products are to be “spreadable,” are to circulate in social networks and reach out to
niches through redistribution carried out by enthusiasts, heavy and active users of online content.
Yet the Internet was not designed as a tool for media distribution, but as possibly the most
effective communication tool. The other side of this intended “spreadability” (Jenkins et al. 2010)

is therefore the distribution of content beyond the control of producers and broadcasters
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(Filiciak et al. 2012, Toczyski 2012). As we will show, this is ubiquitous in Poland but popular in
other parts of the world as well (Roettgers 2011).

The most significant change has thus taken place in an area which is researched to an
incomparably lesser extent than content creation. This area is not production but the re-
production of content — especially the content that is produced by professionals, and then
circulates on the Internet. The scale of its use is much higher than the increase in creativity
caused by the popularity of the Internet. The consequences are great, too — both in terms of
facilitating access to cultural content (mainly music, movies, television series and books), but also
at the level of integration of the cultural content exchange with everyday social and friendly
practices (cultural content in the form of afile becomes an element of exchange in social
networks), and finally at the economic level, undermining the existing models of media industries.

The proper perspective to understand this reality seems to be the perspective of a “piece
of content,” a single content item. Content — a text, an image or an audiovisual recording — flows
through the nodes of the network, subject to conversion to cultural and intellectual capital, social
capital (understood as the strengthening of relations), and usually also economic capital — by
saving money of those who decide to consume a “piece of content” for free. Content circulation
is an important, non-judgmental concept. Regardless of the “medium,” what remains essential is
“content” (appreciated with such statements as “content is king”, widely used in business). Thus
the subject of “piracy” in terms of a “piece of content” is that the “medium” is skipped and that
the circulation of “content” starts out of the loop provided by the publisher.

By adopting the perspective outlined above, we consider research on the informal
economy of the media as an important and still poorly examined aspect of the sociocultural
change. This change has taken place through the dissemination of digital and networked media,
allowing almost any entity with access to the Internet to copy and distribute cultural content at
almost no cost. At the same time, the entity is perhaps more the beneficiary than the driving
force behind this change — because even though the Internet file-sharing networks of Internet
users’ individual computers play the role of major hubs, file-sharing often happens without any
clear intention and often without the users being aware of it. Sometimes redistribution happens
to be the “side effect” of the Internet’s architecture, and more exactly the peer-to-peer networks’

architecture, and default software settings for sharing (not downloading or uploading) files.

THE TIME, SPACE AND ACTORS OF “PIRACY”: AN EXTENDED CULTURE INDUSTRY?

We refer here to “pirate” activities of Internet users rather than organized criminal trafficking.

For ordinary citizens, “piracy” is an opportunity to facilitate contact with the content of culture,
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which not only happens at no cost, but is often the easiest in terms of convenience and user
experience (Toczyski 2012). In this article, we will not pass judgments, because we are interested
in the observed social practices and their technology and business conditions. The legal
dimension of the phenomena being analyzed is interesting so far as breaking the law can be
regarded as an illustration of the weak influence of arbitrary rules for controlling the flow of
content in the social space. So instead of trying to explain or denounce “pirate” actions, valuating
will mainly concern us so far as these actions are an example of tensions at the level of discourse.
Even the term “piracy,” which is sometimes used in respect of file-sharing networks, is
ambiguous — as John Logie (20006) convinces, the meaning of this word was shaped in an era
when copying and redistribution of original content was primarily an organized profit-oriented
practice. Today, files are usually downloaded through “user-generated content” — though the
word “generated” sounds ironically here — i.e. without the participation of brokers and money
(unless one counts sites like once-famous PirateBay or even more famous Megavideo and the
advertisements published by them).

In the context of these considerations, the question of the “ad-supported” model in
combination with “piracy” comes up. Is avoiding advertisements, for example with ad-block, an
act of piracy? Is not this action (bypassing advertisements) the core of the concept of movies and
TV series “piracy?” “Piracy” certainly does not refer solely to the issue of copy-selling focused on
micropayments (other ways of charging for content are used on a marginal scale). In the search
for a business model that constructively resolves the “conflict of interests” between the content
publisher and the consumer, one cannot ignore the development of the advertising market,
advertising tools and attitudes to online advertising. These issues are merely indicated here, but
they are worth extending on another occasion.

Discussions on the creative industries focus on large cities and industrialized countries,
and yet new models are often developed elsewhere. In his analysis dedicated to the phenomenon
of Nollywood, the Nigerian film industry, Ramon Lobato says: “Various efficient and
economically sustainable industry models already exist in second and third world media (...).
While creative industries policy seeks to formalize these economies, incorporating them into
established networks of international trade, this is not the only possible response. It may well be
that policymakers in the West can learn as much from developing nations about creative

19

industries as 'they' can from 'us” (Lobato 2010). Of course, it is not just about reversing the
direction of influence. Perhaps what Nollywood producers dream about is to function as
a Hollywood movie studio. But in the world where the Internet shook the traditional centralized

model of media production and distribution, it is also likely that U.S. companies will have to

121



Filiciak, Toczyski/Studia z Etyki i Edukacji Globalnej/ nr 1/2014, s. 117-135

borrow solutions from their counterparts operating in Nigeria, where the law is helpless against
piracy. A glance at the statistics on the level of piracy in industrialized countries indicates that
despite the intense efforts ongoing for over a decade, aimed at reducing the scale of file sharing
on the Internet, the effects of these activities are as minimal as in Nigeria.

Moreover, the example of the third world shows that the boundaries between “pirate
cultures” and the legitimate media market are blurred in many places around the world — the
divisions imposed by the law often do not designate the boundaries of real circulation. Brian
Larkin, who deals with piracy in Nigeria, notes that: “Nearly all of those who might be described
as pirates were at the same time involved in the duplication and sale of legitimate media” (2004:
295). The situation was the same in Poland during the sociopolitical system transformation after
the Polish People’s Republic, when some companies entered the official distribution market,
growing from small pirate initiatives and going through a transition period where the offer
consisted of two available products: originals and copies.

Our article is devoted to the Polish case not only because we live here and are most aware
of the situation here. Poland was the center of the unprecedented and successful youth citizen
protests against the unconsulted anti-piracy law ACTA in 2012, which were in part motivated
economically (Kuczynski 2014: 54). Although in other countries, “in real-life choices, youngsters
may appear to be less ethical and law abiding, but the driving force behind this is mainly
economical” (Weijters et al. 2013) just like in Poland, it was the Polish youth that stood against
the new unwanted law, becoming an avant-garde for other European youngsters.

This shows that free access to media goods turned out to be important to an extent that
was not foreseen before. Our case study is thus also motivated by the fact that Poland is situated
— not only geographically but also politically — between the East and the West as an area subject
to the Europeanization of the state and law and the Americanization of culture (the latter being,
moreovet, in our view, only a medium based largely on European content — sometimes mythical
content and of distant origin — cf. Toczyski 2013). The perspective of Europeanization becomes
especially valuable when we realize that since 2004, Poland has been the European Union
member state. Intending to respond to the demands placed on the EU candidates, from the fall
of the socialist People’s Republic in 1989 to EU accession, Poland introduced changes to its
legislation, which made the Polish system coherent with the copyright policy of its Western
neighbors.

At the same time, however, at the level of everyday practice, informal exchange of
cultural content is widely accepted in Poland. In principle, there has been no generation in

Poland — at least since the 1970s — for which informal access would not be the primary form of
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access. “Pirate” media economics were legitimized by the practices of citizens seeking access to
content which could not be obtained in a legal way. Since the 1980s these practices have been
increasingly allowed and even stimulated by the flagging state and after the fall of the socialist
People’s Republic — by the Internet, in which, as Lawrence Lessig wrote, “it is code, rather than
law, that rules” (2004: 148). The historical aspect seems to be important here — which does not
mean that history is treated as the main explanation of the development of “piracy” in Poland. It
rather adds a time dimension to the spatial dimension in the changing center-periphery relations,
about which George Yudica, analyzing the example of Latin America, wrote that “the flows of
influence no longer travel from center to petiphery but circulate in multidirectional way among
global cities through the world, much like the transactions of transnational corporations” (2003:
239). These flows also fluctuate over time — sometimes suddenly re-legitimizing what was
stigmatized as obsolete or even barbaric until recently.

The element of time superimposed on the spatial heterogeneity has yet another
dimension as it refers to generational conflicts of interest. Businesses located in Far East — as
partly showed the example of the already closed Megavideo website, which operated, inter alia,
(or perhaps mainly) from China, using a Chinese address — have no interest in respecting the
“intellectual property rights” as possibly no sufficient volume of such competitive property exists
in that region. Intellectual capital still belongs rather to the West. Even in the West, however,
violations of intellectual property rights are sometimes a manifestation of social conflict that is
a “generation gap” in this case as was suggested by Ivan Krastev in an interview conducted by
Jacek Zakowski (2011). Krastev’s interesting long-term perspective suggests that the West will
depend on the protection of these rights because we are entering a “dictatorship” of older
people, whose economic prosperity in the macro-scale depends on the implementation of
intellectual property rights to a larger extent than the economic prosperity of young people. That
would situate our subject in the category of the conflict of generations, a generation gap: as
young people do not have the resources to get access to culture, because they are poor compared
to the older generation, they want to access cultural content for free. The elders do not want to
give them this access for free, hoping for royalties to secure themselves prosperous lives. And
yet, thinking long term, access to culture is part of equal opportunities in life. Therefore, it would
also be in the wider interest of the eldetly to provide young people with the widest possible
access to the content they search (ergo: those royalties should be somehow indirectly funded to
authors or authors could even accept the loss of their royalties).

All the above seems coherent with the proposed title of our article, first created by Mirko

Tobias Schaefer, who in the text Participation Inside? User Activities Between Design and Appropriation
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points out that it is difficult to change the media landscape seen only in the context of the
increasing autonomy of audiences and the flowering of grass-roots creativity. This is because — as
already mentioned — the persons intentionally creating culture texts constitute the margin of
digital media users. What is archived on websites is often the “side effect” of communication
processes.

In addition to creativity, Schaefer sees the creating and processing of content as an
important area of the contemporary cultural landscape, as well as archiving, which is of interest to
us here and which “refers to the organization, maintenance and distribution of the digital
artifacts” (2009: 149). This area includes both legal resources and pirate activities. “Instead of
replacing them, these new modes complement older modes of production, distribution, and
consumption, and can therefore be described as establishing an extended culture industry. The
extended culture industries are characterized by the dynamic interaction of all participating
parties. Production processes are not only extended into the domain of users — where the (old)
culture industry’s media texts and products are appropriated — but also happen completely
independent of established production and distribution channels. In conclusion, we can state that
this present culture is constituted by new design and appropriation of existing content, unfolding
along the lines of accumulation, construction, and archiving from the culture industries to its
fringes and beyond” (Schaefer 2009: 150).

This way of conceptualization allows us to blur the artificial divisions between senders
and recipients, whether professionals or amateurs. The relationships of individual actors are
complex and “parasitic” relationships occur not only in the use of lawful products by Internet
users, but also in the use of Internet users’ activities by companies. Sometimes all of these aspects
are present even within a single process, which is shown, for instance, by the epidemic of the
“controlled leakage” of new episodes of television series to the Internet, which is now almost
a standard marketing practice before the premieres of new seasons. It is, therefore, impossible to
reduce these relationships to the question: “Who abuses who?” — as both Internet users (ab)use
producers, accessing free material, and producers (ab)use Internet users, gaining a powerful
marketing support in the network basically at no cost. Thus Schaefer’s concept expands the
thinking about “cultural participation” and “participatory culture”, rightly pointing out that the
roles of users and commercial entities are flexible and interchangeable, and commercial producers
also participate in culture. “Participation cannot be assigned only to users who get involved with
media and ‘oppose’ a dominant vendor. The original producer and other commercial units — who
are either actively involved in the process of modifying the original design or benefit from its

outcome — are also part of participatory culture” (Schaefer 2009: 153).
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Given the above, one more starting point for us might be the concept of peer re-
production. Yochai Benkler describes commons-based peer production as “radically
decentralized, collaborative, and nonproprietary; based on sharing resources and outputs among
widely distributed, loosely connected individuals who cooperate with each other without relying
on either market signals or managerial commands” (2006: 60). Peer re-production works in
a similar manner: anonymous Internet users share their resources (disc space, network

connections, stored files), exchanging them in a non-hierarchical and out-of-the-market mode.

RESEARCH RESULTS 1. ALTERNATIVE CIRCULATION OF CONTENT IN POLAND — THE CASE
OF TELEVISION

To analyze the “extended culture industry” and “peer re-production” of contemporary media in
Poland, we will focus on the content of television, mainly on American television seties viewed
on the Internet and via the Internet.

There are several reasons for such a choice. Firstly, it seems that the television industry,
based on a business model that is different than in the case of the music and film industties, is
more open to “domesticating” “piracy”’. Secondly, series in TV networks show internal
contradictions of the extended culture industry. Although they potentially bring losses to
producers, they potentially generate the revenue of other companies in the “ecosystem” that are
sometimes associated with the traditional media business (a website named Popcorner could be
found in the online portfolio of Agora, publisher of the quality print daily Gageta Wyboreza; it
focused on TV series and information about new productions, many of which were unavailable
in lawful circulation in Poland when the website existed).

The TV series case is also interesting because it shows how pieces of content circulate
among the media (understood not only as technology platforms, but also as reception practices:
a series’ episodes are often viewed differently on television than the same content downloaded
from the Web). Over time, much of the “pirated” content is broadcasted on Polish TV stations.
However, as it turns out, waiting several months for legal free access is unacceptable for many
Internet users.

We have chosen this example also because it allegedly generates up to half of the traffic
on p2p networks (see the anecdotal evidence — Ernesto 2008) and there are certain groups in
Polish society (especially big-city, educated youth) for whom foreign TV series are part of
a certain fashion. Interestingly, TV series are watched by young people who do not have any
television sets and antennas to receive television signals and who declare that: “All that could be

interesting for me on TV, I find on the Internet” (Filiciak et al. 2013).
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Finally, this example shows the non-obvious connection between the global and the
Polish circulation of the media. In this case, Polish Internet users — in many different ways which
are discussed later on — become the audience of American television stations. These stations
belong, however, to the era of post-network television, where the traditional channels of
distribution have been fragmented to many alternative forms, ranging from thematic television
channels, through the sale of television content on DVDs and online, to informal circulation,
associated especially with the development of p2p networks and “pirated” streaming services,
which will be the subject of further analysis.

Post-network television is still, in fact, the era of “network television,” but the meaning of
the word “network” has changed, relating today primarily to the Internet, which is becoming
a basic interface to access television content for many people, especially the youth. These
changes, moreover, are being converted into new business models — although the end of
centralized broadcasting limited by the state borders is a problem for television stations, it also
creates new opportunities to reach new audiences, such as the global middle class (which is the
basic audience of American cable networks producing series circulating on the Internet). The
organizations owning the rights to content are not the only ones that benefit from these
opportunities — as exemplified by the IiTV.info website career in 2010, the year significant also
because of famous Megavideo’s prosperity.

In principal, the IiTV.info website offers to Poles what Hulu.com offers to Americans
with the difference that Hulu.com does it legally, because it has developed a proper business
model (ad-supported video on demand), has the rights to content and publishes advertisements.
Even at the time of this article going to print, there are hardly any legitimate counterparts of
Hulu.com in Poland, although websites offering content broadcasted by individual television
stations already function here. The local Polish start-up IiTV.info had no rights to content and in
2010, it was almost exclusively a “cover” for Megavideo, a global “pirate” site, which allegedly
operated from Hong Kong, where the Western standards of intellectual property protection did
not have to be used (due to the lack of academic sources on Megavideo, see

http://en.wikipedia.org/wiki/Megavideo).

In Europe, Megavideo was popular particularly in Italy, which will be shown later on
based on somewhat anecdotal data. The activity of IiTV.info is well illustrated by the recent
Boardwalk Empire series (Polish premiere in 2011). In Poland, it was aired on pay TV a few
months after the U.S. release, but all the episodes had been available through Megavideo by that
time. In principle, audiovisual market producers do care about their products popularity, but they

do not turn ablind eye to “pirate” practices. In the TV series segment, “publishers” are less
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effective: when Polish distributors were advertising Boardwalk Empire in a spectacular multimedia
advertising campaign, the links to all the episodes had already been available on the IiT V.info site
(stored on Megavideo and similar hosting and streaming websites). Moreover, these episodes had
already been there before the Polish television began to create demand for the series. Thus the
selection of the IiTV.info example for the needs of this article is not random, but dictated by its
proximity to global Megavideo, allegedly operating from a non-Western location at that time.

To see website performance in the Polish population, it is justified to begin by asking
what is said about IiTV.info in the results of Polish Internet audience research, widely accepted
by the interactive industry (always focused on website audience figures). It should be
remembered that the commercial standard of website audience measurement is funded by
publishers, which have interest in maintaining the “ad-supported” model challenged by “piracy”.
The commercial standard, despite the discussion which ensued in the Polish media industry in
2010 and which was followed by the consultation process in the joint industry committee, is
accepted by all the participants of the Internet advertising market and is not rejected by scholars
from outside of the commercial Internet circles — though its potential is not fully used by Polish
academics. Therefore, we are in favor of the opinion that even with inevitable errors this largely
automated measurement causes, the Megapanel PBI/Gemius research is an authoritative source
of knowledge about the websites and preferences of Polish Internet users (“Polish” in the sense
of connecting to the network from the Polish territory and performing at least one “page view”
per month from the Polish territory). Files with the results can be downloaded from

http://gemius.pl/pl/login megapanel.

What are then the figures concerning the IiTV.info website in comparison with other
sites? According to Megapanel, Polish Internet users generally watch the content of undefined
rightholders or the content where the issue of property rights is not mentioned. Figure 1 shows
a graph of website traffic dynamics of four sites in 2010 on a monthly basis. It shows an increase
in the number of users (named “real users” in this methodology) of websites providing access to
files, some of which are presented mainly as streaming, and some in the form of links to files for
download. The number of IiTV.info users amounted to hundreds of thousands of “real users”
over the year 2010. And the number of Megavideo.com users is several times greater than the
number of IiTV.info users according to the graph. It is clear that the model presented by
Torrenty.org (provides torrent files — metadata for p2p networks) and Speedyshare.com (makes it
possible to upload and download large files) is maintained at a stable level, or even leads to
declines in the scale of the results of 12 months. The number of users of files available for

streaming through IiTV.info and Megavideo.com is growing. 1iTV.info is a specialized website
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that contains only links to foreign TV series, often unavailable on Polish television, which are

located primarily on Megavideo, often without resolving the issue of the rights to the content.

Figure 1. Number of "real users" of websites with the content of undefined rightholders or the content

presented without addressing the issue of property rights in 2010. Source: Megapanel PBI/Gemius, 2010
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Another chart (Figure 2) shows the age structure of IiTV.nfo “real users” — whose
number grew rapidly — that sustained over months. It is evident that the films accessible through

this site were watched mainly by young people, aged 15-34.

Figure 2. Dynamics of age structure of iTV.info "real users" in 2010. Source: Megapanel PBI/Gemius
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Other available sources of knowledge concerning the audience of specific websites such

as Google AdPlanner or Alexa, although even more anecdotal from the methodological
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viewpoint, also confirmed the global popularity of sites that do not have the rights to broadcast
their content in Poland. Additionally, they help to situate this knowledge in comparison with
other countries. Google Ad Planner is obviously an imperfect website ranking, because its
methodology is not entirely clear. For example, a domain with pop-up surveys which is not
a website at all is listed there among the most popular Polish websites (it ranked 17" in
December 2010). Among the top hundred sites most often visited by Polish Internet users were
listed such websites as Sciaga.pl with ready school essays and homework materials or sites linking
mainly to movie files and music, e.g., Torrenty.org
(http://www.google.com/adplanner/static/top100countries/pl.html). It is hard to find similar
sites in the ranking of the top UsS. sites
(http://www.google.com/adplanner/static/top100countries /us.html). According to Google
AdPlanner, Megavideo.com ranked 37" among the hundred most visited sites in the ranking of
Italian Internet users (http://www.google.com/adplanner/static/top100countries/it.html) and
87" in the ranking of French Internet users
(http://www.google.com/adplanner/static/top100countries/ fr.html).

The positions of two of the above sites in various markets are presented in Figure 3,
which shows differences in the popularity of the sites depending on the country. The data, unless
otherwise indicated, come from Alexa.com, which means that they are based mainly on the
measurement of traffic from web browsers on the computers of people who installed the toolbar.
The sample is then skewed in the direction of those users who demonstrate a specific pattern of
use and this methodology can easily be undermined. However, the table may still serve as an

illustration of the phenomena being discussed.

Figure 3. Megavideo.com and IiTV.info websites positions in audience rankings by Alexa.com and

Google AdPlanner (as of March 2011)

Megavideo.com Worldwide Traffic
Rank

(bttp:] [ www.alexca.com/ siteinfo/ m

egavideo.com)

Italy 18 (37 according to Google AdPlanner)
Spain 19
Mexico 32
Peru 33
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France 36 (87 according to Google AdPlanner)
Belgium 37
Argentina 42
Colombia 42
Israel 45
Switzerland 47
Chile 49
Venezuela 51
Japan 66
Brazil 76
Poland 77
Canada 79
Pakistan 90
Algeria 100
United Kingdom 149
Australia 180
India 220
Germany 245
United States 253
South Korea 204
Turkey 268
Netherlands 286
LTV .info Worldwide Traffic

Rank

(http:/ [ www.alexa.com/ siteinfo/ ii

IV .info)

Poland 107
Ireland 4,112
United Kingdom 19,538
Germany 47,546

Figure 3 shows that according to Alexa.com data, Megavideo was 77" among the sites

visited by Polish Internet users. The local IiT'V.info website, based on the pieces of content
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aggregated in Megavideo, which are shown in a structured and indexed way, most often with
Polish subtitles, reached especially the Poles using the Internet on the Polish territory (107
position). Abroad, it probably reached Poles working there (very low positions in the rankings

relating to three European countries with large numbers of Polish immigrants).

RESEARCH RESULTS 2. FREE ACCESS: THE OPINIONS AND DECLARATIONS OF POLISH
INTERNET USERS

We want to point out some issues from a pilot study preceding the above analysis and the
IiTV.info growth. The study was carried out in the first half of February 2009 with the computer-
assisted web interviews (CAWI) method. This topic was broadened as part of the project under
the working title ““I'V Series,” later named “TV without TV sets?” by us. The purpose of this
study was an attempt to capture a wide sample of TV series viewers and assess initially various
ways of TV series consumption. The survey link was sent to the users of one of the top Polish
horizontal portals by e-mail (the title of which was “Do you like series? Don’t you like series? Tell
us about it”). The resulting sample was non-random, consisting of 1303 completed surveys, of
which 1206 were filled out by series viewers. The main research question was whether television
without TV sets, based on accessing successive episodes online, is becoming an important way to
access TV productions in Poland in the first decade of the 21% century.

The survey results confirmed the changing pattern of cultural content consumption by
Internet users. The study itself was conducted to provide an overview for the national scientific
conference “The new generation of television series and the Polish audience” (12-13 March
2009). The sample was consistent in terms of size of place of residence with the profile of Polish
Internet users in the research named “NetTrack”, which enriched the data on IiTV.info we got
from our main source, i.e. Megapanel PBI/Gemius, but was not consistent with that study in
terms of age structure. Therefore, the conclusions cannot be generalized to the whole population
of Polish Internet users. The survey was intended to initiate a reflection on the contemporary
ways of participation in culture, previously absent in the broad mainstream of Polish humanities.
As younger Internet users (who were an under-represented age group in our study) download
content from the Web more often than others do, the actual number of people who download
files may be larger than in our study.

The results showed that 80 percent of the respondents watched series on television
according to the TV guide, whereas any of online ways of accessing content was declared by 39
percent of all the respondents. The ways of accessing pieces of content via the Internet were:

watching aseries from afile downloaded personally from the Internet (26%), from
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a received/borrowed CD or DVD with episodes downloaded from the Internet (16%), and
watching a series online using websites which provide streaming services (11%).

Some results indicate highly local properties of series consumption: the most popular
Polish TV series was chosen by almost twice as many respondents as the most popular foreign
series. The high number of viewers watching TV series on their own (55%) suggests that the
consumption of series has no longer the function typical for linear television, i.e. the function of
a social ritual. The key was, however, the projective question. In the survey, we used questions
directly asking about downloading, but being aware that many respondents may feel
uncomfortable about them and, in consequence, might not be honest, we also asked: “Do your
friends download TV series from the Web?” “No”, replied 14 percent of the respondents.

It is particularly interesting as we know that this is a sensitive issue: we learned from the
questions about watching TV series that 26 percent of the respondents watched television series
downloaded from the Internet and we also know — from the open questions at the end of the
survey — that the respondents declared their concerns about the anonymity of the survey (which
is typical for respondents approached by e-mail). Therefore, the number of respondents accessing
content without due diligence in terms of intellectual property rights was probably between 26
percent (those who declared watching TV series from the files downloaded by themselves) and
47 percent (those who pointed to their “friends” in the key question) of the total number of
series viewers in our sample. In the group of people younger than 24 years of age, 66 percent of
the respondents watched television series according to the TV guide and 87 percent watched
them in some online-related ways. Watching the series was the respondents’ daily or almost daily
activity.

One-fifth of the series viewers described themselves as “T'V seties fans”, and almost each
fan would read an online message board for a given series. The fans’ most frequent creative
activities were entries on those message boards. In their answers to the open questions, the
respondents emphasized the lack of advertisements and the voice-over (a common alternative to
subtitles on Polish television) as well as the possibility to control the time of viewing. Their
expectation of control was revealed in the frequent repetitions of the words “I want” in their
open statements. Many respondents stressed that they wanted to watch the episodes immediately

after their release on American television.

CONCLUSIONS

We are aware that the issues presented above should be further studied through an even more

detailed historical analysis and fully conclusive quantitative surveys should be conducted on
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a random sample and followed by qualitative research deepening our understanding of the issues.
But even this research, which is not the best in terms of data quality, has touched upon two
issues, in which the problem of “piracy” is situated, and has led us to some conclusions.

b

The first issue is the old “center” and “periphery” of global media flow processes and
their relationship with the current legal standards. The second issue are the tensions between the
dominant and non-dominant discourses in the academic way of describing changes in the media
as an increase in Internet users’ creative activities. The real — not so creative — use of the Polish
Web points to “peer re-production” and leads to re-imagining the culture industry as an
“extended culture industry” that is linked to global transfers of media content. We presented data
on the mass scale of this phenomenon. Some other data, both from desk research and our own
survey among Polish Internet users, validated these figures. It turns out that sharing American
television series on the Polish Internet is a mass phenomenon, especially among young people.
This confirms the generational determinants of “peer re-production.” As demonstrated above,
the extent of Polish “piracy” centered around television content already in 2009-2010. It involved
a substantial part of society and in the case of young people it was a big part of this age group. It
is clear that the ethical judgment of these practices is absolutely not part of the cultivated top-
down criticism of “piracy” for a large number of Internet users.

This leads to the conclusion that conceptualizing access to audiovisual content primarily
as access mediated through legal channels of content distribution makes a huge part of the
cultural experience of Polish Internet users disappear from the field of vision. It is hard to even
call them a “gray area” because in terms of both the scale and the perceived quality, it is
a phenomenon that is already competitive with the traditional model.

It is no longer a margin, but a new mainstream of culture, against which the legal
restrictions turn out to be surprisingly vulnerable. Unlike legislators, however, we are in a more

b

comfortable situation as researchers — “piracy” in the online edition opens a new and intriguing
area of reflection for us in which the content is not only commodities; attached to the exchange
of messages, it turns from products into free tokens circulating in the social networks of the
network society.

It is symbolic that television — until recently the iconic national medium, operating in
a centralized model of broadcasting — is subject to this change. Today, pieces of television
content circulate in informal networks, bypassing the law and national boundaries, and are
surprisingly effective in meeting the needs of Internet users. Abigail de Kosnik, analyzing the

content of television “piracy,” suggests that if customers want to have access to them through

a single interface and expect a format that will work on any programming platform, and also
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expect that content can be transferred freely between devices, then (...) such customers are
condemned to pirated content. Perhaps, as it often happened in the past, “legal services can
model their protocols directly on established pirate standards, as they are hardly secret” (de
Kosnik 2011: 13).

It should be noted, however, that while some of our comments relate primarily to p2p
file-sharing networks, there is also a clear trend towards professional (although still illegal)
intermediaries offering customers more convenient free (although usually ad-supported) access
through streaming services. So perhaps Internet “piracy” is not a step towards the autonomy of
consumers, but only a transition period towards the establishment of new models of mediation in
access to content? This question is difficult to answer today. However, it appears that Internet
users being participants of peer re-production will become part of the culture industries on

a permanent basis.
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