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PREFACE

Language in Culture, Culture in Language is a collection of selected papers
presented at 1st International Interdisciplinary Conference on CHALLENGES IN
LANGUAGE organised by the Institute of Foreign Languages, State Higher VVocational
School in Nowy Sacz, Poland in cooperation with Gazi University, Turkey on 26-27
September 2013. The papers have been reviewed by specialists in linguistics and
literary studies to ensure that they meet academic standards.

The Conference hosted scholars representing very diverse fields of expertise
(literary studies, translation studies, theology, linguistics, applied linguistics), which is
reflected in the interdisciplinary nature of the present volume. Although a great
majority of the articles in this volume are in English, the scholars’ interests were not
limited to the English-speaking countries, and also included the languages and cultures
of such countries as China, Sweden, Turkey, or Poland.

The conference theme Language in Culture, Culture in Language might seem
ridiculously broad, yet it offered an interesting opportunity to examine the same
problems from the perspectives of different sciences, or in different cultural contexts.
The articles from the first section, “Language in historical and cultural perspective,”
discuss the link between language and national identity in Ireland, China and fifteenth-
century Scotland. Elzbieta Stanisz and Magdalena Gimbut focus on the ramifications
of Ireland’s and China’s language policies. The efforts of the past and present rulers of
China to impose one standardised version of the language upon different peoples
inhabiting the country could be contrasted with the efforts of the Irish government to
preserve Ireland’s cultural and linguistic distinctness. Ironically, as the authors seem to
suggest, both struggles are doomed to failure. Dominika Ruszkiewicz approaches the
problem of national identity from the perspective of a literary scholar and presents
a very interesting phenomenon of fifteenth-century Scottish poets writing in
a language “not markedly different” from the fifteenth-century English, offering thus
a different answer to the question: “Is national identity determined by language?”’

The second section, “Language and religion,” combines the insights into the
relation between language and religion provided by specialists in theology, linguistics
and neuroscience. Language is viewed thus as an epistemological tool, helping human
beings realise truth and achieve authentic existence (though, as Malgorzata Zawadzka-
Morawiecka writes, to Kierkegaard it is rather an “epistemological obstacle™), a tool
a survival (Wiestaw Szataj), or a mere fossil where the changes in culture are recorded
(Dawid Biedrzynski).

The third and the fourth section, “Cross-linguistic influences” and “Issues in
language teaching,” comprise articles which, in most cases, present the findings of the
research conducted by the authors. The authors investigate such problems as online
interpersonal deception in the US and Poland (Anna Kuzio), the impact of gender on
the use of language (Selma Elyildirim), the acquisition of definite and indefinite
articles by Turkish learners of English (Selma Elyildirim), communication in English
between English native and non-native speakers (Joanna Jakubik), attitudes of English
language teachers towards teaching culture during English language courses
(Aleksandra Szymanska-Tworek), the acquisition of English prepositions by Turkish
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and Polish learners (Selma Elyildirim and Beata Kukietka-Krol), or the perception of
academic emotions by Turkish leaners of English (Ceyhun Yiikselir). Monika Jazowy-
Jarmul and leva Vizule devote their attention to problems connected with translation
studies. Monika Jazowy-Jarmut discusses translating Swedish personal pronouns into
Polish whereas leva Vizule, basing on her own teaching experience, demonstrates how
Polanyi’s tacit knowing theory could be applied to the training of translators. Emilia
Wojtczak contributes some preliminary remarks concerning teaching specialised
languages.

The volume constitutes a thorough discussion of cultural aspects in language
and language as a part of cultural heritage in the modern, mobile, multilingual context
in which intercultural communication and contacts are commonplace. We hope that
such wide scope of research papers comes to readers’ expectations and satisfies their
academic interests. We can only hope that the present volume will be an exception
from the general rule discovered by Ceyhun Yiikselir during his analysis of academic
emotions: Enjoyment Before is always greater than Enjoyment During and Enjoyment
After (which, as Ceyhun Yiikselir observes, is at the lowest level). But, to end on
a more positive note, the same research demonstrates that Anger After is lesser than
Anger Before and Anger During.

Anna D. Biedrzynska
Michat Palmowski
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Dominika Ruszkiewicz
Panstwowa Wyzsza Szkota Zawodowa w Tarnowie

“WRITTEN IN THE LANGAGE OF SCOTTIS NATIOUN”: LITERATURE,
LANGUAGE AND IDENTITY IN 15" CENTURY SCOTLAND

Abstract

The article focuses on the poetry of King James I, Robert Henryson, William
Dunbar and Gavin Douglas, known as the “Scottish Chaucerians.” Its main objective is
to examine how the poets address the problem of their linguistic and cultural
inheritance and how they perceive their place in English, Scottish and, more broadly,
in the European literary tradition. The purpose is to answer the question of what it
meant to be a Scottish poet at the turn of the fifteenth century as reflected in Scottish
medieval poetry — poetry “written in the langage of Scottis natioun.”

Key words: Geoffrey Chaucer, the Scottish Chaucerians, King James |, Robert
Henryson, William Dunbar, Gavin Douglas, fifteenth-century Scottish poetry

“In the late 15" century the best poetry in English came from Scotland” — in this
way Michael Alexander introduces late medieval Scottish literature to the readers of
his History of English Literature (2007, p. 70). Paradoxical as the sentence may seem,
it is an accurate description of the linguistic situation in Scotland at the turn of the
fifteenth century. On the one hand, the period saw the greatest flourishing of medieval
Scottish literature and its language — Middle Scots. On the other hand, having
developed from a Northumbrian variety of Middle English, Middle Scots can hardly
be called Scotland’s “national language” and tends to be dismissed as “pure English
and nothing else” (Ferguson, 1994, p. 45). This constitutes the paradox of fifteenth-
century Scottish literature: it is regarded as distinctly native, yet its most outstanding
representatives, known as the “Scottish Chaucerians,” wrote largely in emulation of an
English poet, Geoffrey Chaucer in a language not markedly different from the
language spoken by their English “master.” Can, then, the Scottish medieval poets be
regarded as representatives of a specifically Scottish — as distinct from an English or
British — literary tradition? If so, why do they insist on calling Chaucer their “master”
and refer to the language of their poetry as Inglis?

The aim of the present paper is to contribute to the discussion on the connection
between poetry and national feeling as expressed in late fifteenth-century Scottish
poetry — poetry produced by the four poets traditionally labelled “Scottish
Chaucerians,” i.e. King James I of Scotland, Robert Henryson, William Dunbar and
Gavin Douglas. The paper provides a brief outline of their poetic output and focuses
on the most important thematic and stylistic markers of Scottish identity that emerge



from their poetry, which is a preliminary step towards defining the essence of
“Scottishness” as rendered in late medieval literature.’

The phenomenon of “Scottish Chaucerianism” emerged in Scotland about fifty
years after Chaucer’s death, in a period that is nowadays referred to as the “Augustan”
or “Golden Age” of Scottish poetry. Extending from 1450 to 1550, the period
witnessed a remarkable flowering of vernacular poetry in Scotland and as such has
been contrasted with a particularly barren age in English literary history. It produced a
large number of excellent literary figures who shared a common tradition, “different
yet not totally separate from that of England” (Bawcutt, Riddy, 1987, p. x). The
evidence for the existence of a rich and distinctively Scottish literary tradition which
dates back to the fourteenth century can be found in William Dunbar’s Lament for the
Makaris, where the author lists twenty one poets “of this cuntre” (1. 55).% This shows
that Dunbar and other poets known as the “Scottish Chaucerians” were familiar not
only with the Chaucerian courtly allegories, which they found particularly appealing,
but also with the popular, alliterative, plain-style verse, derived from oral tradition.

Thus, when the term “Scottish Chaucerians” was coined in 1900 by a Scottish
scholar it was with a view to differentiating Scottish poetry written in the Chaucerian
tradition from that written in the non-Chaucerian alliterative verse on the one hand,
and from the poetry of the “English Chaucerians” on the other hand (Bawcutt,
Williams, 2006, p. 13). Accordingly, the label should not be used as an umbrella term
referring collectively to all fifteenth-century Scottish poets, but only to those whose
poetic output belongs to the tradition of high-style Scottish literature, i.e. literature in
which the manner is as important as the matter and is thus marked by rhetorical
sophistication.® It was thanks to them that at the close of the Middle Ages Scottish
poetry achieved “a flowering of dazzling brilliance, which outshone almost every
poetic work written in England in this period” (Gray, 2008, p. 441).

The poet who opens the list of the “Scottish Chaucerians” both in terms of
chronology and the degree of involvement in the court culture is King James | of
Scotland (1394-1437). The son of Richard 111, he was sent into exile for protection, but
was captured and spent eighteen years as a hostage at the English court. The
experience of his youth — he was eleven years old at the time of his imprisonment — is
said to be recounted in The Kingis Quair (c. 1424), regarded as the first Scottish dream
vision and the first Scottish poem to openly acknowledge its debt to Chaucer.* What
appealed most to James | was Chaucer’s chivalric romances with a high content of

! My intention is to examine the poetry of the “Scottish Chaucerians,” i.e. poetry that flourished in the Lowlands
at the turn of the fifteenth and sixteenth centuries and shows indebtedness to the poetry of Geoffrey Chaucer.
Therefore, the analysis of works by other Scottish poets, who were either connected with the Highlands and the
alliterative strand of poetry, such as Walter Kennedy, or those who belong to the later generation of poets, such
as Sir David Lindsay, is out of the scope of the present paper.

2 Unless indicated otherwise, all references to and quotations of the Middle Scots poems come from J. A.
Tasioulas (ed.) The Makars: The Poems of Henryson, Dunbar and Douglas (1999), Edinburgh: Canongate
Books.

® For a classification of different stylistic traits of Older Scots verse see A. J. Aitken (1983) and C. S. Lewis
(1954).

* The relevance of The Kingis Quair for the discussion of the issue of Scottishness has been undermined by
a number of critics who regard the poem as a product of the English, rather than the Scottish court, arguing that
James | of Scotland composed it in English captivity, using Anglo-Scottish linguistic forms. See D. Fox (1983).
However, the evidence of the poem testifies to the contrary for it contains a reference to the poet’s release from
captivity. See KQ, Il. 173-175.
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Boethian material, such as “The Knight’s Tale” and Troilus and Criseyde, which
resulted in an interesting fusion of amatory and philosophical elements in his Kingis
Quair.

Robert Henryson, chronologically the second of the “Scottish Chaucerians,””
wrote in the second half of the fifteenth century (during the reign of James Il1I), but
was not connected with the royal court. He is known as a rural schoolmaster, who
wrote most of his poetry in Dunfermline, and in Dunbar’s Lament for the Makars is
referred to as “maister Robert Henrisoune™ (1. 82). This points to a university degree,
which the poet may have obtained abroad. Henryson spent most of his life in
Dunfermline, which was in the fifteenth century an important cultural institution and
a prestigious burgh. It was the birthplace of Scottish monarchs and the home of
a magnificent abbey, in which some of them were buried, and whose abbot was one of
the most powerful men in the kingdom. It was a place of pilgrimages, frequently
visited by James Il and James IV, and a town bustling with activity. In such an
environment Robert Henryson wrote his greatest poems — The Fables — and a sequel to
Geoffrey Chaucer’s Troilus and Criseyde — The Testament of Cresseid. Henryson is
also the author of Orpheus and Eurydice, a pastoral Robene and Makyne and a number
of religious and moralizing poems on youth and age.

The poet has been most praised for his perceptive insight into the human
condition and the realistic and sympathetic presentation of everyday life:

The lofty and the homely, the learned and the colloquial, the humorous
and the ponderous are all found within his work, often blended together
in a way that brings the great within the comprehension and judgement
of ordinary men, and takes ordinary Scottish lives and reveals the
heroism inherent in them. (Tasioulas, 1999, p. 3)

What has also been emphasised is the moral and didactic purpose behind
Henryson’s poetry, which manifests itself in the equal weight the poet assigns to
religious sentiments and social satire: he deprecates the corruption of the king’s
government, the law court, and the church, and sides with the poor and the weak
(Tasioulas, 1999, p. 4).

The next two poets, William Dunbar (c. 1460-1513) and Gavin Douglas (1476-
1522), belong to a later generation and their biographies share certain similarities.
Both poets were graduates of St. Andrews University, and both were ordained priests.
They enjoyed royal favour and belonged to the same court circle, composing poems
dedicated to King James IV (Douglas’s The Palis of Honoure) or referring to such
formal state occasions as the marriage of James IV to Margaret Tudor (Dunbar’s The
Thrissill and the Rois).

William Dunbar is the only “Scottish Chaucerian” whose connection with the
court was based on an annual salary received by the poet for his service although
scholars deem it unlikely that he was employed as a professional poet; rather, he may
have worked at court as a scribe, secretary, or envoy. The poet was wholly dependent
on court patronage and his poetry is addressed to a narrow social milieu: the king,

® The exact dates of Henryson’s birth and death are not known, but they are usually accepted as c. 1420-c. 1505,
the 1450s-1470s being regarded as the period of his highest poetic activity.
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queen, his fellow courtiers and other members of the court, who figure prominently in
Dunbar’s poetry. The term the poet uses with reference to his poems is ballatis, which
captures their short, lyrical nature: his longest poem, The Tretis of the Twa Mariit
Wemen and the Wedo is 530 lines long.

Dunbar has been praised for his versatility, which becomes apparent in the
variety of genres he employed — the beast fable (“This hinder nycht in
Dumfermeling”), the testament (“1 Maister Andro Kennedy”), the debate (“In May as
that Aurora did Up Spring”), the elegy (“Illuster Lodovick, of France Most Cristin
King”), the dream allegory (The Thrissill and the Rois, The Goldyn Targe), the petition
(“Schir, for your grace, bayth nicht and day”), the courtly panegyric (“Now fayre,
fayrest of every fayre”), the religious verse (“Hale, sterne superne, hale, in eterne”)
and comic-sardonic poems (The Flyting of Dumbar and Kennedie).® The stylistic range
of Dunbar’s poetry has earned him the name of a “showy” poet and has enabled him to
express a variety of attitudes: “Through the first decade or so of the sixteenth century
Dunbar could be scurrilously humorous [...], socially observant, deeply contemplative
or religiously devout” (Carruthers, 2009, p. 40).

Dunbar’s younger contemporary, Gavin Douglas (1476-1522), was a member
of a very influential family — the Douglases — and enjoyed the favour of King James
IV. Having graduated from St Andrews University, he embarked on a clerical career
and was granted the provostry of St Giles — a collegiate church in Edinburgh.
Douglas’s good fortune did not cease with the king’s death at Flodden (1513) for the
widowed queen, Margaret Tudor, was soon married to the poet’s nephew, and Gavin
Douglas became the bishop of Dunkeld.

The poet’s greatest works belong to the early years of his career, i.e. the reign of
James 1V, and are infused with the spirit of court life. Douglas is best known for his
Palis of Honoure, a dream vision based on Geoffrey Chaucer’s House of Fame, but his
major work is The Eneados (1513), a pioneering translation of Virgil’s Aeneid into
Scots, which — “fired by a passion to introduce vernacular readers to a great work of
classical antiquity” — already anticipated the humanism of the Renaissance (Bawcutt,
Riddy, 1987, p. 233).

This shows that the “Scottish Chaucerians” differed in the degree of their
attachment to court, but they all — to a greater or lesser extent — participated in court
culture. Even Robert Henryson, whose poetry does not proclaim a direct connection
with the court and whose Fables were aimed at middle-class audience, possibly wrote
his Testament of Cresseid for a more courtly audience (MacQueen, 1988, p. 205).
Also, the choice of the Chaucerian material made by the Scottish poets reveals their
taste for courtly poetry, especially the romance and the dream allegory, which
provided the inspiration for their works: Henryson based his Testament of Cresseid on
Chaucer’s Troilus and Criseyde; The Kingis Quair by James | of Scotland contains
a number of Chaucerian echoes, which bring to mind “The Knight’s Tale” and The

® The problem of classifying Dunbar’s poetry has long vexed his editors. In Mackenzie’s edition (1932),
Dunbar’s poems are printed under the following headings: Personal, Petitions, Court Life, Town Life, Of
Women, Allegories and Addresses, Moralisings, Religious and Some Attributions. In Kinsley’s edition (1979),
the poems are divided into: Divine Poems, Poems of Love, Poems of Court Life, Visions and Nightmares, and
Moralities. Later editors prefer to place Dunbar’s poems in their alphabetical order. See P. Bawcutt (1996).
Recently, J. A. Glenn has suggested a classification of Dunbar’s poems according to three modes (vocative,
narrative, and expository). See J. A. Glenn “Classifying Dunbar: Modes, Manners, and Styles” (2001).
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Book of the Duchess, Dunbar’s The Goldyn Targe and The Thrissill and the Rois show
indebtedness to the Roman de la Rose and Chaucer’s The Parliament of Fowls
respectively; and Douglas’s The Palis of Honoure contains reminiscences of Chaucer’s
House of Fame.

The fact that the “Scottish Chaucerians” were particularly fond of Chaucer’s
dream allegories shows two things: first of all, that the English poet was perceived in
Scotland primarily as a poet of love and, secondly, that the dream vision genre
flourished in Scotland “at a time when its use has deteriorated into a series of
wearisome clichés in English writing” (Kratzmann, 1980, p. 28). Similarly to Chaucer,
the Scottish poets used the dream vision as a vehicle for the expression of various
aspects of courtliness, such as “courtly love,” but the idea of love underwent serious
modifications in the Scottish poems.

The Kingis Quair by King James | of Scotland, for instance, which is regarded
as the first Scottish dream vision, contains such a number of direct verbal
reminiscences of Chaucer’s poems that it can hardly exist independently of its
sources,” and yet the perspective on love it offers is markedly different from
Chaucer’s. Both poets comment on the changing fortunes of courtly lovers, but
whereas in Chaucer’s poetry the lover’s initial happiness often turns into sorrow
caused by the death of the male lover (“The Knight’s Tale”), the death of his beloved
(The Book of the Duchess) or betrayal (Troilus and Criseyde), in the Scottish poem
(The Kingis Quair) the initial separation of the lovers ends in their reunion. This shows
that James | of Scotland does not reject earthly love as destructive and immoral —
which was often the case in Chaucer’s poetry — but reconciles it with Christian
morality and gives credit to human experience in this world, which seems to have
more in common with the Renaissance outlook on human existence.

Similarly, The Testament of Cresseid by Robert Henryson, indebted as it is to
Chaucer’s Troilus and Criseyde, departs significantly from the English work in taking
the readers’ attention away from Troilus’s feelings to focus on Cresseid and her
suffering, which is truly revolutionary. Chaucer ends his poem with Cresseid’s
departure to the Greek camp and her betrayal of Troilus for Diomede. Henryson
describes the heroine’s estrangement from her Greek lover and her affliction with
leprosy and in this way provides the Chaucerian text with a conclusion. Both poems
end with a painful realization that comes through suffering: Chaucer concludes that all
earthly love is mutable and hence not to be trusted; Henryson, on the other hand, does
not condemn all earthly love, but only one based on falsehood.

William Dunbar’s The Goldyn Targe and The Thrissill and the Rois both place
the theme of love in a wider context of social interaction — the relations between men
and women (The Goldyn Targe) and those between the king and his subjects (The
Thrissill and the Rois),’ which was characteristic of the Scottish treatment of love,

" The Kingis Quair is regarded by some as representative of the first phase of “Scottish Chaucerianism,”
characterized by deliberate and direct imitation of Chaucer’s works. See A. W. Ward, A. R. Waller (1920,
p. 244).

® For almost forty years in the fifteenth century and for more than half of the sixteenth century the power in
Scotland was in the hands of governors, and not the king, which led to a concern with power and responsibilities
of kingship, reflected in “the advice to princes” literature. It is the public and political context of much of late
medieval Scottish literature that is nowadays regarded as the most distinctive aspect of its “Scottishness.” See R.
J. Lyall (1991, p. 42).
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examined in Scottish literature “within a consciously public context” (Mapstone, 1997,
p. 53). Also, Gavin Douglas in The Palis of Honoure diverges significantly from
Chaucer’s presentation of the issue of honour and replaces Chaucer’s secular
standpoint with a religious perspective: he focuses on the stability of heavenly glory,
whereas Chaucer insists on the instability of earthly fame.’

The changes introduced by the Scottish poets, such as a greater focus on the
humanist values on the one hand, and the fusion of amatory and political concerns on
the other, are expressive of both the new Renaissance spirit and of the Scottish voice in
poetry, and as such they testify to the uniqueness of Scottish poetry at the turn of the
fifteenth century. Other markers of national distinctiveness in fifteenth century
Scottish poetry include particularities of imagery and style used by the Scottish poets,
such as the abundant use of alliteration.

While Chaucer uses alliteration incidentally and for the sake of variety and
emphasis, usually in heroic contexts,'® his Scottish followers make extensive and
systematic use of alliteration and in this way help reshape the courtly tradition. One of
the most heavily alliterated fragments in Scottish poetry is Robert Henryson’s
description of Saturn, a planetary god associated in medieval literature with “an
overwhelming power for evil” (Curry, 1926, p. 128), who appears to the heroine of
The Testament of Cresseid in her dream in order to pronounce sentence on her:

His face fronsit, his lyre was lyke the leid, wrinkled;complexion; lead

His teith chatterit, and cheverit with the chin ... shivered

Atovir his belt his lyart lokkis lay over; grey

Felterit unfair, ovirfret with froistis hoir. ... tangled;horribly; matted;
white frost

Under his girdill ane flasche of felloun flanis, belt; sheaf; cruel; arrows

Fedderit with ice and heidit with hailstanis. feathered; tipped;
hailstones

(Test, Il. 155-168)

Due to the accumulation of fricatives which emphasise the god’s “cold wintery
hostility” (Wormald, 1981, p. 65), Henryson’s description of the icy Saturn strikes the
note of particular harshness and is regarded as one of the markers of the poet’s
originality.™

° For a more detailed examination of the Scottish poets’ indebtedness to Chaucer’s love allegories see my
unpublished doctoral dissertation: Dreaming of Love: The Evolution of the Courtly Love Theme in the Dream
Poetry of Geoffrey Chaucer and the Scottish Chaucerians, The Pedagogical University of Cracow, 2009.

19 1n “The Knight’s Tale,” for instance, Chaucer seems to imitate the clash of arms in his alliterative description
of the fight between Arcite and Palamon (KnT, Il. 1741-55). One of his Scottish followers, Robert Henryson,
uses alliteration also in mock-heroic contexts, such as the description of the dogs chasing the fox in The Cock
and the Fox, where alliteration conveys the excitement of the chase: “With that, but baid [without delay], thay
braidet [darted] over the bent [field]; / As fyre of flint [fire from a flint] thay over the feildis flaw [flew]” (1l. 551-
552). The corresponding fragment in Chaucer’s “The Nun’s Priest’s Tale” is much less heavily alliterated (NPT,
1. 3375-3401). Reference to Chaucer throughout is to Larry D. Benson (ed.) (1988), The Riverside Chaucer, 3"
edition, Oxford: Oxford University Press.

I By way of contrast, Chaucer’s syllabic description of “pale Saturnus the colde” (1. 2443) in “The Knight’s
Tale” is less frightening.
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The alliterative and the syllabic traditions, which entailed the use of different
techniques and vocabularies, were to a large extent kept separate in England. In
Scotland, on the other hand, they make a unique fusion and, in fact, “one of the
distinguishing marks of Middle Scots verse [...] is the way in which poets have access
to both the alliterative and the syllabic traditions” (Fox, 1983, p. 114). Whenever
alliterative poetry gives way to non-alliterative verse in Scottish poetry, it is not
without a purpose, as illustrated in the concluding lines of Dunbar’s allegorical vision
— The Goldyn Targe. In the poem Dunbar takes up the theme of love overpowering
reason, which is allegorically rendered through a description of a group of female
deities (which personify various feminine qualities) assaulting the passive dreamer
who hides behind Reason’s shield, or targe. Unable to resist the fierce onslaught of
love, the dreamer unwillingly yields to the lady’s charms only to be estranged from
her, which is signified by the departure of the company of predatory women, described
in the fragment below:

In twynklyng of ane eye to schip thai went,

And swyth up saile unto the top thai stent, at once; masthead; raised
And with swift course atour the flude thai frak. over; sea; sped

Thai fyrit gunnis with powder violent, fired; gunpowder

Till that the reke raise to the firmament. smoke;

The rochis all resownyt wyth the rak, cliffs; resounded; gunfire
For rede it semyt that the raynbow brak. noise; broke

Wyth spirit affrayde apon my fete | sprent, leapt

Amang the clewis, so careful was the crak. cliffs; distressing; sound

of explosives
(GT, Il. 235-243)

The uncourtly, unpleasant diction of the fragment, characterized by ample use
of heavily alliterated, northern vocabulary intensifies the effect of swift movement at
the moment of the ladies’ departure.*? This is contrasted with a courtly, melodious
diction, employed in the following stanza to emphasise the languour of the dream
landscape. Having found out that love is a “hell-like experience” (Bawcutt, 1996,
p. 407), the dreamer wakes up, as if from a nightmare, in a pleasant spring landscape:

And as | did awake of my sweving, vision
The joyfull birdis merily did syng
For myrth of Phebus tender bemes schene.

Swete war the vapouris, soft the morowing, mists; morning

Halesum the vale depaynt wyth flouris ying, wholesome; decorated
The air attemperit, sobir and amene. temperate;mild;delightful
In quhite and rede was all the felde besene, white; arrayed;

Throu Naturis nobil fresch anamalyng, enamelling

In mirthfull May of eviry moneth quene.
(GT, Il. 244-252)

12 In the first stanza of the fragment quoted above, the poet employs nine northern words out of the total of 25 in
the whole poem of 31 stanzas. See A. J. Aitken (1983).
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The coexistence of the alliterative and non-alliterative forms of verse, and the
continuous shifting between them within one poem is one of the most distinguishing
features of the Scottish late medieval poetry. According to one of the critics,
“[a]lliterative effects are to be found occasionally in English poetry of the same period,
but there is no equivalent to the Scots’ poets thorough and imaginative exploitation of
the technique” (Kratzmann, 1980, p. 9).

Another distinctively native characteristic of the Scottish poetry is its wintry
setting, which contrasts markedly with the May morning garden landscape typical of
Middle French and Middle English love allegories. Gavin Douglas, for instance, starts
Prologue VII to The Eneados with a description of the sun approaching the winter
solstice and “frawart [perverse] Saturn” sending snow and frost to deprive nature of its
beauty:

The soyl ysowpit into watir wak, soaked; moist

The firmament ourcast with rokis blak, overcast; clouds

The grond fadyt, and fawch wolx all the feildis, ground; pale brownish-
yellow; became

Montane toppis slekit with snaw ourheildis; smoothed; are covered

On raggit rolkis of hard harsk quhyn stane rough and jagged; crags;
harsh; whinstone

With frosyn frontis cauld clynty clewis schane. surfaces; stony; cliffs;
glittered

Bewte was lost, and barrand schew the landis, barren; appeared;
woodland clearings

With frostis hair ourfret the felids standis. greyish-white; covered

(Eneados, Prologue VII, II. 35-42)*

Furthermore, the wintry images depicted by the Scottish poets often bring to mind hell:

Seir bittir bubbis and the schowris snell several; blasts; severe
Semyt on the sward a symylitude of hell, turf

Reducyng to our mynd, in every sted, bringing

Gousty schaddois of eild and grisly ded. dismal; old age; death

(Eneados, Prologue V11, 1. 43-46)

In the same Prologue Douglas describes how before going to bed he wrapped up his
head, “kest on clathis thrynfald [threw on three times as many bed-clothes] / Fortil
expel the peralus persand cald” (Eneados, Prologue VII, 1l. 95-96).

The references to the country’s own manners, customs, and climate which form
the background of Scottish medieval poetry constitute a uniquely Scottish contribution
to late medieval literature (Alexander, 2007, p. 72). According to David Daiches, “the
Scottish medieval poets were the first in Europe to move away from the idealized
Mediterranean setting of so much European literature and treat realistically of nature
as they knew it” (1975, p. 511).

3 Quoted from P. Bawcutt, F. Riddy (1987, p. 237).
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Equally important as the poets’ references to the landscapes of Scotland are
their references to its tongue, especially those found in Douglas’s poetry. It was Gavin
Douglas who in his translation of Virgil’s Aeneid into Middle Scots first used the term
Scottis to describe the national language of Scotland and to differentiate it from
Inglis.** It is in his Eneados, regarded as “one of the first documents in which the
medium of Scots is used as a symbol of nationhood,” that the appreciation of the
classics is first coupled with a defence of the Scots language (Corbett, 1999, p. 42).
Douglas distances himself from English writers and translators of the classics, such as
William Caxton, and argues that his translation can clarify Virgil’s passages and, being
“[w]ritten in the langage of the Scottish natioun” — i.e. language “braid and playne”
[broad and plain] — it can make Virgil’s poem available to a wider audience.

Douglas’s translation, however, inasmuch as it was a seminal step forward in
pointing out the difference between the language of the Scottish and the English
nations, is nevertheless a work of the Renaissance rather than the late Middle Ages and
as such it is not indicative of the attitude the remaining “Scottish Chaucerians” had
towards the issue of “Scottishness” as expressed through linguistic means.

Robert Henryson and William Dunbar, for instance, were far from emphasising
the difference between their Scottish language and the “suddroun” of the English
nation; they “paid little heed to the political frontier between England and Scotland,
and recognized a single language-community, transcending local ones” (Bawcutt,
1996, p. 5). They used to treat English as their own language and, accordingly,
regarded Chaucer as their master — the father of Scottish as well as English poetry. In
The Goldyn Targe Dunbar praises Chaucer, saying: “O reverend [revered] Chaucere
[Chaucer], rose of rethoris [poets] all / (As in oure tong [tongue] ane flour [flower]
imperiall [pre-eminent])” and again calls him “of our Inglisch [English] all the lycht
[light]” (GT, 11. 253-259; emphasis mine). Thus, when the poets refer to “our tongue”
they mean English in general: its southern (Middle English) and northern (Middle
Scots) branches, which is how the term was used before Gavin Douglas differentiated
between the two varieties of language in his Eneados, making an important ideological
statement.

If language was not yet seen as a marker of national difference in the poetry of
the “Scottish Chaucerians,” what contributed to the distinctively Scottish character of
their poetry? Apart from the internal features of Scottish poetry (style, imagery,
thematic concerns), it is also the attitude of the Scottish poets towards the poetic
tradition to which they were greatly indebted, i.e. the English and especially the
Chaucerian tradition, that needs to be taken into account, and the question that needs to
be answered here is: why were the Scottish poets so proud to admit their debt to
Chaucer’s poetry?

What seems to have appealed to the “Scottish Chaucerians” in the Chaucerian
tradition is that it was a tradition written in the vernacular by a poet who lent
respectability to Middle English and elevated it to the level of a poetic language at

Y The term Inglis denotes a northern descendant of Anglo-Saxon, which was brought to Scotland by incomers
from the north of England and which by the fourteenth century became the dominant language of southern and
eastern Scotland. At that time it did not differ much from northern Middle English, but in the course of the
fifteenth century it developed its own distinctive features of phonology, spelling, and vocabulary. It also became
a prestige literary language; used by the “Scottish Chaucerians” in their poetry the term Scottis was reserved for
Gaelic. See P. Bawcutt, F. Riddy (1987, p. XV).

17



a time when French was still widely used in England as the language of government,
law and literature. In the closing stanzas of Troilus and Criseyde Chaucer points to “so
gret diversite / In Englissh” (TC, V. 1793-1794) and expresses a hope that the poem
will not be subject to misinterpretation, which has been perceived as an extraordinarily
bold statement in favour of “the triumph of English” made by the poet who helped to
establish the London dialect as the standard literary language (Kumar, 2003, p. 55).
According to Basil Cottle, “the most exciting thing about the period is not the drums
and tramplings of the futile war with France, or the sorry strife of peasants, or the
division of religious sectaries, but the redemption of [the English] language” (1969,
p. 15).

Chaucer’s use of the vernacular, however, was not limited to native forms of
expression, but extended to a variety of different genres, many of which were adopted
from the French and lItalian literary traditions. That is why his Scottish followers
referred to him as “the Grant translateur,” underlining what was for them Chaucer’s
greatest achievement — the assimilation of continental poetic forms and techniques into
English poetry (Kratzmann, 1980, p. 24). They hoped to achieve in their language
what Chaucer achieved in his and were thus willing to draw from the well of
Chaucer’s poetic achievement in order to authorise their own title to fame. In this way,
the great debt the Scottish poets owe to Chaucer does not make them less Scottish
since the evidence of their poetry shows that they “drew on the southern literary
tradition without feeling their own national identity was being compromised” (Corbett,
1999, p. 83). The use of the English language, then, as a means of expressing the
Scottish spirit in literature does not undermine the “Scottishness” of that literature for,
as Mary Jane Scott points out, “Scottishness is a stubborn thing. It is not simply
a matter of language or locale. It takes more than a Scottish birth-certificate, or
a vocabulary sprinkled with Scotticisms, to make a Scottish poet” (cited in
Korzeniowska, 2008, p. 95).
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Elzbieta Stanisz
Panstwowa Wyzsza Szkota Zawodowa w Nowym Sqczu

IRISH GAELIC - THE LOST TREASURE?

Abstract

Ireland is the country that has almost lost its language, as the number of people
speaking Irish Gaelic keeps declining all the time. The article discusses the history of
the Irish language, showing what caused such a situation. It also describes attempts by
Irish people, organisations and the government to preserve and promote the national
language.

Key words: Gaelic revival, heritage, language preservation, Gaeltacht, Gaelscoileana

1. Introduction

National language is an essential component not only of every culture but also
the nation as a whole. As Pat Carey (b.1947)" says, language is “an important part of
who we are. It is an important part of where we have come from and where we are
going” (2011) . Together with the history of a country, its culture and traditions it
defines people as a nation. If the use of a given language declines and, for some
reason, it is spoken as the first language by a minority of the inhabitants of the country,
it is practically impossible to fully revive it.

Ireland, the country occupied and controlled by its neighbour for several
centuries, almost lost its language. Although Irish Gaelic has the status of the first
official language of the Republic of Ireland and remains a required subject of study in
all schools within the Republic, in recent times the standard of spoken Irish has
declined so much that the present day “may represent the most critical moment for
generations in the story of the ‘first official language’” (Waters, 2006). Efforts are
made to preserve it but it seems to be the battle that is extremely hard to win.

2. The Celts — the first speakers of the Irish language

The national language of Ireland, Irish Gaelic, is a Goidelic language of Indo-
European language family. It is one of the Celtic languages used in the British Isles by
the Celtic tribes inhabiting the area. The Celts started to arrive in Ireland around 500
BC. Scientists argue whether their arrival was an invasion or a gradual assimilation.
Nevertheless, it is known that they were coming over the course of several centuries
and in such large numbers that they changed the existing culture.

The tribes which lived in Ireland during the period known as Hallstatt'® spoke
the Gaelic language, which later became one of the most important Celtic languages.
Within a few hundred years both the language and the culture of the people using it

15 pat Carey was the Irish Minister for Community, Equality and Gaeltacht Affairs in the years 2010-2011.

18 The Hallstatt period was named after the archeological site in present-day Austria, where a lot of Celtic relics
were found. It dates back to the time around 700-500 B.C. During that time Celts discovered steel and started to
produce steel weapons and tools (Green, 1992).
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spread across the entire island and, in time, Gaelic became the predominant language
of all the people living on the island, the language the Irish spoke for most of their
recorded history (O'Rourke Murphy, MacKillop, 2006, p. 3).

Not much is known about the language that existed in pre-Christian times as
there are no written records from that period. There are only tales which were passed
down orally by bards and poets and copied centuries later.

The first written Irish, ogham, appeared in the late fourth century A.D. This
stage of the language is known as Primitive Irish. Ogham inscriptions, a series of
grooves, were often commemorative and gave the name of a person. They have been
found on stones, mostly along the south coast of Ireland.’” The evidence from early
Irish sagas and legends indicates that ogham was used not only for monumental
inscriptions but also for short messages on wood or metal. It may have been used to
keep records or lists, such as genealogies or business transactions (O Murcht, 1993,
pp. 471-490).

Transition to Old Irish took place throughout the fifth century. In the sixth
century, when most of the island accepted Christianity, the Irish started to use Latin
alphabet. The only Old Irish documents that were written down at the time they were
created, therefore reached us in the original form, are Irish glosses to Latin religious or
grammatical texts. While coping Latin manuscripts Irish monks added comments in
Gaelic in the margins of books. Poetry is also found scattered in such manuscripts.
Most texts, dated 700-850 AD, were transmitted to us in much later manuscripts. The
oldest books of miscellaneous literature, Lebor na hUidre (Book of the Dun Cow) and
Book of Leinster, appeared in the 12" century but contain texts which must have been
created much earlier. It is evident from the forms of words and content that they must
have been orally transmitted for centuries before they were written down (Koch, 2006,
pp. 830-835).

By the tenth century the language evolved. It was not only the language spoken
throughout Ireland, but also the language of literature, including the famous
collections of Celtic myths. The four great mythological cycles: the Ulster Cycle, the
Mythological Cycle, the Fenian Cycle and the Historical Cycle, which are preserved in
medieval or later manuscripts, describe much older, pre-Christian times.

3. Anglo-Normans in Ireland

In the twelfth century the Anglo-Norman lords started coming to Ireland. They
first came invited by one of the Irish kings' to help solve a local conflict. Henry I
(1133-1189) had been given permission by the Pope to claim Ireland as part of his
kingdom, but he was not strong enough to start war in Ireland, so he allowed his
barons to go. They were promised land in return for their help, so some areas in
Ireland started to be ruled by Anglo-Norman lords. Then, in 1171 Henry Il came to
Ireland with a strong army and soon vassalised most Irish kings. In the area that had
been secured by the Anglo-Normans colonisation took place. Agricultural estates were
established and market towns were built to which settlers from Norman areas arrived.

" There are roughly 400 ogham inscriptions on stone monuments throughout Ireland and western Britain
(O'Kelly, 1989, p. 251).

8 In Celtic period there were from 100 to 200 kings, ruling small kingdoms, who accepted the authority of
overlords, ruling a number of local kings, and kings of provinces. There were between 4 and 10 provinces,
including Ulster, Munster, Leinster and Connaught (Koch, 2006).
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The Irish still lived and worked on the estates, but many members of Irish aristocracy
lost their lands.

The Anglo-Norman conquest started a period of bilingualism. Irish Gaelic
remained the main language, but English was needed to deal with administrative and
legal affairs. Gradually, the cultural divide between the Irish and the descendants of
Norman settlers grew smaller. Anglo-Norman lords started to speak the Irish
language, patronised Gaelic poetry and music. This Gaelicisation of the Normans
worried the authorities, so in 1366 Statutes of Kilkenny were passed, banning those of
English descent from speaking the Irish language, wearing Irish clothes or
intermarrying with the Irish (O Murcha, 1992, pp. 35-39).

4. After the English Reformation

The English Reformation changed the situation both in England and in Ireland.
Introducing new religion, Henry VIII (1491-1547) wanted to make not only England
but also Ireland a Protestant country. However, the English did not manage to convert
the Irish to Protestantism and most of the inhabitants of the island remained Catholic.
That is why, during the reigns of Elizabeth I (1533-1603) and James | (1566-1625)
there were several bloody conflicts'® in Ireland, during which many Irish Catholics
were killed. English success in those conflicts helped the authorities establish real
control over Ireland and brought a centralised form of government to the entire island.
Full conquest of the island was followed by the process of colonisation, known as
Plantations. Scottish and English Protestants were sent as colonists to the provinces of
Munster and Ulster and the counties of Laois and Offaly. The settlers formed the
ruling class of future British administration in Ireland. A series of Penal Laws were
passed and Irish Catholics were barred from public offices, legal professions, the army
and from the Parliament of Ireland. There were bans on Gaelic traditions, Irish music
and poetry. Elizabethan officials also viewed the use of Irish unfavourably. They
considered it to be a threat to all things English in Ireland. Thus, in 1536 the law was
passed prohibiting using the Irish language, which began the decline of the language.
Those who aspired to succeed in the new system abandoned Irish and adopted the
English language and culture.

The Penal Laws, eliminating the Irish-speaking aristocracy, were at the heart of
British policy imposed upon lIreland. The ruling class, known as the Protestant
Ascendancy (1691-1778), kept passing laws restricting religious, political and
economic activity of Irish Catholics. At the same time the Protestant settlers tried to
confiscate more land by questioning the land titles of native Irish and as punishment
for non-attendance at Protestant services. The widespread confiscations provoked
armed resistance, which led to a civil war in Ireland and ended in complete
dispossession of Catholic land elite. The landowning class became almost purely
English-speaking, which degraded the status of Irish.

In the seventeenth century English gradually started to replace the Irish
language in most parts of the country, as economically or politically interested people
preferred to use English rather than Irish. Moreover, the knowledge of English was
necessary to solve legal or administrative problems. Soon English became the only

9 The Desmond Rebellion of 1569-1573 and 1579-1583, and the rebellion of Hugh O'Neill during the Nine
Years' War (1594-1603).
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language of political, administrative, economic and commercial life. Together with the
language the Gaelic way of life started to disappear. From the middle of the 18"
century, when some Penal Laws were repealed® and a greater social and political
mobility became possible for the native Irish, the more prosperous members of the
Irish-speaking community, Catholic middle class, the Catholic church and intellectuals
adopted not only the English language but also an anglicized way of life (O Murchu,
1992, p. 42).

5. After the Union with Great Britain

Before 1800, the year when Ireland was united with Great Britain,** two
languages had been used as spoken languages: English and Irish. However, there was
only one written language — English. In the nineteenth century Irish became the
language used only by the rural population. It was used by the Irish peasants, who
generally could not read and write.

The state system of education, introduced in the 1830s, accelerated the advance
of English even among the poor peasantry. Elementary education started to be
available for everybody® and reduced illiteracy, but children were taught to write and
speak English only. Irish was banned not only from the classrooms but also
playgrounds outside the school.

Using Irish became the sign of low status. Those of Irish-speaking community
who achieved prosperity or education began to adopt English since it was the language
associated with their new status. Except for Gaeltacht areas, more and more people in
Ireland did not speak Irish. An Irish scholar of the English language Douglas Hyde
(1860-1949)* commented on the situation saying that “the old people invariably use
Irish in addressing their children, and the children [...] answer in English [...]
understanding the Irish but not speaking it.”

Although the 19" century Ireland reached the level of bilingualism, there was
no serious decline in the Irish-speaking population. The English language had settled
in people's daily lives, but the total shift to English was observed only in urban areas.
Until the middle of the 19™ century the Irish language was still the language of the
majority of the rural population.

A dramatic decrease in the number of speakers of Irish occurred in the second
half of the 19" century. In the years 1845-1852 Ireland suffered the Great Famine,
which drastically reduced the population of Irish speakers, as the disaster severely hit
rural areas of the island. Historians estimate that more than a million people died of
starvation and diseases. In addition during and after the Famine about a million people
emigrated, causing the island's population to fall between 20% and 25% (Kineally,
1994, p. 342). The Irish-speaking areas were not only the most gravely affected by the
Famine but also supplied most of the emigrants. As a result by the end of the century

2 catholic Relief Acts of 1771, 1773 and 1793 replaced some penal laws.

2! The Act of Union united two formally separate kingdoms. Before the union the kingdom of Ireland was ruled
by the British monarch. Its government, headed by Lord Lieutenant, was responsible to the government of Great
Britain.

22 National schools provided education for children between 6 and 12.

% Douglas Hyde was an Irish scholar of the Irish language, founder of the Gaelic League, author and politician.
In the years 1938-1945 he served as the first president of the Republic of Ireland
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the language was spoken by less than 15% of the Irish population. Since then, except
for the Gaeltacht areas, Irish speakers have been in minority (Price, 2000, p. 10).

5.1. Gaelic Revival

In the late 19" century Ireland a strong tendency to get back to the national
roots was observed. That period, called the Gaelic Revival, witnessed a variety of
movements promoting Irish Gaelic culture (including folklore, sport and music) and
the Irish language. This interest in Ireland's Gaelic heritage was also associated with
the growth of Irish nationalism. The sense of national identity and the pride in being
Irish started to grow.

Cultural nationalism was strongly supported by Irish writers and poets. They
became interested in folklore as a part of Irish national heritage as they wanted to
revive Gaelic identity. The renaissance was initiated by the retelling of ancient heroic
legends in books such as The History of Ireland (1880) by Standish O'Grady (1846-
1928) or A Literary History of Ireland (1899) by Douglas Hyde. In 1888 William
Butler Yeats (1865-1939) published Fairy and Falk Tales of the Irish Peasantry®,
which was followed by Douglas Hyde's publication of a collection of folklore, entitled
Beside the Fire (1892).

In 1892 W. B. Yeats, D. Hyde, Thomas William Hazen Rolleston (1856-1920)
and Charles Gavon Duffy (1816-1903) set up the Irish Literary Society in London and
the National Literary Society in Dublin. The societies developed a proposal for the
New Irish Library, a series of books to honour Irish culture. It was announced in
Stopford Brooke's (1832-1916) inaugural lecture on “The Need and Use of Getting
Irish Literature into the English Tongue.” They aimed at publicising legends and
folklore of Ireland to revive and preserve Irish customs and culture. At the same time
they planned to develop Irish literature.

Anglicisation was responsible for the fact that most members of the literary
elite did not know the Irish language. Those who eventually had learnt it, like Yeats or
John Millington Synge (1871-1909),” and even those who were native speakers of
Irish®, still wrote their works in English. Either they did not consider the Irish
language a vital part of their culture or could not use it for literature. Yeats explained:
“Gaelic is my national language but not my mother tongue” (1961, p. 520). Another
reason for not publishing in Irish could be the fact that everything written in English
created a larger audience.

To encourage the development of national literature Yeats, Lady Gregory
(1852-1932), George Russel (1867-1935) and Edward Martyn (1859-1923) announced
their intention of establishing a national theatre in Ireland. In 1899 Yeats published
Manifesto for Irish Literary Theatre, in which he stated that their main goal was “to
build up a Celtic and Irish school of dramatic literature™ (after Grene, 2007, p. 213). In
1903 they founded the Irish National Theatre Society, and the Abbey Theatre was

* The book was preEared in cooE)eration with G. Russel and D. Hyde. It was a compilation of pieces by various
authors from the 18" and the 19" centuries.

% Yeats tried to learn Irish in 1898 and 1899 but did not master it. Synge, the key figure in the Irish Literary
Revival, studied Irish at the Trinity College in Dublin in the years 1888-1892 and later, in 1897, during his stay
in the Aran Islands.

% William Carlleton (1794-1869), the son of a Catholic tenant farmer, brought up in an Irish-speaking village.
He was a writer and novelist.
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opened by the Society in 1904. The founders intended to stage plays of Irish dramatists
and to encourage new playwrights to produce works that, as Yeats proclaimed, “will
reflect the life of Ireland.”*’

Plays that were staged either commented on the present situation in the country
or referred to Irish history and mythology, introducing the audience to characters from
Irish folk tales and legends. Yeats himself wrote a number of plays for the theatre,
most notably Cathleen ni Houlihan (1902)?, which was staged on the opening night of
the theatre, on 27 December 1904 (Ryan, 1979).

Works based on Gaelic themes and written in the spirit of Irish culture were to
show that the Irish culture was distinct from the English one. It contributed to the
formation of the new sense of national identity and confidence. The Irish realised that
they had their own history and rich culture. However, preoccupied with recovering the
Gaelic heritage, the majority of those involved in the literary revival movement did not
see the connection between the culture and the language. Yeats and other dramatists
wrote their plays in English but did not support the struggle for the language
preservation.

There was a small group of Irish scholars and writers concerned about the
decline of the Irish language; they regarded the language as the cornerstone of Irish
identity. They believed that giving up the native language would mean abandoning the
native culture as well. In 1843, in an article in a newly founded nationalist weekly The
Nation, Thomas Davis (1814-1845) declared that Irish was “the national language”
and encouraged learning and using Irish. In 1876 the Society for the Preservation of
the Irish Language was established and in 1878 it succeeded in obtaining a place for
the Irish language in the programme of “national schools.” However, very few schools
started to teach Irish, so it seems that either the methods of agitation were ineffective
or the Society did not have much public influence.

One of the first scholars who understood the value of the Irish language and
wanted to keep the language spoken in the whole country was Douglas Hyde. He
believed that it was a vital element of the nation's mind and decided to do everything
to keep the Irish language, both spoken and written, alive. In 1892, during his lecture
entitled “The Necessity for De-Anglicising Ireland,” Hyde informed that the Irish
people had become almost completely anglicised and this could only be reversed
through building up the language. The next year Hyde with the help of Eugene
O'Growney (1863-1899), Eoin MacNeill (1867-19450) and Thomas O'Neill Russel
(1828-1908) founded the Gaelic League, which became the leading institution
promoting the use of Irish in everyday life and campaigning to have Irish included in
the school curriculum. They wanted to gain recognition for Irish at every level of the
education system, from primary school level to university.

They were convinced that the Irish literary revival opposed the aims of the
League, as its leaders allowed the Irish literary output to be dominated by the English
language and in this way they let the nation's “lifeblood, the language ebb almost
away” (Brennan 1969, p. 76). As Essen notices, the life of a language is closely related
to its use in literature. As literature is one of the main media that use language, it has

%" Yates, “An Irish National Theatre.” Retrieved from: www.factstaff. bucknell.edu/ricard/ nationaltheatre.pdf
% The play centres on the 1798 rebellion and encourages the Irish to sacrifice their lives for separate and
independent Irish state. The heroine became the symbol of the nationalist movement in Ireland.
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the power to keep it alive. The fact that the literary revival included authors who either
chose to use English or were brought up without the Irish language undermined all
efforts to keep the native language alive (Essen, 2006, pp. 40-46).

That is why Hyde worked to encourage the use of Irish in literature. Although
he was not a native speaker of Irish, he published his works in Irish or published the
original along with its English translation. Other members of the Gaelic League:
Patrick Pearse (1879-1916), Eoin MacNeill and Eugene O' Growney also wrote in
Irish. The League sponsored the publications of contemporary verse and prose written
in the native language, believing that their appearance would have great impact on the
status of the Irish language.

From the very beginning the Gaelic League was engaged in a wide educational
programme. They organised language classes, summer courses of Irish, Irish-speaking
social gatherings and taught native speakers of Irish to read and write. Travelling
teachers visited all parts of the country and encouraged the formation of Irish language
classes. Members of the League did linguistic research thanks to which they
introduced a standardised way of writing the language. All the time they put pressure
on the state to introduce bilingual programmes in Irish schools. They were successful
in 1904, as the use of Irish as a medium of instruction was permitted in schools in
Irish-speaking districts. In 1905 the first college for training teachers was established.
As a result by 1916 roughly half of the Gaeltacht schools were using Irish as the
language of instruction (Grote, 1994).

However, the Gaelic League was not influential enough to force other changes
as it had no support from any authority until 1922, when the Irish Free State?® emerged
as an independent country. That changed the situation of all the inhabitants of the
island and the situation of the Irish language.

6. The situation of the Irish language in the Irish Free State and the Republic of
Ireland

From the foundation of the Irish Free State the Irish language was to play
a central role in the shaping of the new lIrish state. In 1922 it was officially recognised
as the “national” language. Although not many people knew the language, the Irish
Constitution stated that of the country's two official languages Irish was the first and
English the second language. Therefore, the government began the policy to reinstate
Irish through the state system, the system of education, and to help preserve the
Gaeltacht areas.

Laws and all types of official documents started to be published in both
languages. As the new government continued to use English as its primary language,
the laws and other documents were written in English and then translated into Irish.
Because of the language's status as the nation's “first language” it was officially
accepted in courts, so judges had to give their verdicts in English and Irish, although
proceedings never took place in Irish. Irish terms were adopted for the titles of public
figures and organisations.

In education bilingualism became compulsory and all schools had to teach
English and Irish, although for the vast majority it was taught as a foreign language. In

2 The Irish Free State had a status of a dominion and was a member of the Commonwealth. It had its own
parliament and government, but recognised the British monarch as the head of the state.
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1922 the First Official Language Requirement was passed and all secondary school
students had to pass the Irish language exam in order to receive a secondary school
certificate. Proficiency in Irish was also required for people appointed to civil service
positions and all employed in the public sector were expected to provide effective
service for people using Irish.

The efforts of the new state were significant, but, as Essen notices, they did not
have the effect they could have had in the 19th century, when the Irish language was
still used for communication by a large part of the population (Essen, 2006, p. 45). By
the 1940s it started to be obvious that the Irish language would not be easily restored
as the spoken language of all the inhabitants of Ireland. Although the state made
various provisions for the maintenance and promotion of the Irish language, the
erosion continued in the 1950s, 1960s and 1970s. In 1974, partly because of the
protests of the Language Freedom Movement, the law was changed and proficiency in
one official language for entrance to the public service was required.

One may wonder why the government failed in all the areas which had been
regarded as of the utmost importance. It seems there is no one answer to that question.
It is obvious that in the age of international commerce and communication English is
the most prevalent language worldwide, so one must know English to function in the
world. Additionally, if there is no public awareness of the importance of a language,
many people will not bother to make an effort to acquire the language which may be
“national” but not known by the majority and not used in the world.

The spelling reforms of 1945 and 1947 could have contributed to the decline of
the language. The reforms simplified the language and adopted Roman letters in place
of Gaelic scripts but caused some people to have difficulty in reading the news and
literature. It could have discouraged them from reading and perhaps from teaching
their children Irish.

The government relied too heavily on the educational system in its attempts to
halt the decay of Irish. Learning Irish was made compulsory, the school curriculum
focused on teaching Irish, but outside school it was rarely spoken, and English was the
dominant language for all purposes. Students learnt to obtain good results in
examinations but did not want to or could not use it in communication.

After gaining independence people who had previously worked for the revival
of the language placed the burden to restore the Irish language on the government. The
number of societies involved in the language promotion programmes decreased, as it
was generally believed that it was the responsibility of the state to guarantee the use of
the national language. It seemed obvious that the government would have no problems
in doing it through its institutions.

However, not everything worked as it as it had been assumed. Neither the
Gaeltacht areas nor the state system of education improved the situation of the Irish
language.

6.1. The situation in the Gaeltacht areas

An important part of the government policy to restore the language was the
conservation of the Irish-speaking areas — Gaeltachtai. The existence of areas where
Irish is a community language was an important element in building the Irish-speaking
society, as it provided an environment where the language could grow naturally.
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During the early years of the Irish Free State the first Gaeltacht Commission
was formed and in 1926 districts which were inhabited by a high percentage of Irish
speakers were officially recognised. The exact boundaries of those areas were not
defined. The commission only stated that there were Irish-speaking or semi-Irish-
speaking districts in 15 of its 26 counties.

However, in the 1950s another commission excluded many areas which had
witnessed a decline in the native language. They left five areas in seven of the state's
26 counties. The Gaeltacht boundaries have not been officially changed since that
year, although the erosion of Irish in those areas was noticed by the authorities. It
started to be obvious that the policy implemented by the state had no effect (O
Giollagain, Mac Donnacha et. al., 2007, pp. 8-9).

In 2002 the third commission was formed to assess the vitality of the Irish
language in the remaining Gaeltacht areas. In its report the commission stated that in
some Gaeltacht areas Irish had ceased to be a community language and even in the
strongest Gaeltacht areas bilingualism leads to the dominance of English. It warned the
government that it was only a matter of time before Gaeltacht disappeared, and
recommended a new language policy.*

To assess the situation of the Irish language in the Gaeltacht areas researchers
from the National University of Ireland undertook a linguistic study in November
2007. After a thorough examination they divided Gaeltacht districts into three types of
zones. In the strongest Irish-speaking zones more than 60% are daily Irish speakers
and Irish is dominant as a community language. However, all those areas have only
about 17 000 Irish-speaking inhabitants. About 10 000 speakers of Irish live in zones
where 44-66% speak Irish daily but English is a dominant language in the area. Other
parts of Gaeltacht have most of the inhabitants speaking English and only an Irish-
speaking minority (O Giollagain, S. Mac Donnacha et. al., 2007, pp. 13-14).

The research showed that although sustaining the existing Irish-speaking
regions had been a national priority for over eighty years, measures and resources
employed had not prevented the decline of the language. There could have been
different reasons for such a situation. Gaeltachtai are generally rural areas, where
attitude towards the language must have played an important role. Since the time of
the Great Famine Irish has been associated with rural poverty and viewed as an
impediment to progress and economic improvement. That is the reason why many
people have no interest in the language and are even ashamed to use Irish. At the same
time the mobility of the inhabitants causes new English-speaking households to settle
in Gaeltacht areas. The newcomers generally do not speak Irish, which creates the
need to use English as a community language.

The state can also be blamed for the failure to keep Irish-language areas. The
Official Languages Act guarantees the right to communicate in Irish in all state or
semi-state organisations and institutions. However, the state was not successful in
providing all types of Irish-speaking services in all Gaeltacht areas. In 2012 report, the
Language Commissioner for Irish emphasised that failure of the state and warned that
it would not help Irish survive as a community language (O Cuirreain, 2013)

% Report of the Gaeltacht Commission 2002, pp. 11-18. Retrieved from: http://www.ahg.gov.ie/en/20-
YearStrategyforthelrishLanguage2010-
2030/Publications/Report%200f%20Coimisi%C3%BANn%20na%20Gaeltachta.pdf
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6.2. The Irish language in the new system of education.

The keystone of the policy of the new Department of Education was the
requirement that subjects in the national schools should be taught through the medium
of Irish. It was obvious that it was not feasible in the early years of the new state, as
not many teachers and students had sufficient facility in the language. Therefore, in
1922 a radical curriculum reform was introduced, affecting the primary school
programme and the training of teachers. The same year the First National Programme
introduced the teaching of Irish in all national schools. All infant classes were to be
taught through the medium of Irish. In the case of older children, the national language
was either to be taught as a school subject or used as a medium of instruction. At the
same time the Department of Education instructed schools to teach as many subjects as
possible through the medium of Irish. As relatively few teachers were qualified to
teach in the Irish language,® in-service courses were provided for teachers and they
were sent to Gaeltacht areas to learn Irish.

The new programme changed the approach to education. The revival of the
language was so important for the authorities that the new curriculum focused
primarily on the teaching of Irish. Such an attitude was criticised by parents and
educators, which resulted in reviewing the curriculum in 1941 and 1948. When the
results of the committee reviewing the curriculum were published, they revealed that
the majority of teachers believed that teaching all subjects through Irish was not the
best way to advance the use of Irish. In 1959 the Minister of Education admitted that,
examining the matter, he realised that concentrating on teaching Irish well rather than
teaching through Irish was a better idea. Thus, in 1960 schools were allowed to
transfer from teaching through Irish to the teaching of Irish. In the 1960s, when free
education at secondary level was introduced, parents and some educationalists pressed
to have teaching through English, so all state secondary schools became English-
language institutions. In this way the state abandoned the policy of reviving the
language through the system of education (Coolahan, 1981, pp. 33-50).

Irish remains a required subject of study in all schools which receive public
money. However, it has been observed that most students in state schools have failed
to achieve competence in Irish, even after 14 years of study (Siggins, 2007). The state
system of education does not produce graduates with the sufficient fluency or ability to
use the Irish language in communication. Student do not speak Irish, they learn it to
pass exams. With 1500 hours of Irish provided, over the fourteen-year period, from
primary school till the end of secondary education, students should have acquired the
sufficient fluency in Irish to be able to use it for communication. It is difficult to say
why it does not happen. It could have been caused by the language programmes,
attitude of students and teachers or the lack of environment where the language could
be used outside school.

6.3. Gaelscoileana movement

The Irish-medium schools, Gaelscoileana, founded and supported by Irish
language organisations, may be the solution to the language problem Ireland faces.
First Gaelscoileana schools were opened at the beginning of the 20th century in
Gaeltacht areas. They were run and financially supported by the Gaelic League. When

%1 Only about a thousand out of 12 000 teachers at the time had a bilingual certificate.
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the Irish Free State was formed, there were demands from the local communities
outside the traditionally Irish-speaking regions, especially in urban areas, for Irish-
medium education. Intellectuals linked to the language revival movements and some
Gaeltacht people who moved to Dublin and other cities created a group that started to
open independent Irish-medium schools. Parents and teachers got help from various
organisations promoting the lIrish language and culture. At first the Gaelscoileana
movement was quite strong and about a hundred Gaelscoileana primary schools were
opened between 1922 and 1960s. However, seeing that the language was not restored
and the number of the people who could speak Irish was not growing, many people
stopped supporting the idea of Gaelscoileana. Therefore, in subsequent years the
number of schools in which all subjects were taught through Irish decreased. In the
early 1970s there were only 16 Irish-medium schools outside Gaeltacht areas. In 1973
an organization was created to support the schools which still existed and help
establish new ones. Comhchiste Naisiunta na Scoileanna Gaeilge or Gaelscoileanna
Teo, as it is called now, decided to support schools, work on documents on Irish
language policy and publish them, collect and publish statistics, and organize courses
for teachers. The organization started to help in establishing Gaelscoileanna schools
and provided assistance and support to parents and communities that wished to found
a school (Hyland, Milne, 1992, pp. 86-120).

The first Irish-medium schools were primary schools but in recent years more
and more Irish-speaking secondary schools have been opened. More parents send
their children to Gaelscoileanna, because the schools provide excellent academic
results. As a result Gaelscoileanna schools give better access to tertiary education than
other kinds of secondary schools, which improves the employment opportunities of the
graduates (Hayes, 2010, p. 8).

That is the main reason why, for the last thirty years, there has been a rapid
expansion of Gaelscoileanna schools. In 1972 there were eleven primary and five post-
primary schools with Irish as the language of instruction. Now there are 180 primary
and 41 post-primary schools, with about 45 000 children® receiving education in Irish-
medium schools. There is at least one Gaelscoil providing primary education in each
of 32 counties of Ireland and several in larger towns and cities.

The new schools are opened in towns and cities and are popular among urban
professional class. They are generally found in middle class suburbs. If they exist in
disadvantaged areas they cater for middle class children from elsewhere.

6.4. The future of the Irish language

The government realised the need to change its policy to increase the use of
Irish as a community language. In the past there were two bodies, the Department of
Education and Skills and the Department for Gaeltacht, which were concerned with
the language question. The Official Languages Act, passed in 2003, introduced the
position of the Language Commissioner, an independent official to supervise the
implementation of the new language policy and protect language rights. In 2010, after
a thorough study of the situation of Irish, the Commissioner announced: 20-year
strategy for the Irish language. Apart from introducing acts that are expected to

% Statistics gathered by Gaelscoileanna Teo in September 2013:
http://www.gaelscoileanna.ie/en/about/statistics/

30



improve the situation,®® he stressed the need for language awareness campaign to
increase the public awareness of the importance of the national language (O Cuirreain,
2012)

Many people believe that it is too late to prevent the decline of Irish. English is
the dominant language for all purposes and language research indicates that even in
Gaeltacht the Irish language's viability as a community language is under threat.®*
Although 25% of the population claim to speak Irish many people are convinced that
the results of the official surveys do not show the real figures. Quoting language
experts, Manchan Magan, a film maker and native speaker of Irish, argues that the
figure of fluent Irish speakers is closer to 3% than 25% (2007).

In 2007 and 2008 Magan made a documentary series, No Béarla (No English),
which was broadcast on the Irish language television channel, TG4. He travelled
around Ireland speaking only Irish. It turned out to be very difficult. He found very
few Irish speakers and could not communicate, even using the simple classroom Irish.
He was unable to accomplish simple everyday tasks, some officials refused to help
him, people were unfriendly, ignored him, sometimes insulted. Magan commented:
“There 1s something absurd and rather tragic about setting out on a journey around
a country, knowing that if you speak the language of that country you will not be
understood. It is even more absurd when the country is your native one and you are
speaking its native language” (2007).

The fact that eating, travelling, socializing or finding accommodation using
Irish caused problems did not surprise him as much as the hostility he encountered. He
believes that it stems from guilt and says: “We feel inadequate that we cannot speak
our own language” (2007).

When Magan was on the point of finishing the journey, during a radio phone-in
he talked to a group of children, speaking fluent Irish, who said they loved it and were
outraged at the suggestion that the Irish language was dying. The children were the
students of the new Gaelscoileanna. The attitude of the young shows that there may be
hope for the language.

It seems that not the government but dedicated people and language societies
can reverse the process of the decline of the language. They have already succeeded in
changing the situation and their success is the result of genuine community movement
and not the product of the state policy. New Gaelscoileanna were opened by
organisations of parents. The first Irish-language radio started as a pirate station in the
1970s. Language preservation societies started projects aiming at the reintroduction of
the Irish language in areas where it disappeared.®

In 2006 census for the Republic of Ireland 85 000 people reported using Irish
regularly and 1.2 million reported using it occasionally. In 2011 the numbers rose to
94.000 regular users and 1.3 million occasional users.*® The growing number of Irish

% Documents of the Irish government must be published in both English or Irish or Irish alone, all state services
must be available through Irish, the right to use either of the official languages in Parliament

% 20-year Strategy for the Irish Language 2010-2030

% Clare Island in county Mayo has been marked as a testing ground for one of such projects. Small population
of 160 agreed to take part in the experiment. They want to turn the local school into a Gaelscoil and start using
the Irish language. The project began at the end of 2011

% Central Statistics Office of Ireland, Census 2011. This is Ireland (Part 1). Retrieved from:
http://www.cso.ie/en/census/census2011reports/census2011thisisirelandpartl/
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speakers is observed in cities. It is thanks to independent education system,
Gaelscoileanna and the media, as there is an Irish television station, children's channel,
5 radio stations and 4 newspapers.

The future of the language may rely on the communities of middle class Irish
speakers in larger cities. These are the people who choose to bring up their children in
the Irish language although they themselves may not have learnt it as their first
language. Irish, the mother tongue of the country, is used as a positive symbol of Irish
nationality.
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Panstwowa Wyzsza Szkota Zawodowa w Glogowie

PANSTWOTWORCZE ZNACZENIE JEZYKA
W DAWNYCH I WSPOLCZESNYCH CHINACH

Abstract

The essay presents chosen aspects of language policy in China from Qin
Dynasty and Emperor Qin Shi Di Huang to present day. The role that language has
played in state consolidation and cultural expansion is discussed. The linguistic
reforms undertaken by emperors and rulers of China and their cultural, economic and
political effects are characterized.

Key words: China, language policy, Qin Shi Huang Di, Confucianism, legalism,
Putong hua, simplified Chinese

Chiny to kraj wielu jezykow i1 wielu systemow zapisu jezyka. Kraj zamieszkuje
55 oficjalnie uznanych grup etnicznych. I cho¢ nie kazda z nich postuguje si¢
odmiennym je¢zykiem czy alfabetem, to wsrod jednej tylko - najwigkszej - grupy ludu
Han wyrézni¢ mozna az 7 gtéwnych dialektow oraz przeszto 1000 subdialektow.*’
W jednej z prowincji, Yunnan, zamieszkiwanej przez wiele mniejszosci oficjalnie
moéwi sie 30 jezykami, nieoficjalnie setkami jezykoéw 1 dialektow (Chinglang Zhou,
Heidi A. Ross, 2004, s. 6). Jezyki uzywane w Chinach nalezg takze do kilku grup
jezykowych  (jezyki  chinskie,  tybeto-birmanskie,  tungusko-mandzurskie,
austroazjatyckie — na przyktad khmer).

Od ponad 2000 lat w Chinach istnieja dwa podstawowe problemy zwigzane
z jezykiem. Pierwszy, to wielokrotnie podejmowane proby wprowadzenia wspdlnego
(zunifikowanego) jezyka dla catego kraju. Drugi, to problem relacji miedzy
ujednoliconym systemem zapisu, a wieloma sposobami wymowy (w warstwie
graficznej chodzi o to, by jeden znak w roéznych czeéciach Chin nosit to samo
znaczenie, w warstwie fonetycznej, by jeden znak wsze¢dzie w Chinach byt tak samo
wymawiany). Na przestrzeni ostatnich 2000 lat wprowadzono kilka reform
dotyczacych: 1. uproszczenia jezyka, 2. promocji Putong hua jako jezyka wspdlnego
dla catego kraju, 3. romanizacji, ktéra miataby sprzyja¢ promocji ujednoliconej
wymowy (Chinglang Zhou i in., 2004, s. 2). Za kazdym razem taka proba miala
znaczenie polityczne (utatwienie konsolidacji kraju), gospodarcze (utatwienie
wymiany handlowej) oraz kulturowe (umozliwienie komunikacji). Nie bez znaczenia
pozostaje tu zwigzek jezyka i mozliwosci, poprzez jezyk, sprawowania nad krajem
kontroli.

" Weiaz trwaja spory miedzy jezykoznawcami, czy mamy w Chinach do czynienia z osobnymi jezykami, czy
dialektami jednego jezyka (Hua Lin, 2001).
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1. Kilka sléw wprowadzenia do chinskiego systemu zapisu

System zapisu w jezyku chinskim nie jest alfabetyczny, raczej sylabiczny. Nie
istnieje znak, ktory skladalby sie z wigcej niz jednej sylaby, cho¢ istnieja
wielosylabiczne stowa, zapisywane przy pomocy dwoch lub trzech osobnych znakoéw
(bardzo rzadko czterech — na przyktad BKXFIIL Ao da li ya —,,Australia”).

Trudno jednym slowem skategoryzowac¢ chinskie znaki. Niektére z nich to
piktogramy, znaki obrazowo przedstawiajgce opisywane tresci (na przyklad B Ri
znak przedstawiajacy stofice, 51 Yuan urzednika; 2 Nu kobiete); niektore z nich to
bardziej umowne ideogramy (znak ¥ Hao, ,,dobrze”, sklada si¢ z elementu: ZNu
oznaczajgcego kobiete oraz F Zi oznaczajgcego dziecko). Wiele z nich to znaki
abstrakcyjne, z formy ktérych nie da si¢ wydedukowac¢ znaczenia. Konotacja pozostaje
wezsza lub szersza. Na przyktad stowo ,,piekny, pickna” jest potgczone z ideogramem
przedstawiajacym mezczyzne w czapie 3 Mei, cho¢ stowo moze byé zastosowane
réwniez do opisu Kobiety, dziecka badz zwierzgcia. Znakomita wickszos$¢ chinskich
znakow, az 95 %, powstata ze ztozenia dwoch lub wigcej znakow. Czesto jeden z nich
bywa odpowiedzialny za wymowg, a inny za znaczenie. Bywa, ze w toku dziejow
znaki poszerzaja swoje znaczenie, I ze z czasem zmienia si¢ ich wymowa, tak wiec
w roznych czg$ciach kraju jeden i ten sam znak moze by¢ odczytywany na rdzne
sposoby (Walls i Walls, 2009)

We wspotczesnym jezyku chinskim mamy do dyspozycji okoto 1400 dzwigkow
(sylab), odpowiadajacych az okolo 50  tysigcom  znakdéw.  System
przyporzadkowywania sylab znakom samym Chinczykom niekiedy sprawia klopot.
Bywa, Ze czytajg znak dos¢ dowolnie, lub tez odgadujg jego znaczenie z kontekstu lub
ze sktadowych znaku. Szacuje si¢, ze liczba znakéw koniecznych do codziennej
komunikacji to koto 4000-5000 znakéw (by studiowa¢ w Chinach nalezy wykazaé sig¢
znajomoscig 5000-6000 znakoéw). Minimalna, przy ktoérej mozna funkcjonowaé — na
przyktad przeczyta¢ gazete — to okoto 1500 znakow.

2. Poczatki kultury pisma w Chinach

Chinski sposob pisania jest jednym z najstarszych. Dane archeologiczne
potwierdzaja, ze stosowany byt juz okoto roku 1600 p. n. e., za czasow dynastii Shang
(1600 — 1040 r. p.n.e.) (Li Li, 2004). Z tego okresu pochodza tak zwane ,oracle
bones” (,,moéwigce kosci”’) — skorupy zo6twi oraz kosci barkowe wotow, na ktorych
odnajdujemy najstarsze chinskie inskrypcje. Miaty one charakter rytualny. Badania
nad strukturg tych inskrypcji potwierdzaja, ze stanowig one wcze$niejsza forme
wspolczesnych chinskich znakoéw.*® Zachowaly sie takze zapisy na brazowych wazach
z czaséw dynastii Zhou, uzywanych w czasie rytuatow (Li Li, 2004). Od tego czasu
pismo przeszlo znaczaca metamorfoze. Niektore znaki pochodzace z tego okresu sa
rozpoznawalne, wickszo$¢ nie (Keightley, 1996; Li Li, 2004).

Po upadku dynastii Shang do wladzy doszta dynastia Zhou. Krélowie tej
dynastii  kontynuowali rytualy zapoczatkowane wieki wcze$niej, zwigzane
z inskrypcjami na ko$ciach zwierzgcych. W VIII wieku p.n.e. dynastia Zhou zaczela

% Na marginesie dodam, ze migdzy XVI a XIX wiekiem byly te kosci z inskrypcjami popularnym lekarstwem
w Chinach; nazywano je ,,smoczymi ko§¢mi” i w sproszkowanej postaci podawano chorym.
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stopniowo podupada¢. Lokalne dwory zaczynaly rosnaé¢ w site, namiestnicy regionow,
dzielnic, takze generalowie zacze¢li mianowacé si¢ krolami. Jako pierwszy uzurpatorskKi
tytut krola nadat sobie wtadca krolestwa Qi w roku 685 p.n.e., po nim to samo uczynili
inni namiestnicy, uniezalezniajac si¢ od wiladzy centralnej. Poczatkowo lokalnych
krélestw powstato przeszto 100 — niektére byly bardzo male, wielkosci jednego
miasteczka, inne wigksze. Rywalizacja miedzy nimi byla bardzo duza. Okoto VI
wieku p.n.e. w wyniku wojen wyksztatcito si¢ 7 glownych krolestw. Co istotne,
postugiwano si¢ w nich r6znymi dialektami. Zapis takze nie byt ujednolicony. Te same
idee bytly oddawane za pomocg réznych znakow (Li Li, 2004).

Od czasow dynastii Zhou trwata rywalizacja migdzy systemami spolecznymi,
ktora wyrazala si¢ w traktatach oraz pismach filozoficznych. W 551 roku p.n.e.
w jednym z krélestw, Lu, urodzit si¢ Mistrz Kong, tworca Konfucjanizmu, ktéry
poczatkowo stanowit jedng z wielu rywalizujacych ze sobag szkol filozoficzno-
polityczno-kulturowych. Konfucjusz za cel stawial sobie odrestaurowanie
wzorcowego systemu polityczno-spotecznego, istniejacego za czasow wschodniej
dynastii Zhou, oraz odtworzenie badz stworzenie rytuatow, ktore bylyby powtarzane
W niezmienione] postaci, aby unikng¢ dezintegracji porzadku spotecznego. Tak
powstaly rytualne pie$ni zebrane, jak si¢ sadzi, przez Konfucjusza (Shi Jing); Ksigga
Dokumentéw (Shu Jing); oraz zapisy jego uczniéw, z cytatami i anegdotami
(Littlejohn, 2011). Walki o hegemoni¢ i1 podporzadkowanie sobie pozostalych
krélestw trwaty do roku 221 p.n.e., kiedy to wtadca krolestwa Qin ostatecznie tego
dokonat 1 ustanowit nowa dynasti¢ Qin, przyjmujac tytut cesarza Qin Shi Huang Di
(Lewis, 2007).

3. Pierwsza udokumentowana préba ujednolicenia pisma

Walki migdzy krolestwami toczone byly nie tylko na miecze, ale i w sferze
symbolicznej. Qin Shi Huang Di za namowg ministra Li Si wprowadzit kilka reform.
Pierwsza z nich polegata na odrzuceniu konfucjanizmu, ktéry uwazat za ideologie
szkodliwa, podwazajaca bezwzgledny autorytet cesarza, 1 zastgpieniu go legalizmem,
systemem spoteczno-politycznym juz wczesniej panujagcym w panstwie Qin. Jak mowi
legenda, cesarz Qin Shi nakazal spalenie niemal wszystkich ksigg konfucjanskich
I innych nielegalistycznych, poza tymi czysto gospodarczymi, wyjasniajgcymi sposob
budowania tamy, czy uprawy pola. Nakazal pozostawienie jedynie po jednym
egzemplarzu kazdej z nich. Tak powstate zbiory zgromadzil w bibliotece w miescie
Chang’an (okolice dzisiejszego Xi’an). Biblioteka niestety sptoneta w trakcie dziatan
wojennych. Cz¢$¢ dziel Konfucjusza, dzigki wysitkom jego uczniow, udato sie
szczgsliwie uratowac, inne natomiast odtworzono. W pdzniejszym okresie dynastii
Han, cesarz Qin Shi uznany zostal za barbarzyncg. Do takiej oceny z pewnoS$cig
przyczynil si¢ fakt, iz wladcy dynastii Han konfucjanizm uczynili doktryng
panstwowa. Cesarz Qin Shi, zgodnie z legenda, palil pisma Konfucjusza, bo uznawat
je za realne zagrozenie. By mie¢ pewno$¢, ze wroga ideologia nie bedzie
rozpowszechniana, kazat takze zywcem grzeba¢ zwolennikéw 1 nauczycieli mysli
Konfucjusza. Juz wowczas, jak widaé, rozpoznawano istotng sile 1ideologii
konfucjanskiej, a takze stowa pisanego (Lagerwey J., Kalinowski M., 2009; Lewis,
2007).
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Druga z reform dotyczyla pierwszej udokumentowanej w historii Chin préby
unifikacji jezyka. Wprowadzanie jednego jezyka oraz ujednoliconego pisma miato
zagwarantowaé, by zadne zakazane i wywrotowe tresci nie byly przekazywane,
choéby przy uzyciu mato znanych znakow. Pisma konfucjanskie powstawaty
w roznych zakatkach zjednoczonych Chin i zapisywane byly roznymi stylami pisma,
dla niewtajemniczonych trudnymi do odczytania. Stwarzaly przez to mozliwo$é
przemycania tresci niezgodnych z tymi aprobowanymi. Qin Shi uzywanie obcego
sposobu zapisu postrzegal jako rodzaj niesubordynacji. Wladze zatem niszczyly
wszystkie ksiegi niespisane przy uzyciu wprowadzonego ,,znormalizowanego”
systemu znakow (Lewis, 2007).

Kolejna z reform Qin Shi polegata na standaryzacji znakow poprzez
wprowadzenie ujednoliconego systemu kaligrafii (formy znakow). Wraz z ministrem
Li Si dokonali adaptacji tak zwanego ,pisma matych pieczeci”, zakazujac
jednoczesnie uzywania wszelkich innych form pisma. Dzigki tej reformie stala si¢
mozliwa komunikacja na przestrzeni catych owczesnych Chin. Do dzi$, nawiasem
méwige, pismo pelni w Chinach taka rolg¢ — jezyka uniwersalnego. Dzigki
ujednoliceniu zapisu mozliwe bylo wydawanie dekretow cesarskich, rozsytanych
nastepnie po catych Chinach. Ujednolicona kaligrafia byla gwarancja, ze dekrety
zostang zrozumiane i ze poddani si¢ do nich zastosuja (Lewis, 2007).

To byt poczatek polityki jezykowej w Chinach, okupiony krwia, ale skuteczny.
Po wysitkach Qin Shi kazdy wyksztalcony czlowiek w Chinach potrafit czytac
ujednolicony sposob zapisu, cho¢ jezyki mowione wcigz si¢ roéznity. W istocie ten
pierwszy ujednolicony zapis dla catych Chin to pierwsza proba zjednoczenia roznych
dialektow pod wspolnym mianem jezyka chinskiego (Chinglang Zhou i in., 2004,
s. 2). Postugujacy si¢ roznymi dialektami mogli si¢ porozumie¢ bez posrednictwa
thumaczy, jedynie dzigki pismu. To prawdopodobnie wowczas po raz pierwszy zaczgto
taczy¢ panstwo i wladze z jezykiem (Keightley, 1996).

Poza jezykiem ujednolicone zostato takze prawo, system miar 1 wag, waluta
oraz dlugos¢ rozstawu osi kot pojazdow poruszajacych si¢ po chinskich traktach, co
znakomicie utatwiato przemieszczanie si¢ (Lewis, 2007).

Dynastia Qin trwata zaledwie 14 lat, nastepujgca po niej dynastia Han (lata 204
p.n.e. do 220 n.e.) przywrocita znaczenie konfucjanizmu, ktory za czasow cesarza
Wen Di (lata 180-157 p. n. e.) stal si¢ ideologig panstwowsg. Skutkowato to
opracowaniem dziet Konfucjusza, odtworzeniem zapisOw na jego temat, a takze
wdrozeniem systemu edukacji opartego na dzietach Konfucjusza (Lagerwey J. i in.,
2009; Littlejohn, 2011).

Liu Bang jako pierwszy cesarz z dynastii Han rozpoznal wi¢z migedzy jezykiem
a grupa osob si¢ nim poslugujaca, uznat ja za istotng panstwo- i1 kulturotworczo.
Proces ujednolicania jezyka rozpoczal juz Qin Shi, lecz jezyk traktowal on
instrumentalnie, jako narzedzie sprawowania wladzy; dla Liu Banga i jego nastepcow
wspolny jezyk byt wyrazem wspolnych wartosci i wspolnej historii (nie przypadkiem
za dynastii Han powstata pierwsza spisana historia Chin — jej autorem byl Si Ma
Qian). Wtedy tez rozpoznany i usankcjonowany zostal zwigzek miedzy: wtadzg (Han),
krajem, jezykiem (Han), a narodem (Han). Do dzi§ jedng z obowigzujacych nazw
jezyka chinskiego jest hanyu czyli ,,jezyk Hanow” (Han to nazwa prowincji, ktorg
zarzgdzat Liu Bang, nim zostat cesarzem) (Lewis, 2007).
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»Jeden kraj — jeden nar6d— jeden jezyk” — ta relacja bedzie w XIX 1 XX wieku
forsowana pod mianem ,,modernizacji” Chin. Przeciwstawienie si¢ zachodnim sitom,
ktore atakowaty Chiny, polegato miedzy innymi na idei, ze cale Chiny mowig jednym
jezykiem narodowym. Znormalizowany za czasow dynastii Han system pisma
przetrwat z roznymi modyfikacjami ponad 2000 lat.*°

Chinscy intelektualiSci widzieli na przyktadzie panstw zachodnich, ze
nowoczesne panstwo jest ufundowane na jednym jezyku, opartym na alfabecie
tacinskim. Juz od pierwszych lat Republiki Chinskiej (1912-1949 rok) polityka
jezykowa rozgrywana byta na 3 plaszczyznach: 1. rozpowszechnienia Putong hua jako
jezyka narodowego, 2. rozpowszechnienia standardowej romanizacji, 3. uproszczenia
znakow celem ufatwienia ich zapamigtywania, a w konsekwencji zmniejszenia
poziomu analfabetyzmu (Pletcher, 2011).

4. Reformy w czasach Chinskiej Republiki Ludowej

Kolejne zmiany nastapily w roku 1956, gdy komunisci chinscy z Mao Ze
Dongiem na czele wprowadzili reform¢ alfabetu (Pletcher, 2011). Jej celem bylto
uproszczenie zapisu, tak by pismo uczyni¢ tatwiejszym w nauce, a przez to zmniejszy¢
w spoteczenstwie odsetek osOb niepiSmiennych i zwigkszy¢ efektywnos$¢é zapisu.
Nowy uproszczony zapis wprowadzono w catym kraju, obejmujagcym Chiny ladowe.
Reforma nie zostala uwzgledniona przez chronigcych si¢ na Tajwanie nacjonalistow
oraz w znajdujacym si¢ pod jurysdykcja brytyjska Hong Kongu. W obu miejscach do
dzi$ obowigzuje tradycyjny sposob zapisu. Singapur pod tym wzgledem jest miejscem
wyjatkowym, bo cho¢ oficjalnym sposobem zapisu jest ten tradycyjny, to jednak
w druku czesto stosowany jest zapis uproszczony. Najczesciej stosowane uproszczenia
polegaja na zastgpieniu kilku kresek w znaku jedng kreska, zastosowaniu
uproszczonego symbolu, ktory stanowi element bardziej zlozonego znaku, lub
opuszczeniu czesci znaku (Walls i Walls, 2009).

Reforma obowigzuje do dzi$, rowniez do dzi§ trwajg kontrowersje z nig
zwigzane. Uproszczone znaki sg oczywiscie latwiejsze do zapamigtania (jako przyktad
podam tylko, ze znak w pismie tradycyjnym moégt liczy¢ nawet ponad 40 kresek —
elementow — za$ w pismie uproszczonym najbardziej skomplikowany znak liczy ich
24), prostsze w stosowaniu, szybsze w zapisie (Walls i Walls, 2009). W wielu

% Za dynastii Han rozpowszechnit si¢ kolejny sposob zapisu, szczegdlnie popularny wérod urzednikow.
W pismach o tematyce erotycznej stosowany jest do dzi§. Urzednicy z koniecznos$ci musieli rozwingé zdolnosé
szybkiego zapisywania. Tak narodzit si¢ uproszczony sposob zapisu znakow, styl zwany Cao shu. Jest to styl
pisma odrecznego, w ktorym kilka niezaleznych pociagnie¢ piorem moze zostaé zastapionych jedna kreska, lub
tez cala czg$¢ znaku moze zosta¢ pominigta. Sposob stawiania znakoéw zalezy tu od indywidualnych
predyspozycji, tego, co zwiemy charakterem pisma. Uproszczony sposob zapisu Cao shu do dzi$ jest jednym
z trzech glownych stylow uzywanych we wspotczesnych Chinach.

Drugim stylem jest Kai shu, tak zwany =zapis standardowy, ktory rozwinat sie w II w. n.e. ze
zestandaryzowanego Cao shu. Kazdy znak ma tutaj zdefiniowang posta¢ i tylko niewielkie odstepstwa zwigzane
z indywidualnym sposobem stawiania znakow sg tu dopuszczalne. Jest to model dla pisma drukowanego
w ksigzkach 1 gazetach, ktory jest nauczany w szkotach.

Trzeci styl to Xing shu — styl pisma odrgcznego nie tak osobisty jak Cao shu, ale przez to latwiejszy
w odczytaniu. Dzi$ najpopularniejszy. Réznica mi¢dzy Kai shu a Xing shu jest mniej wigcej taka, jak migdzy
facinskimi literami obecnymi w druku, a pismem odrgcznym.

Kai shu stuzyt przez blisko 2000 lat bez znaczacych zmian jako standardowy pisany jezyk chinski (Chen Qin
Mai, 1966).
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przypadkach uproszczenie sprowadzato si¢ do powrotu do starozytnych znakdw, ktore
z wraz z biegiem historii niepotrzebnie si¢ skomplikowaty. Powro6t ten przyczynit sig
zatem do odkrycia klarowniejszej i bardziej logicznej struktury znakow. Jednak
uproszczenie spowodowato, ze niektore znaki staty sie trudne do odczytania, poniewaz
uproszczono cze$¢ znaku odpowiedzialng za jego stron¢ fonetyczng, w innych
zagubiono logike znaku, ktora w tradycyjnym zapisie decydowata o ksztalcie znaku,
piktogramu czy ideogramu (Chen Qin Mai, 1966). Uproszczony zapis zaczat by¢
powszechnie stosowany takze przez zamieszkujace Chiny mniejszosci etniczne, ktore
postuguja si¢ dialektami jezyka mandarynskiego, albo niemandarynskiego, albo nawet
jezykiem nie zaliczanym do grupy jezykow chinskich (Kuiper, 2011, s. 60).

5. Ujednolicenie wymowy

Juz od czasu dynastii Ming podejmowano takze proby ujednolicania
mowionego jezyka chinskiego. Jezykiem oficjalnym zaczynal stawaé si¢ jeden
z dialektow z okolic Pekinu, dialekt mandarynski, nazywany takze j¢zykiem
mandarynskim (Lorge, 2006). Dzi$§ nazywa si¢ go standardowym j¢zykiem chinskim,
Putong hua, co znaczy tyle, co ,,wspdlny jc;zyk”.40 Wspotczesnie dla wielu
Chinczykéw Putong hua (czyli oficjalny jezyk chinski) jest drugim jezykiem (po
ojczystym dialekcie), obcym, wymawianym z ,akcentem”.*’ Rozpowszechnienie
standardowej] wymowy miato nastagpi¢c za pomocg rozpowszechnienia zapisu
fonetycznego, ktéry by ujednolicit wymowe. Ujednolicenie jezyka moéwionego,
ktorego prob podejmowano si¢ w XIX i XX wieku miato mie¢ skutek polityczny,
obrong panstwa przed obcymi, gldwnie zachodnimi, wpltywami. Pierwsza zastosowang
przez Chinczykow proba bylo wprowadzenie zapisu fonetycznego na wzor
japonskiego kana. Mialo to miejsce w 1919 roku, projekt ten uzyskal wsparcie rzgdu
w 1937 roku, jednak powstrzymata go Il wojna §wiatowa.

W 1929 roku powstat inny projekt zwany ,narodowa romanizacjy”,
wprowadzany przez dwoch uczonych Lin Yuo Tanga oraz Zhao Yuan Rena. Takze
powstrzymany przez wojn¢ i rewolucje. W latach 30. powstala kolejna proba zapisu
fonetycznego opartego na tacinie podjeta przez komunistow, przy jednoczesnej probie
ograniczenia liczby znakéw do 1000. Proba nie powiodla si¢, poniewaz za pomoca
1000 znakoéw nie dato si¢ odda¢ bogactwa kultury chinskie;.

Niezaleznie od Chinczykow, proby latynizacji jezyka chinskiego podejmowali
Europejczycy. Jedng z takich prob byla angielska transkrypcja sinologiczna Thomasa
Wade’a 1 Herberta Gilesa, wprowadzona na potrzeby uzytkownikow jezyka
angielskiego miedzy 1859 a 1912 rokiem. Opierala si¢ na wymowie dialektu
kantonskiego. Byla to najpopularniejsza forma latynizacji chinskich nazw. Z tej
transkrypcji pochodzg takie nazwy, do dzi§ uzywane w wielu zachodnich j¢zykach,
jak: Peking, Kanton, Hong Kong. Zaczgta ona jednak w latach 80. XX wieku traci¢
popularno$¢ na rzecz stworzonej z mys$la o Chinczykach (i przez Chinczykow,
w kooperacji z jezykoznawcami radzieckimi) transkrypcji Pin yin, promujacej Putong

%0 Okreslenie "mandarynski" pochodzi od dawnej europejskiej nazwy chinskiego urzednika — mandaryn. Po
chifisku jezyki mandarynskie okre$la si¢ terminem B i Gudn hud, dostownie "mowa urzednikéw", a potocznie
takze It 5 5% Béi fang hua, "mowa potnocnych Chin".

“! Dla mieszkancow Hong Kongu na przyklad pierwszym jezykiem jest jezyk kantonski, nastepnym angielski,
a dopiero kolejnym Putong hua (Chinglang Zhou i in., 2004, s. 7).
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hua, czyli dialekt mandarynski, jako jezyk powszechny. W Pin yin odpowiednikiem
nazwy Pekin jest Beijing, nazwy Kanton — Guangzhou, zas Hong Kong to Xiang
Gang).

Pin yin popularyzowa¢ zaczeli komunisci od roku 1958 (Kuiper, 2011, s. 62).
Pin yin bardzo pomaga przy uczeniu si¢ chinskiego, takze w chinskich szkotach dzieci
uczg si¢ prawidtowej (standardowej) wymowy dzieki zapisowi Pin yin, co jest o tyle
istotne, ze, jak juz wspominatam, dla wielu chinski standardowy to drugi, nie pierwszy
jezyk. Pin yin nie zastepuje chinskich znakow, pomaga w nauczaniu Wymowy,
popularyzuje Putong hua, stosowany jest takze jako zapis pomocniczy we
wspotczesnych formach komunikacji elektronicznej (sms, e-mail). Pin yin promowany
byt przez Mao Ze Donga, Suna Fo, a takze nazywanego ojcem wspotczesnej literatury
chinskiej Lu Xuna.

6. Ograniczenia romanizacji

Romanizacja dzigki zapisowi fonetycznemu niewatpliwie przyczynita si¢ do
yjednolicenia wymowy. Jednak w XX wieku pojawity si¢ takze pomysty catkowitego
zastgpienia chinskich znakow alfabetem tacinskim, tak by zapis tacinski nie byt
pomocniczym, lecz jedynym zapisem w jezyku chinskim. Pomysty te chybione byty
z kilku powodow.

Wprowadzenie zapisu tacinskiego jako jedynego dla jezyka chinskiego jest
niemozliwe, dlatego ze jezyk chinski jest ubogi w sylaby — jest ich okoto 1400.
Znakow, do ktorych sylaby maja zastosowanie, jest okoto 50 000. Co znaczy, ze
praktycznie kazdy dzwick jest przyporzadkowany kilku lub kilkunastu znakom.*
Gdyby wprowadzi¢ zapis tacinski wiele roznych stoéw byloby literowanych w ten sam
sposob, co sprawitoby, ze tekst statby si¢ niemozliwy do odczytania. Drugim
powodem, dla ktorego zastgpienie znakoéw alfabetem romanskim bytoby niemozliwe,
jest istnienie w Chinach bardzo wielu réznych dialektow jezyka chinskiego, dla
ktorych wspolng podstawe stanowi zapis. Jeden 1 ten sam znak w réznych prowincjach
czytany bywa zupelnie inaczej, cho¢ wcigz posiada niezmienione znaczenie. Alfabet
tacinski takze wprowadzilby tu wigcej zamieszania (rézny sposob odczytania
sugerowalby rozne stowa). Trzeci powdd: kazda sylaba moze by¢ wymdwiona na
jednym z pieciu réznych tonow. Jedna sylaba, ktéra w zapisie romanskim odpowiada
jednemu stowu, przez osoby postugujace si¢ Putong hua moze zosta¢ wymowiona na
5 roznych sposobdéw, co w konsekwencji sugerowaloby 5 roéznych stow. Przez
mieszkanca Hong Kongu, ktory uzywa dialektu kantonskiego, jedna sylaba moze by¢
wymowiona przy uzyciu az 9 tondéw. Czwarty: pismo chinskie jest ekonomiczne
w stosowaniu, zajmuje mniej miejsca. | piaty, najwazniejszy z powodow: sami
Chinczycy nie chcg takiego zastgpienia, twierdza, Ze nauka pisania ksztattuje charakter

“2 Sytuacja taka generuje, co latwo sobie wyobrazi¢, olbrzymie pole mozliwych nieporozumien jezykowo-
kulturowych. Na przyktad znak PH Si oznaczajgcy liczbe 4 wymawiany jest podobnie jak znak FE Si oznaczajacy
$mieré. Efekt — w hotelach i akademikach czesto nie ma pigtra nr 4, pokoju 4, czy 444. Znak £ Zhong

oznaczajgcy zegar, wymawiany jest podobnie do znaku 1% Zhong opisujgcego ceremonie pogrzebows. Efekt —
nietaktem jest podarowanie komus$ zegara lub zegarka w prezencie. Czgsto zadawanym pytaniem jest pytanie o
ilo§¢ znanych znakow. Potwierdza wyksztalcenie, okresla kompetencj¢ kulturowa. Jesli kto§ mowi, ze zna 5000
znakow, znaczy, ze jest czlowiekiem wyksztatlconym, czytajacym ksigzki.
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cztowieka, wzmacnia pamig¢, a kaligrafi¢ uznajg za najwazniejsza ze sztuk (Chen Qin
Mai, 1966).

Od lat 50. XX wieku do lat 80. XX wieku wierzono, ze Putong hua moze
zastgpi¢ lokalne dialekty. Od konca lat 80. pojawia si¢ w chinskiej polityce jezykowej
pewien zwrot, nastepuje stopniowa rewitalizacja jezykéw lokalnych (dialektow),
zaczynaja si¢ pojawiac lokalne programy telewizyjne, filmy w lokalnych jezykach. Od
konca lat 90. XX wieku rozpoczyna si¢ wspieranie rozwoju kultur lokalnych (w tym
mniejszosciowych) i lokalnych jezykéw, ale ze wskazaniem na Putong hua jako na
jezyk obowigzujacy W przestrzeni publicznej (Chinglang Zhou i in., 2004, s. 3). Od
powstania Republiki Chiny zmagajg si¢ z problemem tozsamos$ci narodowej, dopiero
mniej wigcej od lat 90. XX wieku moéwi si¢ o jednym narodzie, sktadajagcym sig
z Chinczykéw Han 1 nie-Han, narodzie sktadajagcym si¢ z wielu grup etnicznych
(Chinglang Zhou i in., 2004, s. 4).

Spoteczenstwo wielonarodowosciowe probowano budowaé przez pierwsze
dekady po upadku cesarstwa. Jednak intencja przywddcoOw Partii Komunistycznej byto
stworzenie panstwa jednonarodowosciowego (Ropp, 2010). Na tym tez
skoncentrowana byla polityka jezykowa panstwa, ktéra miala pomoc wilaczyc
mniejszosci do jednego narodu chinskiego. Proces ten nie udal si¢ w duzej mierze ze
wzgledu na znaczace roznice kulturowe oraz jezykowe. W latach 90. XX wieku
polityka rzadu i partii zaczeta oficjalnie zmierza¢é w kierunku poszanowania praw
mniejszosci do wilasnego jezyka i kultury. Polityka ta zostala zatwierdzona prawem
z roku 2001, ktore czyni Putong hua jezykiem oficjalnym, ale wspiera takze rozwoj
dialektow (Chinglang Zhou i in., s. 5).

7. Zakonczenie

W trwajacej wiele wiekow tradycji unifikacji jezyka chinskiego mozna
wyrozni¢ dwie podstawowe fazy. Pierwsza, dotyczaca unifikacji pisma, dos¢
skutecznie przeprowadzona zostata przez Qin Shi i jego ministra Li Si. Jej efekty
widoczne sg do dzis. Druga, unifikacja jezyka mowionego, napotykata i napotyka
wiecej oporu 1 wigcej problemdw. Przyczyny moga by¢ rézne. Zbyt silne sg tradycje
1 przywigzanie lokalnych spotecznosci do wilasnego jezyka mowionego. Wspolne
pismo tatwiej zaakceptowano, gdyz czesto wczesniej nie posiadano go wcale, zatem
nic nie musiano zmieniac.

Nie oznacza to jednak, iz wunifikacja pisma przebiegata -catkowicie
bezproblemowo. W prowincji Xin jiang w poéinocno-zachodniej cze$ci Chin rzad
probowal mieszkajacym tam Kazachom i1 Ujgurom zakaza¢ stosowania alfabetu
arabskiego, zastepujac go zromanizowanym Pin yin, uprzywilejowujagcym Putong hua.
Reforme zainicjowano w latach 50. Jednak silowe promowanie Putong hua wsrdd
ludow attajskich napotkato opor. Po latach, gdy rzad reformy zaniechat, okazato si¢, ze
Putong hua jest jezykiem do$¢ praktycznym, umozliwiajacym wymiang ekonomiczng
z Chinczykami Han. Wowczas to wzrasta¢ zaczela liczba jego uzytkownikow. Wielu
Mongotoéw chinskich wspoétczesnie postuguje sie¢ Putong hua. Putong hua nie tylko
nominalnie ale 1 realnie powoli staje si¢ jezykiem standardowym.
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Malgorzata Zawadzka-Morawiecka
Uniwersytet Papieski Jana Pawla Il w Krakowie

JEZYK JAKO BRAMA DO NOWEJ RZECZYWISTOSCI - FILOZOFICZNE
ROZWAZANIA O MOZLIWOSCIACH I OGRANICZENIACH JEZYKA
W KONTEKSCIE FILOZOFII KIERKEGAARDA I HEIDEGGERA

Abstract

The article discusses Kierkegaard’s and Heidegger’s views on language.
Kierkegaard emphasises language’s limitations as an instrument of cognition.
According to Kierkegaard, the true knowledge, i.e. the knowledge about the
individual’s existence as an individual (rather than a member of a community), cannot
be grasped by words, as it is something that the individual has to experience
himself/herself. Language fails to render what is truly unique. Heidegger, on the other
hand, sees language as an important tool by means of which the forgotten truth about
being can be recovered, and which, consequently, may help the individual attain the
condition of authentic existence (which corresponds to Kierkegaard’s concept of
religious person).

Key words: Kierkegaard, Heidegger, silence, religion

1. Wstep

Jezyk to sposob komunikowania uczué, pragnien, wewnetrznych przezyc.
Wydaje sie, ze wlasnie na tych polach powstaje najwiecej nieporozumien. Bo jak
przekazac to, co czujemy? Natomiast kiedy dogtebnie zbadamy problem, okaze si¢, ze
najwigkszy ktopot polega na komunikowaniu tego, co doswiadczamy wspdlnie, co jest
dostepne dla wszystkich. Okazuje si¢ bowiem, ze bez ustalonego wczesniej jezyka
trudne do przekazania sg w ogole jakiekolwiek doswiadczenia. A zatem, jesli nie
posiadalibySmy jezyka, to bycie w grupie staloby si¢ utopig. Kazdy cziowiek bylby
tylko indywidualng jednostka, zyjaca w samotno$ci. Jezyk zatem jest nie tylko
zespotem znakdw, ale jest bramg, ktora otwiera droge do drugiego czltowieka. Jest
narzedziem, ktére umozliwia przekazywanie wlasnych przezyc¢, jak 1 ogoélnych prawd.
Czasem jednak jezyk staje si¢ barierg. Dzieje si¢ tak wtedy, gdy rzeczywistos¢,
o ktorej chciatoby sie mowic, jest dla jezyka nieuchwytna, gdy jezyk nie posiada stow,
ktore moglyby ja w wystarczajacy sposob oddac. Przykladem takiej sytuacji jest
opisywany przez Kierkegaarda ,.czlowiek religijny” (Kierkegaard, 1972). Inng
sytuacja jest zafatlszowywanie rzeczywisto$ci przez jezyk. Moze si¢ to zdarzy¢ wtedy,
gdy czlowiek boi si¢ moéwi¢ o prawdzie, poniewaz méwienie zaktada myslenie o niej,
a myslenie staje si¢ procesem trudnym do zniesienia. Taka sytuacj¢ opisuje Martin
Heidegger, mowigc o zapomnieniu tego, co stanowi fundament cztowieka (Heidegger,
2004). Przystepujemy wiec do rozwazenia istoty wspomnianych tutaj barier.
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2. Seren Kierkegaard — samotnos¢ ,,rycerza wiary”

Kierkegaard, dunski filozof, chcac opisa¢ cztowieka, przedstawil go w trzech
odstonach. Wyrdznit trzy stadia na drodze zycia: estetyczne, etyczne 1 religijne
(Toeplitz, 1980). Ukazuja one droge do coraz wigkszej samoswiadomosci 1 wolnosci.
Paradoksalnie jednak dojscie do ostatniego etapu ukazuje cztowieka w jego
ograniczeniach wobec Boga, oraz jego samotnos¢.

2.1. Stadia na drodze zycia

Stadium estetyczne to stadium ,,zycia niezaangazowanego” (Toeplitz, 1980,
s. 55). Taka osoba nie zajmuje si¢ sprawami waznymi, lub wartymi rozwazenia.
Jedyng sprawag ktora zdaje si¢ by¢ warta uwagi jest pogon za przyjemno$ciami,
przezyciami, nami¢tnosciami. Jest to osoba, ktora ciggle szuka czego$ wigcej, szybko
si¢ nudzi, wiec wcigz poszukuje nowych wrazen. Unika jakiejkolwiek
odpowiedzialno$ci, a zatem 1 wyboru. Nie istnieje dla niej warto$¢ absolutna, oprocz
warto$ci estetycznych. Jest to zycie pozbawione celu (oczywiscie istniejg tutaj cele
chwilowe) 1 sensu. Nie mozna mowic¢ o sensie tam, gdzie nie ma wyboru, a o wyborze
tam, gdzie nie ma refleksji. Esteta nie odczuwa napie¢cia, niepewnosci, poniewaz zycie
jest dla niego zbiorem mozliwosci, ktore nie musza si¢ wyklucza¢ (Toeplitz, 1980,
s. 62). Przeciez mozna mie¢ wszystko... Na tym stadium cztowiek moze by¢
niezrozumiany przez spoteczenstwo dlatego, ze kieruja nim namigtnos$ci i pragnienia,
a nie zdrowy rozsadek (co jest oczekiwang przez spoteczenstwo postawa).

Poniewaz esteta nie moze dokona¢ wyboru, trudno powiedzie¢, w jaki sposob
dokonuje si¢ przejscie do nastgpnego stadium. Karl Toeplitz proponuje, aby
zinterpretowac t¢ przemiang jako efekt dzialania Boga (Toeplitz, 1980, s. 63). Stadium
etyczne, to stadium cztowieka nalezacego do spoleczenstwa. Tak jak esteta byl z tego
spoleczenstwa wyobcowany przez pogon za wyimaginowanym szczesciem, tak
cztowiek etyczny jest czg$cig spoteczenstwa. Pojawiaja si¢ tutaj normy moralne,
hierarchia spoteczna, zycie z Bogiem i wybor siebie (Toeplitz, 1980). Wybor jest nie
tylko poznawaniem siebie, ale i tworzeniem siebie wcigz na nowo. Tutaj mamy do
czynienia z prawdziwym wyborem. Jest to wybor kazdego cztowieka w obliczu norm
1 zasad, oraz spoteczenstwa. Na tym stadium, cztowiek rozumie siebie i stosunki
spoteczne, a spoteczenstwo rozumie jego. Nie ma tu nieporozumien komunikacyjnych,
ani watpliwosci. Cztowiek pozostaje na poziomie tego, co ogélne i przyjete za normg.

Przychodzi jednak moment, w ktorym jednostka moze by¢ narazona na silny
konflikt miedzy warto$ciami. Jest to konflikt migdzy tym, co obiektywne, czyli
ogolnie przyjetymi wartosciami, a tym, co subiektywne, nieprzekazywalne, osobiste,
czyli bezposrednim kontaktem z Bogiem. W tym momencie dochodzi do dylematu:
przekroczy¢ obiektywnos$¢ na rzecz subiektywnosci, czy pozosta¢ w spoteczenstwie
(Toeplitz, 1980)? Wybdr, ktorego jednostka musi dokona¢, bedzie skutkowat nie tylko
przeobrazeniem swojego ja 1 zmiang mys$lenia o sobie 1 o innych. Wybor ten oznacza
kolejna (po cztowieku estetycznym) alienacje. Tym razem jest to $wiadomy wybor
siecbie wobec Boga, ktory godzi sprzeczne wartosci. Z drugiej strony jest to trudny
wybor, poniewaz jest to wkroczenie na §ciezke niepewnosci 1 paradoksu, ktora nie jest
tatwa i nie przynosi chwaty ani zaszczytow.*®

*3 Kierkegaard bedzie ten problem rozwijat w dziele Bojazri i drzenie na przykladzie rycerza wiary i bohatera
wielkich tragedii. Rycerz wiary to czlowiek, ktory przekracza normy zrozumiate przez ludzi, ktory milczy, bo
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Wybdr religijny to nie tylko zmiana siebie, to réwniez przekroczenie norm,
ktore sa uznawane 1 szanowane przez ludzi. Wyraza si¢ to w dwoch typach
religijnosci, o ktorych mowi Kierkegaard (Toeplitz, 1980). Typ ,,A” to religijnos¢
polegajaca na posiadaniu sakramentéw, chodzeniu do kosciota, odprawianiu
zaleconych modlitw. Nie jest to oczywiscie samo w sobie zite, ale nie wyczerpuje
pojecia ,,wiara”. Osoby, ktére zatrzymaty si¢ na wierze polegajacej na wykonywaniu
obowiazkow wierzacego, nie wierza autentycznie (Kierkegaard, 1972). Wiara typu
,B” to wiara, ktora wkracza w subiektywno$¢, w niezrozumialos$¢, w to, co trudne do
pojecia dla ogétu. Jest to wiara oparta na Bogu, ktory w swych dziataniach przekracza
rozum ludzki. Jest to rOwniez wejscie w rzeczywisto$¢ samotnosci, z ktorg trzeba si¢
pogodzi¢. Samotnos$¢ ta nie jest konieczno$cig wymuszong przez kontakt z Bogiem,
ale raczej konsekwencja wystgpienia z ogotu 1 wejscia na S$ciezke tego, co
niezrozumiale w jezyku ogotu. Tutaj pojawia si¢ kluczowy problem wyboru. Jesli
decyduje¢ si¢ na prawdziwy kontakt z Bogiem, to réwniez decyduj¢ si¢ na zmiang
postrzegania siebie, oraz calego swojego zycia. Prawdziwy wybor nie dotyczy bowiem
konkretnej sytuacji, ale wyboru siebie w konkretnej egzystencji, albo inaczej, siebie
jako tego, ktéry egzystuje w okreslony sposob. Ostateczny wybor okazuje sie
wyborem sposobu zycia 1 kontaktu z Bogiem. Wszystko inne, jak na przykiad
budowanie osobowos$ci, poczucia tozsamos$ci, $wiadomosci, bedzie konsekwencja
wyboru egzystencji w obliczu Boga.

Koncepcja Kierkegaarda, to historia drogi czlowieka do Boga. Jest to droga
prowadzaca od braku wyboru, gdzie to egzystencja wlada osoba, tak jakby to nie ona
wybierala, ale jaka$ sila, ktora mozna by nazwac namigtno$cia, poprzez wybdr tego,
co ustanowione, az do wyboru samotnos$ci, ale juz w sposob §wiadomy. Samotnos¢
przed Bogiem nie jest samotnoscig przed samym sobg, ale samotno$cig wsrod ludzi.
Nie oznacza to konieczno$ci alienacji od spoleczenstwa, ale wzniesienie si¢ ponad.
Ostateczny wybor to nie tylko kroczenie za Bogiem, ale i wybranie siebie jako tego,
ktory nie podlega juz bezposrednio prawu. Nie oznacza to jednak jego calkowitego
zawieszenia. Oznacza raczej okreSlenie siebie, a kazde okreslenie wymusza negacjg.
Nie mozna przyja¢ wszystkiego, bo to zawrocitoby nas z powrotem na $ciezke
estetyczng. Odrzucenie tego, co ogolne, to odrzucenie pewnych praw, ktoére milkng
w obliczu Boga.

2.2. Czlowiek religijny

Aby zrozumie¢ postawe cztowieka religijnego, nalezatoby najpierw przedstawié
koncepcje 1 spojrzenie Kierkegaarda na problem wiary 1 religijnosci. Krytykuje on
podejscie do religii jako do instytucji. Wydaje si¢, ze nie chodzi tu o to, zZe
zinstytucjonalizowanie religii jest samo w sobie czym$ ztym. Chodzi raczej o to, ze
ludzie przestali prawdziwie wierzy¢, gdyz zatrzymuja si¢ tylko 1 wylacznie na
obrzedach 1 obyczajach, ktore wykonuja z przyzwyczajenia. Kierkegaard podkresla, ze
kiedys$ ludzie zyli inaczej. Wiara byla zadaniem na cate zycie. Na staro$¢ ludzie wcigz
mieli zywa wiar¢ 1 pamigtali, jak o nig walczyli, pamigtali liczne trudnos$ci, ktore
musieli przezwyciezy¢é, aby moéc dalej wierzy¢ (Kierkegaard, 1972). Taka wg

0 tym, co przezyl, nie potrafi mowi¢. Nie jest zrozumiany przez spoteczenstwo, bo przekroczyl ogdlne prawo.
Tragiczny bohater natomiast jest nie tylko rozumiany, jest rowniez podziwiany, méwi o swoim dramacie, dzigki
czemu wszyscy moga mu wspolczuc i si¢ z nim utozsamiac.
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Kierkegaarda jest prawdziwa droga wiary. Wida¢ wigc, ze wiara wcale nie neguje
tradycji, wrecz przeciwnie, to tradycja zatrzymata wspomnienie o ludziach wiary.
Kierkegaard krytykuje wiar¢ rozumiang tylko i wylacznie jako odprawianie
zaleconych obrzedow. W tym nie ma wiary, bo, jak bedziemy mowi¢ pdzniej, wiara to
nie obrzedy, to egzystencja. Kierkegaard krytykuje nie tylko wiare, ktora polega na
spetnianiu obowiazkow, ale caty owczesny $wiat, ktory biegnie zbyt pospiesznie do
przodu, nie zastanawiajac si¢ nad niczym (1972).

Druga kwestig jest fakt, iz, wg Kierkegaarda, chrzescijanstwo jest Zle
rozumiane: ,, Chrzescijanstwo weszlo w $wiat nie po to, by by¢ rozumiane, lecz by
w nim egzystowano” (Kierkegaard, 2000, s. 371). Chrzescijanstwo nie ma by¢
rozumowe, co nie oznacza, ze wysitki zrozumienia sg bezsensowne. Nie oznacza to
chyba rowniez drwin z rozumu. Wydaje si¢, ze celem Kierkegaarda jest podkreslenie,
ze prawdziwg istotg wiary jest zycie w niej, a nie rozumowe przetworzenie jej prawd.
Chodzi tu nie o wyeliminowanie jednego czynnika, ale o zmiang¢ srodka cigzkosci.

Widac¢ to wyraznie, kiedy patrzy si¢ na czlowieka wiary. Owszem, jest to osoba,
ktéra wymyka si¢ regulom etyki, ale wazne jest rowniez, ze nie ucieka od
rzeczywistosci. Kierkegaard ukazuje to na przyktadzie postaci Abrahama ze Starego
Testamentu: ,, Jednak Abraham wierzyl 1 wierzyt w zycie doczesne. Gdyby wierzylt
tylko w zycie przyszle, bylby raczej odrzucit wszystko, aby pospiesznie opusci¢ ten
swiat, do ktérego nie nalezal” (Kierkegaard, 1972, s. 19). I dalej: ,,Nie wierzyt, ze
bedzie kiedy$S tam zbawiony, ale wierzyl, ze bedzie szczeSliwy tu na ziemi”
(Kierkegaard, 1972, s. 34).

Wiara zaktada zycie doczesne. Wydaje si¢ to moze paradoksalne, ale, patrzac
na koncepcje Kierkegaarda, calkiem uzasadnione. Czlowiek religii musi wierzy¢
w zycie doczesne, bo jego wiara jest droga wiasnie przez takie zycie. Wiara rozgrywa
si¢ w przestrzeni zycia. To w zyciu ukazatyby sie réwniez wszystkie konsekwencje
ucieczki od speinienia nakazu Boga. Powrdt, bez spelnienia woli Boga, bylby
ucieczka, a szansa zbawienia okazalaby si¢ niemozliwa. Abraham statby si¢
cztowiekiem zhanbionym, bez przyszitosci 1 prawdziwej wiary (Kierkegaard, 1972,
s. 22). Dlatego na pytanie: czy mozna uciec? Nalezy odpowiedzie¢: tak! Ale to si¢ nie
optaca, bo ucieczka zabiera wszystko.

Droga powrotna po dopelnieniu woli Boga to powr6t do zycia, zstgpowanie do
codziennos$ci po niesamowito$ci obcowania z Bogiem. Nie mozna zatem powiedzie¢,
ze czltowiek wiary nie jest zwigzany ze §wiatem. Owszem jest, 1 to nawet jeszcze
glebiej niz si¢ wydaje. Jak pisze Kierkegaard, Grecy nazywali wiar¢ ,,boskim
szalenstwem” (2000, s. 268); wiara bowiem jest czyms$, co nalezy urzeczywistnic, jest
czgs$cig zycia, a nawet wiecej, jest sposobem zycia.

Cztowiek wiary nie tylko bierze odpowiedzialno$¢ za swoje czyny, ale rowniez
odpowiedzialno$¢ za przekroczenie pewnych zasad na rzecz wiary. Taka sytuacja
wystepuje jesli chodzi o czyn, ktérego chciat dokonaé Abraham — zabicie syna. Zeby
wyjasni¢ postgpowanie Abrahama, trzeba cofnaé¢ si¢ z powrotem do problemu
ogolnosci 1 jednostki. Czlowiek religijny wyrasta z ogdlnosci. Nie wydaje si¢ to
dziwne, poniewaz zeby wspiac si¢ na poziom religii trzeba naleze¢ do ogotu, posiadac
moralnos¢ 1 $wiadomo$¢ samego siebie. Czlowiek religijny jednak na tym nie
poprzestaje. Poprzez swoje czyny wznosi si¢ ponad ogét. Paradoks polega na tym, ze
jednostka moze si¢ wznie$¢ ponad ogo6t tylko wtedy, gdy do niego nalezy. Widac tutaj,
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ze Kierkegaard nie neguje etapu etycznego, uwaza go za wazny, ale niewystarczajacy.
Jednostka staje si¢ jednostka dlatego, ze uczestniczyla w tym, co ogoélne. Ale dopiero
przekraczajac to, co ogolne, staje si¢ jednostkg (Kierkegaard, 1972, s. 58).

Oparcie na sobie to oparcie w etyce, w tym, co 0gdlne, przyjete; mozna
powiedzie¢, to, co dobre dla mnie i zrozumiate dla ogdétu. To, co dobre w oczach
Boga, nie zawsze jest zgodne z moim poj¢ciem dobroci. Problemem s3 tutaj
priorytety. Dla cztowieka wierzacego takim priorytetem jest wiara. Cztowiek wierzacy
powinien zwigzac si¢ bardziej z Bogiem niz z ludZzmi. Ale nie jest to tatwe. Pojawia
si¢ bowiem strach, ktory powoduje, ze gore bierze ogolnos¢, jak mowi Kierkegaard,
zwycieza w cztowieku zwierze, ktore mysli, ze lepiej by¢ jak inni, tak jest bezpieczniej
(Kierkegaard, 2000, s. 79).

Dlatego oparcie w Bogu wydaje si¢ zaktada¢ przyjecie tego, co niezrozumialte
z mojego punktu widzenia. Stanowi skok w to, co niepewne. Swiat zewnetrzny jest
pewnoscia, jest tym, co bezpieczne. Dlatego perspektywa zycia w ttumie, w ogdlnosci,
wydaje si¢ bardziej atrakcyjna niz zycie w samotnosci wiary:

Wiara, walka wierzacego ze $wiatem, jest walkg charakteru. Ludzka
proznos¢ zamieszkuje w checi rozumienia, proznos¢ niecheci bycia
postusznym jak dziecko, ale checi bycia dorostym, ktory potrafi
pojmowac 1 ktéry z tego powodu nie jest postuszny wobec tego, czego
nie moze pojac; to znaczy, kto w sposéb istotny nie chce by¢ postuszny.
(Kierkegaard, 2000, s. 272)

Zatem problem polega na zbytniej pysze cztowieka. Cho¢ z drugiej strony, chegé
poznania 1 wytlumaczenia wszystkiego nie jest czyms$ ztym. Przeciwnie, wydaje si¢, ze
jest to nieodtaczny element ludzkiej egzystencji. By¢ moze problem tkwi tutaj nie
w poznaniu, ale (mozna powiedzie¢) w jego ilosci. Kierkegaard wydaje si¢
przestrzega¢ przed checig wytlumaczenia wszystkiego, przed rozumowym ujgciem
wiary. Podkresla, ze wiara zatraca swoj sens 1 prawdziwo$¢ w rozumie, do pewnych
prawd nie da si¢ doj§¢ poprzez rozum. Bo wiara zawiera si¢ w tym, co dotyczy serca
I egzystencji, zawiera si¢ w paradoksie w stosunku do wlasnego wnetrza i Swiata
zewnetrznego.

To wszystko rozgrywa si¢ wewnatrz czlowieka. Jak podkresla Kierkegaard,
cztowiek wiary nie r6zni si¢ niczym od innych, a nawet przeciwnie, wydaje si¢ chyba
jeszcze bardziej niepozorny. Ci, ktorzy przezywaja zmagania wewngtrzne, wydaja si¢
pospolici, zanurzeni w ogolnosci, nie roznig si¢ od tych, ktorzy nic z wiary nie
rozumiejg (Kierkegaard, 1972). Sa to ludzie, ktérzy mocniej stgpaja po ziemi niz
mozni panowie tego Swiata. Cieszg si¢ zyciem, chociaz czgsto rozgrywa si¢ w nich
walka o wiare (Kierkegaard, 1972). Ci ludzie nie dajg po sobie poznaé, ze co$ stato si¢
w ich zyciu. Bo to, co najwazniejsze, rozgrywa si¢ w nich samych:

Nie trzeba oglada¢ ich, gdy sa w powietrzu, trzeba patrze¢ na nich
w momencie, w ktérym dotykaja ziemi, wtedy ich si¢ poznaje. Ale tak
opada¢, aby od razu wyglada¢ tak, jak by si¢ stato i szto dalej, tak
przemienia¢ skok zycia w krok powszednio$ci, absolutnie wyrazaé
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wzniostos¢ w kroczeniu po ziemi — potrafi tylko rycerz wiary, i to jest
prawdziwy cud. (Kierkegaard, 1972, s. 40)

Ludzie wiary nie manifestuja swojej przemiany zewngetrznie. Ona staje si¢
jakby mimochodem, nie jest na pokaz. Dlatego czlowiek wiary nie wymyka si¢
ogolnosci, on wcigz w niej zyje 1 z poziomu ogolnosci niemozliwe jest zauwazenie
przemiany, ktora si¢ w nim odbyta. Kazdy dokonuje tej przemiany sam, nikt nie moze
mu w niej pomodc, dlatego mozna mowi¢ tutaj o niezrozumieniu przez otoczenie.
Kierkegaard porownuje wiar¢ do koszuli, ktorg kazdy musi uszy¢ na miare¢ dla siebie
(Kierkegaard, 1972, s. 45). Nie da si¢ wiary zrzuci¢ na kogo$ innego. Nie da si¢ jej
rowniez doswiadczy¢ w tlumie, dlatego czlowiek wiary wychodzi poza ogot, aby
doswiadczy¢ wiary w samotnosci.

Wiara to wyrzeczenie si¢ doczesnosci tylko na chwilg. Zawieszenie troski o tu
1 teraz na konkretny moment. Po co? Aby odzyska¢ doczesno$¢ w nowym sensie
1 z nowa wiarg (Kierkegaard, 1972). I to jest absurd wiary. Wida¢ to doktadnie na
przyktadzie Abrahama. Abraham do konca nie wyrzekt si¢ syna, a zarazem musiat to
uczyni¢, aby spetni¢ wole Boga. Byla to jakby bitwa dwoch §wiatow o panowanie
w czlowieku. Zostala przerwana przez interwencje Boga. Zycie syna zostalo mu
darowane ponownie i jeszcze co$. Abraham wrocit odmieniony prawdziwag wiarg,
ktéra walczyla w nim z tym, co ogolne. Zostal przemieniony przez wlasng sitg
1 zaufanie. Zaufanie jest tutaj niezbedne, bo wiara czesto prowadzi przez drogi, na
ktore czlowiek wchodzi¢ nie powinien, ktéore sg potepiane, albo przynajmniej
niezrozumiane przez spoteczenstwo.

»Wierzenie jest w istocie pdjsciem naprzdod tg droga, gdzie wszystkie ludzkie
drogowskazy pokazuja: wstecz, wstecz, wstecz!” (Kierkegaard, 2000, s. 281). Istnieje
jeszcze jeden aspekt dotyczacy etyki. Juz nie ten wymiar wewnetrzny, ale zewnetrzny.
Ocena innych ludzi, ogétu. Ocena ludzi, ktérzy nie rozumieja, co si¢ wydarzylo, i1 nie
mogg zrozumiec.

2.3. Bohater tragiczny a ,,rycerz wiary”

Kierkegaard zestawia ze sobg bohatera tragicznego, oraz ,,rycerza wiary” (jak
nazywa czlowieka wiary) (Kierkegaard, 1972). Bohater tragiczny pozostaje w sferze
etyki. Cierpi na oczach wszystkich 1 kazdy rozumie, co on przezywa. Rycerz wiary
odwrotnie, to, co ogdlne, nie nazwie tego, co przezywa; kiedy milczy nikt go nie
rozumie (Kierkegaard, 1972). Wiara nie wyraza si¢ w konkretnych stowach, nie da si¢
jej ujaé stowami etyki. Kiedy mowi si¢ o niej, wydaje si¢ to by¢ zbyt plytkie, lub
nawet falszywe. Milczenie natomiast nie rozwigzuje problemu, zamyka tylko
cztowieka przed $wiatem, ktory jest etyczny. By¢ moze kto$ zorientuje si¢, ze ,,co$”
si¢ dzieje, ale czym jest to ,,c0$8”?

Kierkegaard podkresla roéwniez, ze niemozno$¢ porozumienia jest
spowodowana strachem. Ludzie nie interesujg si¢ smutkiem, lgkiem, niepewnoscia, bo
to przeraza, tego nie da si¢ pojac; ludzie wolg stucha¢ o dobrych rzeczach, o tym, co
radosne 1 posiada szczgsliwe zakonczenie (Kierkegaard, 1972). Droga ,,rycerza wiary”
jest przerazajaca, bo nie posiada schematu. Owszem, mozna powiedzie¢, ze pojawia
si¢ tam niepewnos¢, walka, ale nic poza tym. Wchodzi si¢ na samotng $ciezke, o ktorej
si¢ nic nie wie (Kierkegaard, 1972).
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»Dochodzimy w tym miejscu do problemu samotnos$ci. Czlowiek wiary niejako
jest zmuszony aby odby¢ swoja droge sam. Prawdziwy rycerz wiary jest zawsze
absolutnym samotnikiem” (Kierkegaard, 1972, s. 86). Samotnos$¢ wydaje si¢
wymuszona. Proby tlumaczenia skonczylyby sie kleska, czyms, co jest sztuczne.
Kierkegaard przestrzega przed préba ttumaczenia.

Wiary nie da si¢ wyjasni¢, pomimo tego ludzie staraja si¢ wyjasni¢ wszystko,
nawet to, czego nie rozumiejg. Wszystko powinno by¢ jasne, nie powinno pozostac juz
nic do wytlumaczenia. Wydaje si¢, ze dla ludzi Swiat doskonaty, to Swiat
wytlumaczony. Dlatego dla spokoju ludzie ttumacza nawet to, czego nie da si¢
wyjasni¢. Buduja niepewne teorie 1 watpliwe twierdzenia, aby zapewni¢ sobie pozor
znajomos$ci Swiata. Wiara jest taka sferg, ktorej nie da si¢ wytlumaczy¢ i nie nalezy
tego robi¢. Bo wytlumaczenie bytoby fatszywe. Lepiej milcze¢.

Bohater estetyczny moze mowi¢, ale nie chce. Bohater etyczny wypowiada
swoje nieszczgscie, natomiast bohater wiary : ,,milczy — ale przeciez nie moze mowic,
na tym polega jego udrgka i niepokoj. [...] Mowienie jest wyzwoleniem, gdyz
przenosi do powszechnosci” (Kierkegaard, 1972, s. 96). Powszechnos$¢ jest
wybawieniem, poniewaz inni Ci¢ rozumieja, jest si¢ cze$cig Swiata, mozna si¢ wtedy
spiera¢, a nawet by¢ podziwianym. Niezrozumiato$¢ przynosi jedynie pogarde
I odrzucenie.

Czym jest zatem wiara? Jest zaczynaniem wcigz od nowa. Nie moze by¢
przekazana z pokolenia na pokolenie, ale musi si¢ stawa¢ indywidualnie. Kazde
pokolenie zaczyna od poczatku 1 zdobywa wiarg tak, jak poprzednie pokolenie, o ile to
poprzednie nie porzucilo swojej wiary. Jest to wazny element ogo6lnosci w drodze
jednostki. Cho¢ wiare kazdy zdobywa sam, musi jednak mie¢ od czego wyjs¢, od
kogo$ nauczyC si¢ wiary. Jest ona przekazywana w tradycji 1 tylko tak moze by¢
zaszczepiona. Zadne pokolenie nie dojdzie dalej niz poprzednie. Jedli nie zawrdci
z drogi, to cale zycie bedzie walczylo o wiare 1 to jest kres mozliwosci, trwanie
w wierze (Kierkegaard, 1972). Jedyne, co mozna przekaza¢ przysztym pokoleniom, to
dar cigglego budowania wiary i1 przyktad wlasnego zycia. Wiary nie mozna si¢
nauczy¢, mozna jg przekaza¢ tylko wlasnym postepowaniem, wtasnym milczeniem.

Cziowiek wierzacy jest w cigglym tworzeniu siebie. Wiara nie jest momentem
zastanym, jest sytuacja, czyli zdarza si¢ w egzystencji czlowieka, a nawet wigce;,
wiara jest egzystencjg. Jest specyficznym sposobem istnienia, sytuacja egzystencjalng
(Kierkegaard, 2000, s. 280). Sytuacja to taki stan ducha, w ktorym cztowiek moze
doswiadcza¢ tego, co pierwotne. Zatem moze taka sytuacjg by¢ spotkanie z Bogiem.
Wazne jest to, ze owo spotkanie nie nastepuje za posrednictwem jakis okreslonych
obrzedow. Wydaje sie, ze jedynym warunkiem jest egzystencja. Nie mozliwe jest
doswiadczenie Boga bez niej, bo Bog objawia si¢ wtasnie w egzystencji.

Wiara jest nie tylko sprawg cigglego wyboru, ale rdwniez poruszeniem serca.
Wiary, jak juz wczesniej powiedzieliSmy, nie da si¢ zrozumie¢, jest petna paradoksow
1 wewnetrznej walki. Czy ta walka nigdy si¢ nie konczy? Wydaje si¢, ze istnieje jej
kres. Oczywiscie nie samego wyboru wiary, ale walki z samym sobg o to, czy slusznie
wiar¢ wybraliSmy.

Pytaj, pytaj tak dlugo, az znajdziesz odpowiedzi; mozna bowiem jakas$
rzecz znaé, jaki$ poglad dotyczacy jej uznaé, mozna byto wielokrotnie
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samemu podejmowac¢ probe jej poznania, ale dopiero glebokie,
wewnetrzne poruszenie, dopiero serca niewystowione wzruszenie,
dopiero ono moze Ciebie upewni¢, ze to, co poznates, stanowi twoja
wlasnos$¢; zadna przemoc 1 zadna przemoc nie bedzie Ci w stanie
wydrze¢ tego przekonania; albowiem tylko prawda, ktéra jest budujaca,
jest dla Ciebie prawda (Kierkegaard, 1982, s. 477).

Sprawa wiary wigc jest sprawg serca 1 tylko tam da si¢ ja zrozumie¢. Wydaja
si¢ tutaj sensowne stowa Pascala, mowigce o istnieniu spraw serca, pojmowalnych
tylko dla serca (Pascal, 1983). Obszar wiary wydaje si¢ by¢ obszarem irracjonalnym
w czlowieku, wymyka si¢ on rozumowi. Ale by¢ moze trzeba tutaj mowi¢ o innej
racjonalno$ci. W koncu serce rowniez ma swoje racje. Walka w cztowieku wierzagcym
jest zatem walkg miedzy jego rozumem a sercem. Serce przyjmuje racjonalnos¢ Boza,
rozum si¢ waha. W tej koncepcji czlowiek wierzacy musi nie tylko wybra¢ samego
siebie, wiarg, ale 1 racjonalnos¢. Wybor ten jest kluczowy dla jego wilasnego zycia.
Ten wybdr rozpoczyna dopiero droge po wiarg. Niestety jest to droga w samotnos¢,
gdyz nikt nie jest w stanie czlowiekowi towarzyszy¢, ani doswiadczy¢ tego, co on
doswiadcza. Nie istnieja stowa, ktore mogltyby potaczy¢ dwoch ludzi jedng droga.
A zatem pozostaje cisza, ktora by¢ moze mowi duzo wiecej niz stowa.

3. Martin Heidegger — zapomnienie ,,bycia”

Heidegger byl filozofem, ktory chciat pokazac€, ze historia filozofii az do jego
czasOw byla oparta na nieporozumieniu. Nieporozumieniem owym mialo by¢
skupienie si¢ tylko i wylacznie na problemie bytu, skutkiem czego zapomniano
o byciu. Nie chodzi o to, ze bycie nie zostalo w ogole zauwazone. Problem wedtug
Heideggera polegal na tym, ze prymat bycia nad bytem nie zostal dostatecznie
podkreslony i rozwinigty. To zapomnienie bycia nastgpito juz za czaséw starozytnych,
kiedy zainteresowanie rodzacej si¢ wtedy metafizyki spoczeto na problemie bytu.
Rozwazania, ktore prowadzity do odpowiedzi na pytanie: czym jest byt?, z czego si¢
sktada?, sprawity, ze bycie, zostato catkowicie zapomniane (Heidegger, 2004).

Pokazali$my na poczatku [...], Ze pytanie o sens bycia nie tylko nie ma
odpowiedzi 1 nie tylko nie zostalo nalezycie postawione, ale wrgcz — przy
calym zainteresowaniu ,,metafizyka” - popadto w zapomnienie. Grecka
ontologia i jej dzieje, ktére poprzez rozmaite filiacje i dewiacje
wyznaczaja jeszcze 1 dzi$ pojeciowy zasob filozofii, to dowod na to, ze
rozumienie samego siebie i bycia w ogole jestestwo czerpie ze $wiata
1 ze tak powstala ontologia ulega tradycji redukujacej ja do oczywistosci
1 do materiatu, ktéry ma by¢ po prostu na nowo opracowany.

(Heidegger, 2004, s.28)

Podstawowym celem Heideggera jest zatem przywrdcenie w mysli filozoficznej
bycia, jako podstawy wszystkich nauk, oraz podstawy mys$lenia (Heidegger, 2004).
Przeformutowuje réwniez dotychczasowg terminologie nazywajac nauke o byciu
ontologia, natomiast nauk¢ o bycie ontyka (Heidegger, 2004).

52



Za przyczyne zapomnienia bycia Heidegger uwaza Igk. Lek, jest
bezprzedmiotowy w przeciwienstwie do strachu. Tak naprawde w lgku chodzi o bycie
(Heidegger, 2004). Co to oznacza? Ze lek odstania bycie. Bycie przeraza, poniewaz
jest czyms, na czym nie mozna si¢ oprze¢ tak, jak na bytach. Byty sg czyms, co daje
bezpieczenstwo. Lek pozbawia tego oparcia, poniewaz ukazuje bycie (Heidegger,
2004). Lekac moze si¢ tylko byt, ktéremu w jego byciu o nie samo chodzi (Heidegger,
2004, s. 181).

Sytuacja, w ktorej pojawia si¢ nie tylko Igk ale 1 zrozumienie bycia, jest Smierc
(Heidegger, 2004). Wtedy wszystkie byty przestaja mie¢ znaczenie i codzienng
uzyteczno$¢. Postawienie w sytuacji nieprzydatnosci wszystkiego, co do tej pory byto
gwarancja bezpieczenstwa, powoduje, ze pojawia si¢ che¢ ponownej ucieczki w byty.
To doswiadczenie ukazuje powod zapomnienia bycia, oraz to, dlaczego zwykle
cztowiek egzystuje w ,,sposob niewtasciwy” (taki, ktory zastania bycie) (Heidegger,
2004).

Niewtasciwg egzystencje Heidegger nazywa ,,Si¢” (Heidegger, 2004, s. 213).
Czlowiek zyje w $§wiecie, $wiat jest horyzontem jego funkcjonowania. Kluczowe jest
natomiast to, ze moze w tym $wiecie funkcjonowa¢ na sposob witasciwy, albo
niewlasciwy. Jak mozna si¢ domysle¢, wlasciwe funkcjonowanie to takie
egzystowanie, ktore jest nastawione na bycie, natomiast niewtasciwe jest oparte o byty
(Heidegger, 2004). Niewlasciwe funkcjonowanie w $wiecie Heidegger nazywa
,upadaniem” (Heidegger, 2004, s. 224). Uymuje je w trzech fenomenach: ,,gadanina”,
»clekawose”, ,,dwuznaczno$¢” (Heidegger, 2004). Gadanina jest przeciwnoscig mowy,
ktéra jest wlasciwym sposobem funkcjonowania. Zajmiemy si¢ pokrotce obu
przypadkami.

Mowa zwykle si¢ wypowiada — 1 zawsze jest juz po dokonaniu tego. Jest
jezykiem. W tym, co wypowiedziane, tkwig juz zawsze rozumienie i wykladnia. Jezyk
jako mozno$¢ wypowiadania kryje w sobie wykladalno$¢ rozumienia jestestwa
(Heidegger, 2004, s. 214).

Wilasciwe uzycie jezyka, to komunikowanie bycia, ktore jest fundamentem
1 kluczem do rozumienia calej rzeczywistosci. Jezyk powinien stuzy¢ otwarciu na
rzeczywisto$¢ bycia. Heidegger chce, zeby jezyk, ktory réwniez przyczynit si¢ do
zapomnienia bycia (poprzez mdéwienie o bycie), stat si¢ bramg do $§wiata ontologii
(Heidegger, 2004).

Wypowiadajagca si¢ mowa jest komunikatem. Zmierza ona do tego, by
styszacego doprowadzi¢ do udzialu w otwartym byciu ku temu, co w mowie
omawiane (Heidegger, 2004, s. 215).

Wiasciwag funkcjg jezyka jest otwarcie sluchacza na rzeczywistos¢, o ktorej sie
moéwi. Mowa to nie tylko znaki, ale przede wszystkim wspdlna podréz w kraing tego,
o czym jest mowa. Co wigcej, to nie tylko podréz, ale i udziat, egzystencja. Prawdziwa
mowa powinna zmienia¢ sposOb zycia, wprowadzaé w nowa egzystencje.
U Kierkegaarda podjecie decyzji o konkretnym sposobie zycia powodowato
mozliwos¢ lub brak mozliwo$ci mowienia o swoich przezyciach, zrozumiato$¢ lub
niezrozumiato§¢ dla innych. Cisza mogla oznaczaé¢ najgiebsze komunikowanie
przezywanej egzystencji. U Heideggera, mowa jest nie tylko sposobem odkrywania
fundamentéw, ale 1 poczatkiem funkcjonowania w oparciu o doswiadczenie nowej
rzeczywistosci.
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Czgsto jednak mowa nie pehni funkcji, o ktérych wspominali$my wyzej. Bardzo
czgsto mowa zostaje znieksztatcona.

»Nie tyle rozumie si¢ omawiany byt, ile raczej stucha si¢ juz tylko czego$
obgadanego jako takiego. To co$ jest rozumiane, ,,0 czym” - tylko w przyblizeniu,
powierzchownie” (Heidegger, 2004, s. 215). Powierzchowne ujecie omawianego
problemu sprawia, ze nigdy nie dotrze si¢ do jego glebokiego sensu. Taki sposob
mowienia jest prosty 1 pasuje do prostego stuchania, ktoére nie wymaga wysitku, ani
zaglebiania si¢ w szczegoty. Takim sposobem mozna mowi¢ duzo, nie mowigc nic
konkretnego, ani nie zblizajgc si¢ ani na krok do prawdy. Taki sposéb mowienia nie
tylko bowiem nie otwiera drzwi do zrozumienia, ale mozna pokusic si¢ o stwierdzenie,
ze coraz bardziej je zamyka. Heidegger nazywa taki zamykajacy sposéb méwienia
»gadaning” (Heidegger, 2004, s. 214).

Gadanina sprawia wrazenie zrozumiatos$ci, oczywistosci. Poprzez to ztudzenie
zakrywa prawde, pozwala na pozostanie na powierzchni bez wnikania w istot¢ rzeczy.
Pozwala sadzi¢, ze niewielkim wysitkiem mozna osiggng¢ zrozumienie. Natomiast
zhudzenie nigdy prawda nie bedzie. Prawda nie ukaze si¢ w potstdéwkach, ale domaga
si¢ petni. Dlatego powracajgc do mysli Heideggera gadanina jest ,,Sposobem bycia
wykorzenionego rozumienia jestestwa” (Heidegger, 2004, s.217). Gadanina nigdy nie
stanie si¢ sposobem odstaniania prawdy, ale bedzie jej iluzjg 1 zakryciem.

4. Zakonczenie

Jezyk jest sila, ktora moze odkrywaé przed nami rzeczywisto$¢, lub ja
catkowicie zastania¢. Pytanie tylko brzmi: czy to naprawde jezyk decyduje, co ukaze?
Czasem faktycznie wydaje si¢, ze to jezyk decyduje, co moze by¢ odkryte, a co
zakryte. Tym niemniej do$§wiadczenie czlowieka moze si¢ wymknaé jezykowi, bo
zabraknie poje¢, ktore moglyby je opisaé. Kierkegaardowski ,,rycerz wiary” moze co
najwyzej opisywac¢ swoje do§wiadczenia w kategoriach negacji. Pytaniem pozostaje:
czy taki opis przybliza nas cokolwiek do zrozumienia, czyli wkroczenia
w rzeczywistos¢, ktorej ten czlowieka doswiadcza? Czy przybliza nas w jakikolwiek
sposob do autentycznego wczucia si¢ w doswiadczenia 1 przezycia drugiego?
Kierkegaard odpowiedzialby negatywnie. Wedlug niego istnieja do$wiadczenia
nieprzekazywalne, i wlasnie ta nieprzekazywalnos¢ jest najwicksza niezwyktoscia
zycia. Indywidualizm cztowieka polega na tym, ze tego, co on przezywa, nie da si¢
zakomunikowa¢ w sposob, ktory umozliwiatby doglebne zrozumienie. Taki sposob
myS$lenia ukazuje niezwykto$¢ i1 tajemniczo$¢ kazdego cztowieka, ale réwniez
konieczno$¢ jego samotnos$ci 1 niemozliwo$¢ porozumienia.

Heidegger uwaza, ze to nie niedoskonalos$¢ jezyka wprowadza nas w btad, ale
niedoskonatos$¢ cztowieka. Czlowiek, ktory nie egzystuje w sposob prawdziwy, opiera
si¢ na tym, co jest mu znane i ,,oswojone”. Bojac si¢ dostrzec tego, co stanowi
fundament, ale za razem jest przerazajace, ucieka do $wiata. Przerazenie bierze si¢
stad, ze zrozumienie wlasnego bycia wigze si¢ z samotnoscig. Cztowiek sam ze soba,
z wilasnym byciem, odczuwa lgk, bo jest samotny. Ucieczka jest schronieniem
w zrozumialo$¢ 1 stabilnos¢.

Jezyk posiada swoj kres. Jest nim spotkanie czlowieka z samym soba,
z pytaniem: kim jestem? Niezaleznie od tego, jak bedzie brzmiata odpowiedz, wydaje
si¢, ze zawsze bedzie si¢ taczyla z koniecznos$cig wyjscia z bezpiecznego schronienia
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w tym, co zrozumiate dla ogoétu. Dotarcie do granic jezyka jest mozliwe, ale poprzez
jezyk mozliwe jest rowniez otwarcie si¢ na prawde o sobie. Jezyk moze by¢ brama;

Kiedy si¢ ja otworzy i przekroczy, moze si¢ okaza¢, ze jedynym jezykiem, ktory
pozostal, jest cisza.
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DESAKRALIZACJA POJEC POD WPLYWEM POPKULTURY

Abstract

The aim of the article is to present changes in the Polish tongue caused by popculture.
The main emphasis is placed on the changes affecting lingua sacra. The article depicts
the process of changes in meanings of concepts, changes of the names of religious
festivals, and the usage of lingua sacra in everyday contexts, which results in
removing the concepts in question from the religious realm and depriving them of their
original sense.

Key words: language, culture, desacralisation, festival, christianity, rite

1. Jezyk polski i kultura chrzescijanska

W historii panstwa polskiego niezwykle wazny byl etap silnej ekspansji
chrze$cijanstwa. Wejscie w krag panstw chrzescijanskich otworzyto Polske na nowe
zrodta kultury, ,,nie tylko podniety, ale i gotowe wzorce jezykowej i literackiej
dzialalnosci” (Klemensiewicz, 1985, s. 22). Nowa religia objeta wszystkie niemal
dziedziny zycia ludzkiego, przeksztatcajac je 1 wdrazajac w kategorie chrze$cijanskie.
Wigzato si¢ to nieodzownie ze zmiang zachowan rytualnych praktykowanych na
ziemiach polskich. Chrzescijanstwo jako novum wyznaniowe na ziemiach polskich
zderzyto si¢ z wielowiekowa tradycja wierzen poganskich. Chrystianizacja, czgsto nie
potrafigc wyeliminowac z ,,zycia magicznego” spoteczenstwa niektorych poganskich
$wigt, wchtongta je i przeksztalcita w Swigta chrzescijanskie. Stanistaw Urbanczyk
stwierdza, 1z ,,Kos$ciot nie zdotat catkowicie tych obchodéw wypleni¢, zwigzal je
wszakze powoli z chrzescijanskimi §wigtami, przez co stepit troche ich ostrze” (1947,
s. 84). Sama zmiana czynnosci rytualnych nie byta sprawa kluczowa. Najwazniejsze
bylo przeksztalcenie w umysle odbiorcy zwigzkow pomigdzy dzialaniami a ich
zrodtem. Swigto dla nowego wyznawcy nie moglo pochodzié z wiary poganskiej,
musiato ono mie¢ swoje korzenie w religii chrze$cijanskiej. Aby tego dokonaé trzeba
bylo zmieni¢ nomenklatur¢ pojeciowa. Jest to wyraznie widoczne na przyktadzie
dwoch obrzedow: Nocy Kupaty oraz Dziadow.

1.1. Obrzed Dziadow

Dziady, jako obrzed, byly obchodzone, aby zaskarbi¢ sobie przychylno$é oraz
aby pomo6c w posmiertnym zyciu ,,Dziadom”, czyli duchom domowym. Okazuje si¢
bowiem, ,,ze zycie pozagrobowe w zasadzie podobne do ziemskiego bylo ciezkie, stad
potrzebna byla pomoc zyjacych” (Urbanczyk, 1947, s. 49). Bylo to o tyle istotne, ze
Dziady byli opiekunami ptodnosci i urodzaju. Zywi w dwojaki sposob zdobywali
btogostawienstwo umartych. Po pierwsze poprzez wspdlne ucztowanie, ktore czgsto
odbywato si¢ bezposrednio na grobach. Z kazdego positku cze$¢ jedzenia 1 napojow
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byla oddawana zmartym. Drugi rytual polegal na rozpalaniu ognisk lub $wiatel, badz
to w celu ogrzania dusz, badz wskazania im drogi w zaswiaty.

Echem rytuatu rozpalania ognia sg prawdopodobnie znicze, jakie zapalamy na
grobach bliskich. Silnie zakorzeniony w kulturze obrzgd Dziadow zwigzany zostat ze
$wigtem Wszystkich Swietych. Poganski obrzed nie zostat jednak zapomniany i to nie
tylko dzieki tworczosci Mickiewicza. Rownolegle bowiem do oficjalnej nazwy,
,Dzien Wszystkich Swietych”, funkcjonuje okreslenie ,Swieto Zmartych”, a temu
mianu blizej raczej do poganskiego obrzadku niz chrzescijanskiej uroczystosci. Warto
zauwazy¢, iz, jak pisze Briickner, ,,znaczenie koscielne, ‘sanctus’, otrzymato chyba
przez chrzescijanstwo dopiero” (1985, s. 537). Wczesniej oznaczato kogos, lub cos,
silnego (Briickner, 1985). Natomiast stowo zmarly wywodzi si¢ od mrzeé, ktorego
pierwotne znaczenie, to ,,gingé, niszcze¢” (Briickner, 1985, s. 347), a wigc znaczenie
zostato de facto zachowane i niezmienione przez zadne wptywy religijne.

1.2. Halloween contra Wszystkich Swietych

W latach dziewigédziesiatych poprzedniego wieku coraz wigksza popularno$¢
zaczal w Polsce zdobywaé¢ zwyczaj Halloween. Trafit on do Polski w zwigzku
z wplywami kultury amerykanskiej. Znane sg nam jednak tylko rekwizyty obrzedu, nie
jest natomiast jasne zrodlto i sens tego $wigta, chociaz jest ono wigzane i uwazane dosc¢
powszechnie za konkurujace z uroczystosciami Wszystkich Swietych. Halloween jest
u nas calkowicie pozbawione elementéw sakralnych 1 jako takie objawia si¢ tylko
poprzez Jack-o'-lantern, czyli wydrazone dynie ze $wiecg wewnatrz, oraz bale
przebierancow. Nie przyjal si¢ natomiast popularny w Stanach Zjednoczonych
zwyczaj Trick-or-treating znany w Polsce pod nazwg ,,cukierek-albo-psikus”.

Powierzchowna tylko adaptacja zwyczaju Halloween ujawnia si¢ migdzy
innymi w braku tlumaczenia, ktore oddawaloby sens pojecia Jack-o'-lantern.
Okreslenie to odsyta do legendy o Jacku, ktory sprzedat swoja duszg diabtu za
doczesne bogactwa. W jezyku polskim nie ma jednak okreslenia, ktére odpowiadatoby
anglojezycznemu pojeciu. Nie powstata roOwniez zadna adaptacja fonetyczna, chociaz
te sg ostatnio bardzo popularne. Warto rowniez zauwazy¢ translacyjng niedbalo$¢
w zwigzku z thumaczeniem nazwy trick-or-treating. Polskie sformutowanie ,,cukierek-
albo-psikus” chociaz oddaje sens frazy, to catkowicie jest pozbawione paronomazji,
ktéra oddawataby i wzmacniata lekka i swobodng forme przekazu ukryta w tym
idiomie.

1.3.Noc Kupa(j)ly

Podobne przemiany jak obrzed Dziadéw pod wptywem kultury chrzescijanskiej
spotkatl sobotki. Poczatkowo nazywane byly one ,,stadem” (Urbanczyk, 1947), pozniej
przyjeto si¢ nazywac je ,,sobdtkami”. Funkcjonowata rowniez nazwa pochodzenia
ruskiego brzmigca kupalo. Pierwsza nazwa wywodzi si¢ od zbiorowych zabaw
podczas uroczystosci: ,,Dtugosz opowiada o zabawie w Zielone Swieta, zwanej
stadem, kiedy to gromady ludzi podzielone na stada zabawiajg si¢ popadajac
w rozpuste” (Urbanczyk, 1947, s. 82) W nazwe ,,stado”, ktorg podaje Dlugosz nie
wierzy Briickner stwierdzajac, ze ,.to jego wlasny wymyst” (1985, s. 512). Nazwa
,sobotki” wzieta si¢ stad, 1z uroczysto$ci te najczesciej odbywaly sie wilasnie
w soboty. Natomiast etymologii stowa kupafo nalezatoby poszukiwaé
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w prastowianskim kopati, co oznacza ,kapa¢” (Urbanczyk, 1991, s. 198), a ma
zwigzek z obrzedowoscig tej nocy.

Sobotki byly swigtem nadchodzacej wiosny. Obrzedy zwigzane ze zmiana por
roku to migdzy innymi pierwsza oczyszczajaca kapiel (stad nazwa kupato), skakanie
przez ogien i topienie kukly. Tradycja ta budzgca zgorszenie wsrdd kaptanstwa zostata
zasymilowana przez kultur¢ chrzescijanska pod postacig wigilii §w. Jana Chrzciciela.
Aleksander Briickner pisze: ,,Na jego dzien przenidst kosciot-cerkiew Swigto, jakie
poganie odprawiali (tance calonocne dookota ogni; wicie wiankdéw z bylicy; zbieranie
ziok;, kwiat paproci tajemniczy); stad znaczenie Kupa(j)?y i Sobdtki we zwyczajach
1 zabobonach ludowych; ogolnoeuropejskie zreszta” (1985). I znow mamy do
czynienia z analogig pomi¢dzy poganska noworoczng kapielg oczyszczajaca a chrztem
przez catkowite zanurzenie, o jakim czytamy w Biblii i jakiego dokonuje wlasnie $w.
Jan Chrzciciel.

Noc sobotkowa byla tez nocg kojarzenia matzenstw. Pomagat przy tym obrzed
wiankow, okregow splecionych z galazek brzozowych, poprzez ktore pary mogty si¢
calowaé. A zatem S$wiet0 kupainocki bylo réwniez niczym innym jak $§wigtem
zakochanych. Ten aspekt Swigta sobdtek chyba najbardziej ulegt zapomnieniu. Sam
jednak koncept swieta mitosci powrocit do swiadomosci Polakow w koncoéwcee XX
wieku w formie skomercjalizowanego Dnia $w. Walentego. Brak jednak w tym dniu
rytualnych czynnos$ci o charakterze magicznym (plecenie wiankow, rzucanie ich na
wodg), a wigze si¢ on jedynie z obdarowaniem partnera prezentem o charakterze
czysto materialnym.

1.4. Sw. Mikolaj i §wiecki Mikolaj

Laicyzacja wpltynela w bardzo znaczacy sposob na wizerunek 1 odbior
spoteczny jednego z najbardziej znanych $§wigtych kosSciota katolickiego, czyli
$w. Mikotaja. Postepujacy proces komercjalizacji zwigzal $w. Mikotaja tylko
i wylagcznie z obdarowywaniem prezentami. W Kulturze popularnej posta¢ ta ma
bardzo charakterystyczny wizerunek — czerwony stréj, biaty, dlugi zarost, powodz
z reniferami, skrzaty. Figura $§wigtego zostata zatem wyekstrahowana z obszaru
religijnego i przeniesiona w obszar $wiecki, w ktorym zachowane zostaty tylko
elementy atrakcyjne dla odbiorcy masowego. Zmiany w rzeczywistos$ci kulturowej
znalazty odbicie w jezyku. I cho¢ roznica wydaje si¢ niewielka, to oddaje idealnie
zaistniate zmiany. I tym sposobem $w. Mikotaj stat si¢ po prostu ,,Mikotajem”.

Pozbawienie imienia wlasnego przymiotnika ,,$wigty” w sposOb oczywisty
1 bezposredni ujawnia desakralizacje samego przedmiotu denotacji nazwy. Podobny
los spotyka uroczysto$¢ przyjecia sakramentu I Komunii Swigtej. Pisze o tym
Antonina Grybosiowa, powotujac si¢ na wypowiedz dziennikarza, ktory ,,podat cene
komunii (bez $wigtej)” (2003b, s. 28). Wspomniana uroczysto$¢ zostala pozbawiona
perspektywy religijnej 1 potraktowana jako $wieckie wydarzenie w Zyciu miodego
cztowieka, ktore ocenia si¢ z ekonomicznego punktu widzenia i rozwaza pod katem
zyskow 1 strat. Ten sam dziennikarz stworzyl ,,Ranking prezentow”, a jak stwierdza
Grybosiowa, ,,[p]Jo uroczysto$ci, w zamierzeniu religijnej, mozna ustysze¢ dialog
dzieci: ile zebrates do koperty? A ja mam wiecej” (2003b, s. 28).
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Proces desakralizacji objal swym zasiggiem inne pojecia $cisle zwigzane
z obszarem religii. Na pytanie: ,,Z czym kojarza Ci si¢ Swieta Wielkanocne?”,
internauci odpowiadali, uzywajac nastepujacych pojeé:

jajka, zajgc, kurczak, sniadanie, baranek, koszyczek, bazie, swieconka, Zolty kolor,
narcyz (kwiat), smigus-dyngus, lany poniedziatek, prezenty, palemki wielkanocne,
pisanki, Swiecenie Zarcia, rekolekcje, baranek lukrowy, post, agnusek. 44

Odpowiedzi na pytanie: ,,Z czym kojarza Ci si¢ Swicta Bozego Narodzenia?”,
zawieraly natomiast pojecia:

zakupy, gotowanie, porzqdki, choinka, wigilia, prezenty, koledy, pierwsza gwiazdka,
gwiazdor, potrawy, zakupy, seans filmowy, rodzina, koledy, dwanascie potraw,
sprzqtanie, szopka, wigilia, kosciol, zabijanie karpi, czas wolny, odpoczynek, rodzina,
siano, kolacja, choinka, gitara, prezenty, mikotaj, tadny ubior, pismo swiete, pasterka,
jemiola, stajenka, Kevin, gotowanie, oplatki, Swigteczny stol, wolne od szkoty,
ubieranie choinki , wesoly czas, Spiewanie koled, Jezusek. 4

Nomenklatura pojeciowa uzyta przez internautow w  udzielanych
odpowiedziach zdecydowanie odbiega od poje¢ lingua sacra, chociaz zadane pytanie
uruchamiato t¢ witasnie dziedzing jezyka. Najwidoczniej jednak grupa testowa nie
laczy $cisle (§wiadomie badz nieswiadomie) czasu Swiat Bozego Narodzenia
I Wielkanocy z obszarem sacrum i kultu. Uzywany zasob stownictwa ujawnia raczej
koneksje ,,popkulturowe” oraz zycia codziennego. ,,Do laicyzacji obyczaju wigczyé
mozna zupeknie swieckie podejscie do wielu uroczystosci religijnych, w tym takze do
przezywania niedzieli na rodzinnych zakupach w hipermarketach” (Grybosiowa,
2003b, s. 28). Skoro uzytkownicy jezyka nie ,,wchodza” w sfere kultu, to jest
zrozumiate, ze nie stosujg poje¢ jezyka sacrum, a jedynie poje¢ obszaru kultury
powszechnej. Leszek Kolakowski zauwaza: ,,Poza kontekstem wiary poszczegolne
sktadniki jezyka sacrum musza wydawac si¢ niepoje¢te albo wrecz nonsensowne”
(1988, s. 137). W podanych odpowiedziach pojawiaja si¢ okreslenia, ktore czas Swigt
wyltaczajg z dziedziny zycia duchowego i1 ustanawiajg na rowni z obszarem Zzycia
codziennego, traktujac ten czas jako po prostu ,.czas wolny” od pracy i szkoty.
W takim wypadku staje si¢ zrozumiate, ze uzytkownicy jezyka nie stosuja jezyka
sacrum, ktory w kontek$cie zycia codziennego jest bezsensowny 1 niepojety.
Jednoczesnie atrybuty obu wspomnianych $wigt zaczely funkcjonowaé jako
wypreparowane ze swigtosci. W zwiazku z tym potrzebne byty do ich okreslenia nowe
pojecia. Z podanych odpowiedzi mozna wypreparowac te, ktore wywodzg si¢ z jezyka
sakralnego, ale ulegly przekwalifikowaniu 1 wchionigciu przez jezyk powszechny:

— baranek
— baranek lukrowy

“Pobrano ze strony:
http://zapytaj.onet.pl/Category/001,003/2,10799152,Z_czym_kojarza_Ci_sie_swieta_Wielkanocne.html
“*http://zapytaj.onet.pl/Category/024,001/2,26131571,Z_czym_ci_sie_kojarza_swieta_Bozego_Narodzenia_.htm
I
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— Jezusek

— palemki wielkanocne
— pierwsza gwiazdka
— szopka

— stajenka.

Warto zwr6ci¢ uwage na licznie wystepujace deminutiva. Niemal wszystkie
wyze] wymienione pojecia sg zdrobnione. Pytaniem jest, czy te zdrobnienia petnig
tylko funkcje wyrazenia emocjonalnego, pozytywnego stosunku do nazywanego
przedmiotu, czy moze rowniez pelnig role elementu ,,zaklinajacego” rzeczywistos$¢?
Jeszcze w obrebie sfery sacrum zdrabniano pewne nazwy, takie jak:

— baranek bozy

— dziecigtko Jezus
— stajenka

— szopka

— agnusek.

Zdrobnienia te najprawdopodobniej pomagaly przekroczy¢ barier¢ pomiedzy
tym, co $wicte, a tym, co ludzkie. Zdrobnienie funkcjonuje jako eufemizm.
Pawlikowska podazajac za Dabrowska stwierdza: ,,Jedng z funkcji leksyki religijnej
we wtornym dyskursie jest eufemizacja — zjawisko znamienne, poniewaz sfera sacrum
potencjalnie jest objeta dziataniem tabu pierwotnego” (2011, s. 125). I wiasnie aby to
tabu przetamac, zostal przez uzytkownikow zastosowany srodek jezykowy jakim jest
deminutivum. I w tej zdrobnionej, juz oswojonej formie, pojecia sakralne zostaly
przeniesione do jezyka $wieckiego. Jednak przeniesienie tych poje¢ w inny kontekst
funkcjonowania zmienia tez zasadniczo ich denotacj¢. Pojecia te zostaly przeniesione
z kontekstu wiary 1 boskos$ci w kontekst odpoczynku od pracy i1 rodzinnych spotkan.
O ile w pierwszym konteksScie pojecia te odnosilty si¢ do tego, co transcendentne, to
w drugim juz zwigzane s3 z czyms$ zupetnie innym. I wilasnie dlatego ,,baranek”
w lingua obscura oznacza lukrowego baranka w cukierni — stodkiego agnuska. Szopka
to przedmiot do kupienia w sklepie, czy roznorakie budowle biorgce udziat
w konkursach (w jednej z wielkanocnych szopek w Krakowie pojawit si¢ aniotek —
lalka Barbie), a Jezusek, to mata figurka dzidziusia lezagcego na sianku pod choinka,
1 ktorego mozna kupi¢ w sklepie. Ponizej przedstawione jest przesuni¢cie znaczeniowe
kilku poje¢ w obrgbie sfery sacrum poprzez zastosowanie $rodka jakim jest
deminutivum, a nastgpnie wylaczenie ich z tej sfery i wlaczenie w obszar jezyka
powszechnego.

Pojecia w obrebie Lingua sacra Pojecia w obrebie jezyka powszechnego
Agnus Dei > Baranek bozy > baranek, baranek lukrowy
Agnus Dei > agnusek
Ztob > szopka, stajenka >  szopka, stajenka

Syn Bozy, Dziecie > dziecigtko Jezus > Jezusek
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2. Kontekst kulturowy a znaczenie pojeé
Przedstawione powyzej zmiany jezykowe dotyczg przede wszystkim wpltywow
1 zmian zachodzacych pod wplywem kultury chrze$cijanskiej oraz, z drugiej strony,
pod wptywem wspotczesnej popkultury zachodu:
,Pozostajac tylko w historii nowozytnej, wymieni¢ mozna dominujacg az
do poczatkéw wieku XX kulture francuska oraz wyrazniejsze od
poczatku XX wieku oznaki wplywu kultury angielskiej (pojecie
dzentelmena 1 damy, fair play, splendid isolation, spleen 1 podobne).
Obecnie ulegamy wptywowi kultury nowej, do pewnego stopnia
egzotycznej, czyli amerykanskiej. Ogarnia ona Stary Swiat — Europe. Dla
0s0b miodych, ktore nie zdazyty jeszcze utozsamic si¢ z kulturg rodzima,
a w petni ulegly wzorom medialnym, [kultura amerykanska] jest czesto
jedyng propozycja kulturowa. (Grybosiowa, 2003a, s. 50).

Zmiany zachodzace w jezyku w roéznym stopniu ,,wglebiajg” si¢ w jego
strukture, co powoduje, iz sg mniej lub bardziej trwale. Zaprezentowane zmiany
jezykowe obrazujg przeksztalcenia warstwy leksykalnej jezyka 1 absorbowanie
nowych poje¢, ktore odzwierciedlajg nowe zjawiska i1 przemiany zachodzace w sferze
kultury. Zmiany nazw $wiat wigza si¢ z glgbokg przemiang catego obszaru sacrum
narodu i odrzuceniem wcze$niejszej wiary. Ma tutaj zatem zastosowanie teorii
metodologicznej Paula Feyerabenda, ktory stwierdza:

Ostatecznie, znaczenie kazdego uzywanego przez nas terminu zalezy od
teoretycznego kontekstu, w ktorym si¢ pojawia. Stad, jesli rozwazamy
dwa konteksty, ktorych podstawowe zasady albo zaprzeczaja sobie
nawzajem, albo prowadza do sprzecznych konsekwencji w pewnych
dziedzinach, powinniSmy si¢ spodziewa¢, ze niektore terminy
pierwszego kontekstu nie pojawig si¢ w drugim kontekscie w doktadnie
tym samym znaczeniu. Co wigcej, jesli nasza metodologia domaga si¢
stosowania wzajemnie niezgodnych, czeSciowo pokrywajacych sie
1 empirycznie adekwatnych teorii, to Zzada tym samym rowniez
stosowania systemow pojeciowych, ktore sa wzajemnie nieredukowalne
(ich terminy pierwotne nie moga by¢ taczone przez prawa pomostowe,
ktore bylyby sensowne i zgodne z faktami). (Feyerabend, 1979, s. 48).

| tak jest w istocie.

Proces chrystianizacji rozpoczal si¢ w Polsce juz w X w.: ,,Nawracanie pogan
oraz katechizacja $wiezo ochrzczonych na terenie Zachodniej Slowianszczyzny
odbywata si¢ w jezykach miejscowych, czesto w oparciu o specjalnie w tym celu
przygotowane ksiggi” (Michalowska, 2002, s. 57). W zwigzku z tym procesem
naturalnym elementem bylo eliminowanie z Zycia $wigt poganskich przy
jednoczesnym wprowadzaniu kalendarza $wiat chrzescijanskich. I chociaz niektore
z tych $wiat, jak zostalo wskazane wcze$niej, zawierajg elementy obrzedow
poganskich, to jednak dokonato si¢ catkowite przewarto§ciowanie celéw, znaczenia
1 sensu tych obrzedéw. Z koniecznosci wymagato to zmiany aparatu pojeciowego, co
nie zawsze bylo proste, zwlaszcza je$li zmiany byly wymuszane sztucznie.
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U niemieckiego kronikarza Thietmara mozemy przeczytaé, ze ,,aby tatwiej nauczac
powierzone swej pieczy owieczki, biskup Bozo spisal stowo Boze w jezyku
stowianskim i polecit im $piewac¢ Kyrie eleison, wskazujgc na wielki ptynacy stad
pozytek. Ci nierozumni Stowianie jednak przekrecili te stowa gwoli szyderstwa na
pozbawione sensu: ‘ukrivolsa’, co w naszym jezyku znaczy: ‘w krzu stoi olsza’”
(Michatowska, 2002, s. 57). Pomimo tych trudno$ci zmiany nastgpity. Innymi stowy
zmienil si¢ ,,teoretyczny kontekst” z poganskiego na chrzescijanski. W zwigzku z tym
nawet jesli funkcjonuje do dzi§ sformutowanie Swieto Zmartych i jest ono echem
obrzedu Dziadow, to kontekst funkcjonowania nie jest poganski, ale chrzescijanski.
A zatem, zgodnie z zastosowaniem teorii Feyerabenda, pojecie Swigto Zmartych co
innego znaczy w ramach kontekstu kultu dawnych Stowian, a co innego w przestrzeni
kultury chrzescijanskie;.

3. Nec Hercules contra plures?

Glebokos¢ 1 trwatos¢ zmian jezykowych odzwierciedlajg takie same przemiany
kulturowe. Mozemy stwierdzi¢, ze obrzedy Dziadow, Sobotki i Kupajty zostaty
wyparte ze spotecznej §wiadomosci jako obyczaje duchowe 1 religijne, co potwierdza
wielowiekowa tradycja kultywowania obrzedow Wszystkich Swietych, czy Wigilii §w.
Jana. Trwalo$¢ tych zmian jest jasna i oczywista. Inaczej w przypadku nowszych
i wspotczesnych przemian kulturowo-pojeciowych. 1 tak, o ile pojecie Helloween
wydaje sie nie wypieraé, ani nie zastepowaé Dnia Wszystkich Swigtych, a ,,cukierek-
albo-psikus” oraz Jack-o'-lantern w zasadzie w ogdle u nas nie funkcjonuja, to
,nowy”, $wiecki Mikolaj wrecz catkowicie zdeklasowat Sw. Mikotaja. Jednak w tak
krotkim czasookresie jakim sg dwie lub trzy dekady trudno przesadzi¢ o trwatosé¢ tych
zmian jezykowych 1 kulturowych jednoczesnie. Waszakowa stwierdza w wywiadzie
udzielonym Tygodnikowi Powszechnemu: ,,W perspektywie wielowiekowej historii
polszczyzny obserwowana dzi§ inwazja zapozyczen, zwlaszcza tych najbardziej
widocznych, jawnych, nie powinna budzi¢ wigkszego niepokoju. Wiele wsrod nich
okazjonalizmoéw, krotko zyjacych w jezyku. Rzeczywiste zmiany jezykowe dokonuja
si¢ powoli. Najwazniejsze jest to, aby polszczyzna zachowata swa zywotnos¢, nie
zostata odstawiona na bok jako jezyk nieuzyteczny, bo spotecznie niewystarczalny.
Ani tez jako jezyk =z jakich§ wzgledow gorszy, np. w najwyzszych gremiach
zjednoczonej Europy czy w publikacjach naukowych” (za Stylinska 2009). Przemiana
aparatu pojeciowego to proces dlugotrwaty; przesadzenie o utrwaleniu pewnych zmian
1 ich stabilnym ukonstytuowaniu si¢ jest mozliwe 1 prawomocne tylko
w wielowiekowej perspektywie historii  jezyka umozliwiajgcej gruntowne
I wiarygodne badania diachroniczne.
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Wyzsza Szkota Filologiczna we Wroctawiu

LANGUAGE AND CULTURE - THE TOOLS OF SURVIVAL
IN THE ENVIRONMENT

Abstract

The article introduces and defends a hypothesis that language and culture are
products of the brain, and serve the brain (the organism governed by the brain) as tools
of adaptation and survival in the environment (the BLC hypothesis). The hypothesis,
therefore, presents a new, adaptive definition of language and culture based on
Newberg, d’Aquili and Rause’s hypothesis about the brain (2002). The article also
highlights the BLC research simplification, where language and culture are studied in
isolation from their adaptive functions to the brain and its goal — the survival of the
organism. It demonstrates a way to eliminate the conflict between religion and science
(resulting from the BLC research simplification) by implementation of the BLC
hypothesis.

Key words: language, culture, religion, brain, adaptation, survival

1. Introduction

The article considers a new definition of language and of culture based on
Newberg, d’Aquili and Rause’s hypothesis of the brain: “[t]he goal of every living
brain [...] has been to enhance the organism’s chances of survival by reacting to raw
sensory data and translating it into a negotiable rendition of a world” (2002, p. 15). If
their hypothesis is true — we further hypothesise — the conclusion must be true that
language and culture, as products of the living brain, also serve this goal of survival.
This enlarged hypothesis we call “the adaptive hypothesis of the brain, language and
culture” (BLC hypothesis). We illustrate some of the consequences of accepting or
ignoring the BLC hypothesis in the study of language and culture. One of the
consequences is “the BLC research simplification,” when language and culture are
studied in isolation from their adaptive functions to the brain and its goal — the survival
of the organism. We indicate that such a research approach is incomplete, and its
results may lead to false generalisations and conclusions. The BLC hypothesis is an
attempt to eliminate the BLC simplification.

2. The BLC hypothesis

The BLC hypothesis allows us to form some detailed assumptions: (1) Survival
is the individual and collective prolongation of the living organisms’ existence in the
process of the organisms’ adaptation to the environment, achieved through language
and culture they develop “by reacting to sensory data” (Newberg et.al., 2002, p. 15).
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(2) Language and culture as products of the living brain help the brain to adapt*® and in
this way to survive in the environment; language serves as a cognitive tool*’, and
culture as a limiting (Maslow, 1943) and intermediary tool (Duranti, 1999) (we will
discuss it later). (3) The brain (governing the organism), in order to survive, converts
its sensory inputs into an analysable internal model of the external environment; then
the model can be analysed by the brain to draw adaptive conclusions. The assumptions
allow us to see the brain, language and culture as mutually dependent, with the
dominating position of the brain. *®

2.1. Adaptive definition of language
On the basis of the assumption above we can build an adaptive definition of
language:

Language (L) is a created and managed by the brain collection (c) of three

elementary repetitive (r) sets: the stimulus (S) derived from the environment, reaction
(R) to the stimulus S, and the environmental conditions (C) in which S and R take
place: L.(SCR)" that allows the organism to adapt to the environment and survive.

In such a definition of language, the stimulus S and the circumstances C select
the response R adaptively: When the survival-giving R enables an organism to survive,
the three-elementary set (SCR), after some repetition (learning), remains in the
organism’s mind as an element of grammalexicon, as a grammalexeme. We assume
that the grammalexicon expressed in the formula L.(SCR)" is just the “negotiable
rendition of a world” (Newberg et.al., 2002, p. 15) and serves the organism as
a language, based on the senses, where R indicates meaning of the language. To
understand how the grammalexicon works in an organism’s brain we will use elements
of Halliday’s theory of systemic functional linguistics (1973; 2009).

2.2. Halliday’s theory

The theory which supports the BLC hypothesis is Halliday’s theory of systemic
functional linguistics, especially the notion of metafunctions of language and the
notion of lexicogrammar:

The idea of words as bricks held together by grammar as mortar is not
helpful. Rather, we think of a unified region where meaning is fashioned
and organized (Hjelmslev’s “form of the content™). [...] We can think of
the job of the lexicogrammar as that of managing the complexity of
human existence; more specifically, the complexity of our experience
and the complexity of our social relationships. [...] This [the managing]

“® According to Chruszczewski, every natural language can be described as a constantly improving
adaptive system (2011, p. 269).

" “The activities which necessarily involve the use of a language (i.e. a grammar-governed
representational system) are not communicative but cognitive. Language is an essential tool for the
processing and memorising of information” (Sperber & Wilson, 1999, p. 173).

‘8 Baddeley, for instance, presents “[t]he three component model of working memory in which visual
and verbal subsystems are controlled by an attentional executive [of the brain]” (2003, p. 186).
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has been the driving force in the evolution of the brain, which is
simultaneous with the evolution of language. (Halliday, 2009, p. 74)

We accept Halliday’s view that: "Lexicogrammar [grammalexicon L,(SCR)] is
a unified region where meanings [grammalexemes SCR] are fashioned and organized”
(2009, p. 74). Meanings contain the knowledge which the brain uses while planning
adaptive actions in the environment. The meanings, according to the adaptive
definition of language, are created from sensory data and from inference processes.
Every meaning can be reconstructed and retrieved from the mental model of the
environment even if the external sensory input is fragmentary (an orange, for instance,
can be reconstructed in the brain on the basis of the sensory information of its taste or
smell).

We also accept Halliday’s metafunctional levels in lexicogrammar,
characterised by Mohamadi and Nabifar as follows:

Halliday in his systemic functional linguistics identifies three meta-
functions of language namely; ldeational, Interpersonal and Textual
meta-functions. Ideational one is the 'content function of language'
(2007) that realizes intransitivity and serves to represent outer world's
situations and events and serves for the expression of speaker's
experience of the real world including his own consciousness.
Interpersonal function is the 'participatory function of language' (ibid)
and allows for the expression and evaluation of attitudes and relation set
up between the text-producer and the text-consumer. Textual function of
language is an enabling one and is realized in information structure and
cohesion (Halliday and Matthiessen, 1999). In this function ideational
and interpersonal meanings are actualized (Halliday, 2007). (Mohamadi
and Nabifar, 2012, p. 22)

Halliday’s metafunctions of language, after some modifications, will be taken
as functional levels in grammalexicon: (LLO) — is the whole grammalexicon in the
brain; the ideational level (LL1) — similar to Halliday’s ideational metafunction — is
mental representation of the world; the interactive level (LL2) — similar to Halliday’s
interpersonal metafunction — is a subset of interactions with the environment; the
textual level (LL3) — is the same as Halliday’s textual metafunction; the adaptive level
(LL4) — absent in Halliday’s metafunctions — is a subset of survival functions:
recognition, usage, and transformation of the environment for adaptive purposes.

Functional levels make it possible to understand the cognitive function of
language in the service of the brain. Language enables recognition of the environment
by comparing environmental stimuli S with a mental model of the environment in the
brain. It remembers new more effective responses R to S and in this way develops
each of the levels in the grammalexicon. It also enables adaptive thought processes
(inference processes) while creating new grammalexemes SCR on all levels of
language. And finally, language enables creation of adaptive improvements — projects
of new complex grammalexemes which create new elements of culture.
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2.3. Adaptive definition of culture

Culture is created in the brain, and is based on language; hence, it fulfils an
adaptive function to the brain. Therefore, an adaptive definition of culture should
include some significant elements of classical definition of culture, e.g. Linton’s, and
some elements of adaptive definition of language:

“A culture is a configuration of learned [specific knowledge, W.Sz.], behaviours, and
results of behaviour, whose component elements are shared and transmitted by the
members of a particular society” (Linton, 1945, p. 32); the elements serve the society
to adapt in the environment (by its sensory recognition, usage and transformation)
leading to an individual and collective survival.

We can distinguish two adaptive functions of culture: Maslow’s limiting one
and Duranti’s intermediary one. Maslow’s limiting function of culture is the following:
“[C]ulture itself is an adaptive tool, one of whose main functions is to make the
physiological emergencies come less and less often” (Maslow, 1943). Duranti’s
intermediary function of culture is as follows:

[Clulture includes material objects such as the umbrella and ideational
objects such as belief systems and linguistic codes. Both material and
ideational structures are instruments through which humans mediate their
relationship with the world. Although in some cases people attempt to
control the environment through direct, physical intervention, at other
times, they are equally if not more powerfully able to control their
environment by means of symbolic tools. (1999, p. 41)

If the limiting and intermediary functions are fulfilled by language (e.g. verbal
communication in the army), then language is also a tool of culture.

3. BLC hypothesis as a subject of study

Adaptive hypothesis of the brain (AHB) as a research problem verifies
Newberg et.al. (2002, p. 15) hypothesis that the goal of every living brain is to
enhance the organism’s chances of survival in the environment. The adaptive
hypothesis of language (AHL) and culture (AHC) suggest that in different language
and cultural behaviours we look for signs of adaptive behaviour of the brain.

3.1. Hayakawa’s hypothesis of self-defence and survival
As a starting point in the study of the BLC hypothesis we will take Samuel and
Alan Hayakawa consideration on human self-defence and survival:

The more we can make use of the nervous systems of others to
supplement our own, the easier it is for us to survive. [...] Gregariousness
as an aid to self-defence and survival is forced upon animals [and]
human beings by the necessity of uniting nervous systems even more
than by the necessity of uniting physical strength. [...] If we talk about
human survival, one of the first things to do, even if we grant that people
must fight to live, is to distinguish between those qualities that are useful
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in fighting the environment and other species, and those qualities [...]
that are useful in fighting other people. (1990, pp. 5-6)

Hayakawa claims that in order to survive, organisms must sometimes cooperate
with the environment and sometimes have to fight it. Hence, we will distinguish four
strategies of adaptive behaviours in the environment: Cooperation and non-
competition (strategy of cooperation), cooperation with elements of competition
(strategy of representation), competition with elements of cooperation (strategy of self-
promotion), and competition and noncooperation (strategy of competition) (Szataj,
2014). All the strategies possess their own “acts of adaptive meanings™*® (adaptive
acts) with their “interactive operators” (Awdiejew, 2004) (adaptive operators). The
adaptive acts with their adaptive operators can be identified in different forms of
culture, created and used by the brain in the process of adaptation to the environment
in order to survive. We can distinguish six basic institutions of culture created by the
brain for this purpose. These are: language, family, gender (based on sex), state,
religion and occupation. Each of these institutions can manifest more than one
adaptive strategy, however, we would expect that family and religion, especially inside
those institutions, demonstrate the strategy of cooperation, whereas language™, state
and occupation can perform all four adaptive strategies. In the case of gender, we
anticipate that males and females are mainly cooperative, sometimes self-promoting,
and usually not competing. These natural observations can form the starting point for
further, more detailed and precise, analytical considerations.

3.2.Language and culture acts in adaptive strategies

Through cognitive acts of language the brain wants to recognise the
environment and assess the external features important for the brain’s particular
adaptive strategy. This knowledge the brain takes through language from the senses:
auditory, visual, tactile, smell, taste, etc. Through adaptive acts of culture, on the basis
of cognitive language information, the brain strives for food, shelter and offspring,
introducing the adaptive culture strategy and its limiting and intermediary advantages.

Meanings in BLC acts depend on variable contexts. We assume that every
adaptive act contains two types of context: internal, in the set of the objects reflected in
the semantic meanings of the utterance, and external, in the set of external
environmental objects. In external contexts, we usually analyse typical utterances.
Non-standard acts we analyse in both contexts: first in the internal (semantic) then in
the external one, in order to choose the context (or contexts) most appropriate to the

* Searle’s speech acts (1969) are effective not by their speech but through the meanings conveyed by
the speech. In our case then, adaptive meanings can be enacted not only by speech but also by taste,
smell, and all other senses; for this reason they have been called acts of adaptive meanings.

% Language, through adaptive acts of culture and their adaptive operators, serves the brain as a tool of
adaptation and survival: “When analysing an utterance on the adaptive level of language we
concentrate on its value as a survival tool for the speaker, and not on the world description (ideational
level), nor on the message conveyed (interactive level) or the set of words (textual level). By taking
into account the adaptive level of language we enlarge the analysis of the utterance towards its
adaptive aspects, and in this way we avoid the situation in which narrowly interpreted utterances cause
misunderstandings [...] between interlocutors in the act of communication” (Szataj, 2014, p. 202).
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communicative situation (which is not easy when the acts are very sophisticated or
ambiguous).

While looking for the context, the brain should engage the whole of its
knowledge gathered in the grammalexicon; a badly chosen context wrongly
determines the meaning of the act and may assign it to a wrong strategy, spoiling the
process of adaption. Appropriate use of knowledge from the grammalexicon depends,
apart from its content, also on the efficiency of the thought system: its speed, means of
inference and the accuracy of the transformed information. The content of the
grammalexicon, as well as the efficiency of the thought system, are brain features
which can be developed in the process of learning.

4. Implementation of BLC hypothesis in the conflict between religion and
science

In the end, as an example, we present how the BLC hypothesis can help to solve

the conflict between religion and science caused by the BLC research simplification.

The conflict is real and serious, not only within the general public, but also among

scientists. This problem has been described by Ecklund and Park in the following way:

There are debates over whether intelligent design should be taught
alongside evolution in public schools, scientific advocacy of and
religious opposition to stem cell research, and a host of other issues
connected to the perceived conflict between religion and science (Balter,
2007; Barlett, 2006). Although we are sympathetic to scholarly views
that urge movement away from a totalizing epistemological conflict
paradigm (Evans and Evans, 2008), many among the media, general
public, and scientists themselves continue to hold the view that there is
an entrenched conflict between the domains of religion and science
(Dawkins, 2006; Harris, 2004). Perceptions that religion and science are
in conflict are not new and are rooted in a historical context, as
exemplified by Andrew Dickson White’s (1896) landmark volume,
A History of the Warfare of Science with Theology in Christendom
(Brooke, 1991; Brown, 2003; Draper, 1874; Granger and Price, 2007,
Leuba, 1912, 1916; Nielsen and Fultz, 1995; Rioux and Barresi, 1997,
Sappington, 1991). (2009, p. 276)

Duch in his lecture entitled: “Neuronauki i natura ludzka. Klopoty nauki
z religia” (“Neurosciences and human nature. Problems of science with religion™)
argues that the ancient concepts have been rejected by science, but in theology are still
present; theologians therefore evaluate science through the prism of concepts alien to
science. Duch further adds that to avoid conflict between science and faith, theologians
have to learn about the neurosciences and, perhaps, change some of their
interpretations (2010, p. 7).

According to the BLC hypothesis, Duch’s statement is a result of the BLC
research simplification in the study of religion. The simplification relies on the fact
(concluded from the adaptive definition of language and culture) that religion as part
of culture serves the brain as a tool of adaptation and survival in the environment.
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Unfortunately, the quote demonstrates that science ignores that fact, and treats religion
as a rival in the study of the world. ** Also, Geertz’s definition of religion in his article
“Religion as a Cultural System” fails to see the essence of religion properly:

[A] religion is: (1) a system of symbols which acts to (2) establish
powerful, pervasive, and long-lasting moods and motivations in men by
(3) formulating conceptions of a general order of existence and (4)
clothing these conceptions with such an aura of factuality that (5) the
moods and motivations seem uniquely realistic. (2008, p. 59)

The BLC hypothesis indicates that the goal of a classical religion: Buddhism
(376 million adherents), Christianity (2.1 billion), Hinduism (900 million), Islam (1.5
billion), Judaism (14 million) *2, is the promotion of God, whoever he/she may be, as
an entity which offers the mortal person an eternal life after death in return for almost
nothing. Religion also proposes a wide cultural offer which, for many, is more
important than eternal life. Religion offers a valuable (for many) moral system, which
Is a basic educational factor for new generations and a significant binder within
a society and between societies. And, last but not least, religion gives jobs to millions
of religious leaders, their office workers and cooperators, all over the world. From this
point of view, the knowledge offered by science about how the world was created and
what the origin of man is, for billions of adherents of different religions on Earth, is
secondary, even quite marginal.

Since religion, according to the BLC hypothesis, is a cultural tool of human
adaptation and survival, it should be studied in this context by science. Ignoring such
a context leads to research misunderstandings made by the scholars. Duch, for
instance, concludes his lecture by saying that traditional thinking about human nature,
based on deep-rooted illusions supported by naive introspection, has not been
significantly changed since ancient times and the Middle Ages (Duch, 2010, p. 6).

On the other hand, science, too, as a product of the living brain, and, as
a system of gathering knowledge about the world, is the brain’s tool of adaptation and
survival. This fact is well known to billions of adherents of different religions on Earth
who, following their intuition and common sense, use both systems (religious and
scientific) in their everyday lives. This approach seems optimal, even if the
representatives of the two systems are continuing their disputes with each other. The
disputes force each of the parties to mobilize creatively, so that each of the systems
becomes more perfect and more useful for adaptive and survival purposes.
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DECEPTIVE COMMUNICATION IN INTERCULTURAL CONTEXT:
AN EXAMINATION OF ONLINE CHATTERS’ INTERPERSONAL
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Abstract

With the invention of the Internet, the impact of online deception on
interpersonal communication has become a very significant problem. This study aims
at showing the research conducted among twenty online chatters in Poland and the
USA. The aim of the research was to determine the following: (1) how prevalent
online interpersonal deception was among interviewees, (2) differences as well as
similarities between face-to-face and online deception, (3) the way(s) in which
interviewees successfully detect online deception (the cues which helped them detect
deception), and (5) positive and negative outcomes of online deception.

Key words: deception, intercultural communication, online, internet

1. Introduction

Lying and deception are believed to be a part of daily life (Saarni and Lewis,
1993) and everyday relationships (DePaulo and Kashy, 1998). Deception and assumed
deception happen in at least one quarter of all conversations (Turner et al., 1975).
DePaulo (1996) claims that people use some form of lying in 20% to 30% of their
social interactions, although communication is established on a presumption of truth.
Job applicants overemphasize their qualifications to make an impact on the
interviewer; spouses lie to circumvent marital conflicts; politicians do not tell the truth
about their actions to the media.

Since interpersonal deception is connected to ethics, it has become an intriguing
subject in interpersonal communication research. A variety of studies centering on
face-to-face interpersonal deception have been conducted to answer deception-related
questions, such as why people deceive others, what influences the success or failure of
deception, and what are the results of deception.

Buller and Burgoon (1996), perceiving deception as an instrumental or
functional behavior (e.g., avoiding conflicts, facilitating marital relationships, or
avoiding embarrassing others), have created the interpersonal deception theory (IDT)
and implemented IDT to guide their interpersonal deception studies. Other scholars
have also carried out several studies on face-to-face interpersonal deception. They
noticed that (1) interpersonal deception is a widespread phenomenon in everyone’s
daily life (O’Hair and Cody, 1994; Turner et al., 1975); (2) human beings are not good
at deception detection (Buller et al., 1991; Burgoon and Buller, 1994; Cole, 2002;
deTurck et al., 1990); (3) intimacy between two parties may influence the success of
interpersonal deception (Anderson et al., 1997; Comadena, 1982; McCornack and
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Parks, 1986; Millar and Millar, 1995); (4) there are diverse motives behind deception
acts (Cochran and Mays, 1990; Ekman, 1989; Hample, 1980; Lippard, 1988. Rowatt,
1998); (5) deceivers may unintentionally signal deception by way of verbal and
nonverbal signals (Buller and Burgoon, 1994; Buller et al, 1994; Burgoon and Buller,
1994; deTurck et al, 1990); and (6) deception is a double-edged weapon exerting
a positive (Buller and Burgoon, 1996) and negative (Cochran and Mays, 1990; O’Hair
and Cody, 1994) impact on interpersonal relationship.

Lately, as a result of the Internet being exploited as a shell game to conceal
identities by Internet users (Tamosaitis, 1995), in the field of interpersonal
communication online interpersonal deception has become a research issue as
significant as face-to-face interpersonal deception. Burgoon et al. (2003) tried to
examine the ways how people detect deception when interacting with others on the
Internet.

In this paper online interpersonal deception in Poland and the USA will be
studied with a view to enriching and extending the understanding of online interaction
dynamics and outcomes of online interpersonal deception across cultures. Yet,
literatures about online interpersonal deception in Poland are fragmentary. Therefore,
this paper would like to yield a clear picture about interpersonal deception in the US
and Poland by reviewing findings about the occurrence of interpersonal deception, the
possibility of interpersonal deception success, the relationship between intimacy and
interpersonal deception, and motives, detection, and outcomes of interpersonal
deception. Hopefully, the literature about interpersonal deception in the US will also
offer insights into online interpersonal deception in Poland.

2. The concept of deception

Deception is defined by scholars as a communication act intended to create
a personal belief in the target that the source considers false, either by causing a false
belief to be created or by altering a preexisting belief to a false one (Knapp and
Comadena, 1979; Zuckerman, DePaulo, and Rosenthal, 1981; Zuckerman and Driver,
1985). Taking into account this definition of deception, online deception can be
believed to be a communicator communicating online who encodes a deceptive
message designed to generate a false belief with the intention of establishing the
veracity of the central deceptive message or of protecting the source in case deception
IS detected.

Turner et al. (1975) noticed that roughly 62% of conversational statements
made Dby subjects could be classified as deception. That is, only 38% of
communication acts are totally truthful. O’Hair and Cody (1994) explain this
proliferation in the following way: Deception is becoming a fairly common event, and
is evaluated less negatively, relative to decades ago.

Besides the frequency of interpersonal deception, the accuracy in detecting
face-to-face interpersonal deception has been the focal point of research. According to
Cole et al. (2002), this might be, in part, caused by the fact that deceivers erratically
mark their deceptive practice. DeTurck et al. (1990) noticed that lie detection rates
frequently ranged from 55% to 60%, detection rates as high as 75% being very rare.
On the other hand, observers in the Feeley and deTurck study (1997) properly
identified only 31% of all liars, and observers in the Buller et al. study (1991, pp.45-
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49) properly identified only 49% of liars. Thus, past research concerning the success
of interpersonal deception has yielded a consistent finding that less than 60% of
interpersonal deception will be recognized by people because of their inability to
distinguish lies from truth.

Although humans seem to be deficient in the ability to detect deception, they
will develop a sense of another’s baseline for communicating truthful information
while becoming closer or more familiar with this person over time (Anderson et al.,
1997, p. 34). Greater familiarity with another person may not only offer a more
reliable sample of what this person looks like when truthful, but may also supply
a guide to how one may look when deceiving (Anderson et al., 1997, p. 56).

People think that lie detection accuracy increases as relational intimacy and
familiarity increases. Moreover, they believe that the person telling a lie may be
apprehensive that the relational other has the ability to uncover the truth. There are
a diversity of studies analyzing the relationship between the familiarity with the source
and lie detection accuracy but these studies lead to a paradoxical conclusion: the
relationship between intimacy and lie detection accuracy is indirect. Millar and Millar
(1995) mentioned that under certain conditions friends fare worse than strangers while
facing deception. Other studies (e.g., Comadena, 1982; McCornack and Parks, 1986)
revealed that spouses fare no better than friends, who fare no better than strangers at
deciphering lies. McCornak and Parks (1986) argue that closeness is positively related
to confidence, which is positively related to a truth bias. This truth bias, on the
contrary, is negatively related to the accuracy of deception detection. Briefly, the truth
bias means that one’s trust and confidence in another makes the lie detection task
much more difficult. In the future, more attention should be given to how intimacy
affects the possibility of interpersonal deception.

3. Motives of interpersonal deception

To understand interpersonal deception, researchers should also comprehend the
motives of deception. Different studies (e.g., Cochran and Mays, 1990; Ekman, 1989;
Hample, 1980; Lippard, 1988; Rowatt, 1998; Seiter et al., 2002) stated that the motives
of deception included: benefiting the deceiver or the deceived, circumventing
conflicts, acquiring or protecting sources, manipulating interactions with others,
protecting the image or avoiding self-disclosure, teasing or tricking others, initiating
a dating relationship, etc.

Basing on past research, O’Hair and Cody (1994, pp. 75) created a taxonomy
depiciting what people think are reasons behind deceptive acts. It appears that
deception motives can be classified into six categories, namely: “egoism,”
“exploitation,” “benevolence,” “malevolence,” “utility,” and “regress.” Egoism is
a self-directed motive including deceptive strategies intended to protect, preserve, or
promote the self-concept or self-esteem of the deceiver; exploitation refers to the idea
of gaining something at the cost of others; benevolence is a strategy directed toward
the advancement and security of others; malevolence is perceived as a deception
motive with the intent to hurt or harm others; utility is a type of positive relational
deception strategy and usually concentrates on tactics aiming to improve, enhance, or
repair relationship; and regress is a category embracing negative relational motives.

9 <
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4. Detection of deception

Having evaluated the motives of interpersonal deception, the present review
will clarify why people are able or unable to detect deception. Actually, people may
unwittingly indicate deception via verbal and nonverbal cues. Buller and Burgoon
(1994) stated that during deception some non-strategic messages were unintentionally
transmitted indicating that deception was occurring. Similarly, Navarro and Schafer
(2001) mentioned that investigators frequently discover deception by the other party’s
verbal cues, eye contact, head and body movement, breathing, etc. With respect to
verbal cues, they noticed that liars prefer concealing the truth rather than fabricating an
entirely untrue story. As to nonverbal cues, they concluded that (1) recurrent liars
typically increase eye contact; (2) lying people have a tendency to mirror the head
movements of the person with whom they converse; (3) people who try to hide
information frequently breathe faster and take a series of short breaths followed by one
long deep breath; (4) and liars often keep their hands motionless and draw their arms
close to their bodies as if “flash frozen.”

DeTurck et al. (1990) analyzed the behaviors connected with deceptive
communication and concluded that there appeared eight cues correlated with
deception: greater pupil dilation, more blinking, decreased response length, more
speech errors and hesitations, greater voice pitch, more negative statements, and more
irrelevant information. These findings revealed that there are verbal and non-verbal
cues for people to detect deception during a communicative encounter.

5. Outcomes of interpersonal deception

One vital question that cannot be missed is the impact of interpersonal
deception on the relationship between two parties. Some scholars (Buller and
Burgoon, 1996), taking an instrumental or functional perspective on deception,
emphasized that the positive impact of interpersonal deception included preserving
relationships, avoiding conflicts, or preventing both parties from suffering from
embarrassment. Some scholars (O’Hair and Cody, 1994) stressed the need to take into
account the dark side of deception. For example, lying about one’s positive HIV status
before having unprotected sex would be atrocious (Cochran and Mays, 1990). O’Hair
and Cody (1994) noted that many deceptive acts may be motivated by the desire to
protect someone’s feelings, but they lead to negative consequences.

One of the costs of detection for the deceiver is the loss of trust and respect;
reestablishing one’s credibility after deception is one of the most complicated and
challenging communication tasks. Correspondingly, negative consequences of being
deceived comprise hurt feelings, lowered self-esteem, bewilderment, and thoughts of
retaliation.

On the basis of a review of the literature on face-to-face interpersonal
deception, this paper will try to (1) understand the possible targets of online deception
in online interpersonal communication, (2) examine the motives of online
interpersonal deception, (3) study online deception detection strategies, and (4) reveal
the impact of online deception on interpersonal relationships. Hopefully, this study
will explore the similarities and differences between face-to-face and online
interpersonal deception across cultures.
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6. The empirical study

6.1 Method

This study concentrated on online chatters’ interpersonal deception. Hence, it
recruited twenty online chatters in Poland and in the USA with at least two years of
online chatting experience as research targets, and employed qualitative interviews
from September 1, 2012 to September 30, 2012 to request information about their
experience of online interpersonal deception. Respondents came from different social
groups (students, restaurant staff, banker, petrol station owners, company owners,
teachers, the unemployed, civil servants, web designers). 5 of them were aged 15 to
20, 13 aged 21 to 25, 1 aged 26 to 30, and 1 aged 30 to 35 (the USA); 4 of them were
aged 16 to 20, 10 aged 21 to 25, 4 aged 26 to 30, and 1 aged 30 to 35 (Poland).

This study used qualitative interviews to collect data. Open-ended interviews
offered an opportunity to gain insights into the dynamics, behavior and experience of
the online chatters. Most prominently, the collection of the data was guided by the
interviewees’ experiences rather than fixed assumptions.

There were five interviewers recruited. Before the interviews all interviewers
were trained how to pose questions and take notes during the interview. Each
interviewer also used a recorder to record what the interviewee said. Each interview on
average took about one hour.

The questions asked by the interviewers were related to the following problems:
(1) how prevalent online interpersonal deception was among interviewees, (2)
differences as well as similarities between face-to-face and online deception, (3) the
way(s) in which interviewees successfully detect online deception (the cues which
helped them detect deception), and (5) positive and negative outcomes of online
deception. After interviews, all answers were transcribed by interviewers and
analysed.

6.2 Results
H1: Most interviewees deceived once strangers or intimate others online.
Correspondingly, they had been deceived by strangers or intimate others online.

Interviewees’ answers were incompatible. Some found that intimate friends or
classmates were effortlessly deceived by them, whereas others reported that strangers
were easily deceived by them. By the same token, interviewees stated that they might
be deceived recurrently by strangers or people who had an intimate relationship with
them:

[PL] “I used to deceive strangers because of the lack of familiarity between us.
Under such circumstances, | could chat anything else with them without being
detected.”

[US] “Familiar people might tell me lies online.”

[US] “I was deceived by strangers since I did not understand her/him a lot.
Without understanding the background of a person, it was obvious to believe
everything he/she told you.”

[PL] “I could make sense of any deception if I chatted with a person I had
a long-term relationship with him/her. In contrast, | could not tell anything wrong if
| interacted online with anyone who was a stranger to me.”
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H2: The reason for deceiving intimate others was fun, whereas the motives of
deceiving strangers were fun and/or preventing themselves from being hurt mentally.

Some interviewees, having admitted to deceiving others online, specified that
they might tell a lie to others while chatting on the Internet. It was only for fun. They
particularly liked to deceive their intimate friends:

[US] “Play a joke on friends was fun. | deceived my friends online very often.”

[PL] “Some time ago, I tried to find some answers concerning my friend’s life.
Because my friend did not tell me the truth, I could not but deceive him online to find
the answer. It was very funny since he really told me the answer automatically.”

[PL] “It was only for fun because I could hide my identity. I was like an actor
who played a role which was diverse from mine in the real world.”

Besides for fun, interviewees would tell a lie also when they sensed the
counterpart was a stranger who was not honest, who was boring, or who attempted to
invade their privacy. The intention to deceive strangers online was motivated by the
desire to protect oneself from being hurt mentally. Interviewees revealed that they
could deceive strangers productively because of the lack of familiarity between them:

[US] “I would not vacillate to tell a lie if I felt that a counterpart I interacted
with on the Internet was not honest.”

[PL] “T would not tell anyone about my privacy, thus, if required, | dared to
deceive others when chatting about something related to my privacy online.”

[US] “Sure, ... I would not hesitate to tell a lie if | felt that a counterpart
| interacted with on the Internet was not sincere.”

[US] “Telling a lie was no good. But, | would hide something if | were asked
some questions regarding my privacy by someone who | never saw or was unfamiliar
with before.”

[US] “If T could tell the counterpart’s attempt of question asking, I might hide
the real answer and told them something opposite to the real answer. The first time,
particularly, I interacted online with a stranger, | would be very careful about my self-
disclosure.”

[PL] “Of course, I would hide my identity. People chatted online with me never
understood that | was a girl. They could not see me and believed that | was a boy. Why
did I do so? Guys would like to play a trick on me if they knew I was a girl which
bored me very much. | have an aversion to that kind of feeling. Hiding my identity
made me feel more comfortable when chatting with others.... Most significantly,
online role-playing was very interesting.”

H3: Online deceivers believed that their deceptions were rarely detected by others.
They were detected when they narrated something online too exceedingly and
unreasonably.

Interviewees’ online deception was rarely detected by others, according to their
experience. Only when interviewees’ responses could not be made sense of or sounded
unreasonable would their deceptions be detected.

[US] “Generally, my deception was seldom detected by others. The percentage
of being detected was pretty low, ... only about 10%.”

[PL] “They were stupid..., they were deceived by me over and over again.”
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[US] “Haha, ...it was impossible to be detected that I was lying when I chatted
with others online.”

[PL] “She found that I was lying because I exaggerated a lot of things.... She
could not believe most I told her online. Then, she did not make me any response.”

The interviewees had two different views on their ability to detect others’ online
interpersonal deceptions. Some reported they could not tell anything wrong if people
deceived them when chatting online, whereas others were very certain that they could
differentiate between truth and lies:

[US] “If they did not tell me they lied to me, | really could not sense anything
wrong.”

[US] “When I chatted online with others I was familiar with, I could quickly tell
what they said was true or untruth. Think about that. I might have already known the
answer.”

[PL] “Exaggeration was not a good policy. | frequently found that | was
deceived because they illustrated some unbelievable examples or facts. They were
ridiculous and could not convince me.”

[PL] “Some people liked flirting with you, behaving naively, or telling you
nothing but ‘garbage.’ It meant that they were not sincere and might tell you a lie.”

H4: Online interpersonal deception will not have an effect on the relationship between
people with an intimate social tie, but it will prevent the development of interpersonal
relationships between two strangers

Interviewees declared that they might deceive their intimate others. Their
reason for online deception was fun, so their deceptions would not influence their
interpersonal relationships with those intimate others. On the other hand, the outcome
of being deceived by a stranger was quite opposite.

Interviewees chatted online for fun or to kill time, and they appeared not to care
about online deception. They claimed that it did not matter since they did not know
each other. In contrast, some interviewees would be angry because of deception. Some
reported that once their online interpersonal deceptions were detected, the
interpersonal relationships would be affected acutely. Since the interpersonal
relationships between two strangers were weak essentially, the deceived would not
communicate with them again in the future. By the same token, they might take action
to block those strangers who deceived them since they disliked the feeling of being
deceived:

[US] “If the deceiver did not hurt me mentally or physically, | was not very
worried about his/her online deceiving behaviors. If the counterpart deceived me about
romance, | would block him forever and never chat with him again.”

[US] “If the deceived was my friend, we would laugh a lot after the deception
was detected. If we did not know each other, | just let it be no matter what happened.
We chatted online just for fun, so I would not take it too seriously. It was the attraction
of online chatting.”

[PL] “Angry, angry, and angry..., | would not trust in others again if 1 was
deceived online.”

[PL] “T would take revenge on people who deceived me. I once have others
chatted online with the netter who deceived me and tried to deceive him as well.”
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7. Discussion

This study analyzed the online interpersonal deception on the basis of past face-
to-face interpersonal communication findings. It noticed that most interviewees
deceived once strangers or intimate others online. They also had been deceived by
strangers or intimate others online. In the case of deceiving intimate others the motive
was only fun, whereas in the case of deceiving strangers the motives were fun and/or
preventing himself/herself from being hurt mentally. These findings are supported by
past studies (Lippard, 1988; Seiter et al., 2002) showing that the reasons for deceptive
behaviors include: gaining or protecting resources, increasing or decreasing affiliation,
protecting self, protecting another, manipulating another, being humorous, and
excusing oneself. Online chatters can easily make themselves taller, thinner, married,
unmarried, richer, or smarter, which has led to the growing popularity of a strange
form of digital deception (Tamosaitis, 1995). To avoid being deceived by strangers
with dishonest intentions, people become more cautious about self-disclosure. Online
chatters interacting with strangers may be unwilling to reveal their identities or share
private information.

The interviewees frequently indicated that they could detect others’ online
deception without difficulty; they also believed their own deceptions were rarely
detected by others. It is noticeable that the interviewees were confident about their
capability of online interpersonal deception detection and very skeptical about others’
being able to detect their online interpersonal deception. This finding is also confirmed
by Shippee’s study (1977), showing that most people think they could always tell
when others lie.

The interviewees of this study stated that online interpersonal deception would
not affect the relationships between people with an intimate social tie. As far as
strangers are concerned, this study discovered that people who took deception
sincerely would like to stop chatting and take retribution, whereas people who chatted
online only for fun would pay no attention to the online interpersonal deception.

The main difference between deception in cyberspace and in face-to-face
communication is that in the real world people can discover deception by observing
eye contacts, breath, voice pitches, etc. In cyberspace, the lack of reliable deception
cues may prevent people from making the proper veracity judgment. Nevertheless, the
interviewees of this study were still confident about their capability of deception
detection. Shippee mentioned that people always believe that they are good at
detecting others’ deception (1977). The question whether people properly estimate
their online interpersonal deception detection competence needs to be addressed.

8. Conclusion

This study of online chatters’ interpersonal deception indicated that (1) most
online chatters once deceived strangers or intimate others online, and vice versa; (2)
online deceivers’ motive for deceiving intimate others was reported as fun, whereas
the motives of deceiving strangers were fun and/or preventing himself/herself from
being hurt mentally; (3) online chatters believed that they were good at detecting
others’ online interpersonal deception, and they were also convinced that their
deceptions were rarely detected by others; (4) the effects of deception on the
relationships between two online chatters depended on their existing social ties; online
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deception had no influence on an intimate relationship, but it could end the
relationship between two chatters who did not know each other very well.
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