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ABSTRACT

The author has used - in his paper - two diffeexuiressions related &pirituality

in its entirety: that isspirituality (the spiritual sphere in superficial sense and
meaning) andspiritualism (the spiritual sphere in deep sense and meanirg.
author presented selected different definitions rmadifestations o$pirituality and
spiritualism

The considerations on so-called "spirituality" dated to different phenomena
of culture - without notions dpirituality and spiritualism -are a testimony
to ordinary, typical common sense thinking only.

Author would like to underline, that contemporargfessional, spectator sport and
the Olympic Games are only a mass culture phenomeh@henomenon of mass
culture can be only a mirror of superficigpirituality, but not a testimony
to spiritualism(that is, deepirituality).

The ancient Olympic Games - in contrast the concept of Coubertin’s idea
of Olympism - were a manifestation of degpirituality, that isspiritualism The
Greek Games were based on an internal unity betvedigiosity, art and sport.

KEYWORDS keywordsspirituality, spiritualism sport, Olympic Games, art and religiosity

Superficial vs. deep spirituality

Throughout the traditional and contemporary literat that concentrates on problems related
to spirituality in an individual and social dimeosj there is just one English expression (derivethfLatin)
that is used, i.espirituality. It includes manifestations gliperficial (common) spirituality as well addeep
spirituality - one that transcends patterns of mass cultutegaas beyond ordinary experiences. The fact
that the same expression has been used to desenbdistinctly different forms of spirituality hasaused
substantive misunderstandings. Therefore, | hawedaced an expression, and at the same timeiaatish
of a similar source-language provenanepifitualism- which characterizes phenomenal and psychological
experiences relevant tieep spirituality in given substantive contexts.
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Regarding the relationship between sports andflieated forms of spirituality, | have focused ba t
most prevalent (in the culturally diverse societiddghe West and the East) disciplines (accepteboit
these cultures) of competitive, high performancefgssional, spectator, and in particular, Olymgports.
| did not take into account little known or specifiport disciplines that arouse little interesbiher societies
(e.g., motorbike racing on ice in Russia or Scaanm or Finnish baseball).

| have also omitted various types of physical aodrist recreational activities and other forms
of activity related to physical culture, both paubnd those characteristic of local and less pref@l
communities. This refers to activities outside giglis foundations (e.g., games of Scottish higrdand
G. Jarvie), including those that are para-religi¢elg., the Western form of Indian yoga, Japaneseld
as a combat sport - Cardiff) and religious (e.gucmdiversified pilgrimages in Europe and in coi@str
of the Middle and Far East).

This paper intends to show trsgdiritualism,in philosophical and religious terms (or in a moegrow
sense - in theological terms), does not corresfoiitth a few exceptions) to the affirmation of seality,
physicality, physical fitness, or physical perfenism, juxtaposed against the aforementioned forms
of competitive sports. The exceptions are - pdytiabcause of the religious origins of the anci@htmpic
Games - sports of the native cultures of North, ténand South America in the pre-Columbian era;
the competitive Maori sports of the New Zealand wdgioes (Pawlik, 2010, pp. 51-56; Pawlik, 2011,
pp. 111-116); or evemartial arts presentations and competitions. In other wordsyay be presumed that
the aforementioned forms of competitive sports,(centemporary forms of high performance, profassi,
spectator, and Olympic sports) are primarily asged with the manifestations and characteristics
of superficial spirituality (common, generic) that barely, if at all, correspond to the promertassigned
to spiritual experience and higher-tier spirituality - in other words - witldeep spirituality.

Spirituality and spiritualism

The definitions ofspirituality and spiritualism are borrowed from Latinspiritus meaning breath,
derived fromspirale - to blow or breathé) The term that is closely related, “spiritualit)¢auses, in my
opinion, a linguistic and semiotic dissonance, arkihd of substantive incoherence. In the firstanse, this
incoherence refers to the ambiguity of the ternto8dly, with its indeterminate nature and lack admitive
precision, it resonates some kind of ignorancéat it classifies every kind of spirituality intme category,
as if it were a key that could be applied to mamwgide psychic phenomena (too diverse and too many)

Katarzyna Skrzygiska comments on spirituality in a similar way. kr lopinion, this concept has for
centuries been widely perceived as an enigmatimghenon. Its manifestations related to the belief
in supernatural phenomena, so-called peak expeseras well as transcendent and religious ideasseTh
beliefs comprised cognitive, emotional, and beh@li@lements. It is difficult to specify the indted
concept, especially as these phenomena, statesndf ideas and experiences of non-confessionag-par
confessional, and confessional nature, were destiitr the most part in (non-scholarly) Latin thaats lax
and imprecise (Skrzyfgka, 2004, p. 13).

K. Skrzypnska, as well as the authors she indicates, “madattampt to verify the solid empirical
(confirmed) experience and manifestation of spatity” (Skrzypinska, 2004, p. 13). Her definition,
however, does not distinguish betweeommon superficial spirituality (spirituality) and deep
spirituality , which includes experiences and manifestations aofhigher order and is referred
to asspiritualism. She also mixes their meanings within the categofyspirituality?. Incidentally,
in specialist dictionaries, glossaries, and en@giitas, there is no separate, alphabetically listgegory
for deep spirituality, which | define in the text aspiritualism.

Un the first translations of thhew Testamentthe expressiospirituals meant a person led by or who had been under
the influence of the Holy Spirit. It was only inethwelfth century that the definition of spirituglibegan to refer

to a separate psychological function (Skragga, 2004, p. 14).

2See: D.A. MacDonald’s statement regarding the epnhofspirituality (Skrzypiska, 2004, p. 13).
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The varied understanding afie concept of spirituality is related from one side to superficial
and common experiences ascribed to the notiospivituality. An example in this respect is the definition
of the key word “spirit-matter”, included in tHeexicon of Classical Philosophyy Jacek Judycki (1997,
pp. 129-131). The expression “spirituality” in thiefinition describes a feature that is charadieris
for humankind. This “spirituality” is introduced $aan immaterial progression of the thinking protess
(Judycki, 1997, pp. 125). This process is refet@ds the human spirit, a spiritual being, as spgdo
to a material being. However, this concept was attarized in a manner that is clearly superficial
and follows the logic of common reasoning. It isnfszholarly and non-philosophical, even though
the lexicon suggests that its content is solelgtolosophical nature.

On the other hand, there is also a deepened uaddnsg of spiritualitydeep spirituality - when it is,
for example, related to, as a derivative and sup@oexpression, and at the same time a complementa
definition within the spiritual category in the ppectives of Plato and Aristotle. It seems thatydkid
confirms this by stating that:

“according to Aristotle, the spirit (NUS) is thedhiest part of the soul, an immaterial principle
of thinking which is characterized by an indivisiinity, imperishable, divine, a shaped form
of the invigorated body{(Judycki, 1997, p. 129).

For a more completan-depth form of spirituality , i.e., deep spirituality, the category ofpiritualism
mentioned above and below would render Judycknacse

Generally speakingspiritualism (not to be confused with spiritism) is (in terms it language-
source) a philosophical term. From the spectrurondblogy and axiology, it assumes tisatritual reality ,
self-awareness, consciousness, or even psychdlagip&riences are a part of human nature. They are
elements of a higher order and take precedencernsatter. They constitute, in an anthropologicaltegt
the existence of a higher order than the body ahdhe same time, a higher order thae spiritual
experience of superficial and common values.

On the basis of philosophical anthropology, theas&def spirituality and spiritualism “oppose”,
the materialistic concept of humankind. The extrdoren of spiritualism assumes that humans are only
or mostly spirit; their relationship to the body ynbe attributive or only apparent. This point obwi
is typical when referring to Orphic anthropologyr@Kiewicz, 2000, pp. 7-78; Kosiewicz, 2007, pp.38-
from the viewpoint of Pythagoreans and Neo-Pytheges, Plato and Neo-Platonists, Origen and Aurelius
Augustinus, and some Augustinians.

However,spirituality of a moderate (similar to superficial) nature angerficial spirituality assume
the existence of two substances: spiritual and miahteualities of the former are reason and freedo
The latter is characterized by expansion and mowénihe moderate version assumes that an individual
being consists of two interrelated elements: thalyb@and the soul. The qualities, projections,
and psychological ideas related to this concept @menected, according to this point of view, with
the manifestation of intellectual experience. Adtéreedom and other psychological experienceaassult
of the soul’s activity, i.e., they cannot be rediite a physiological phenomenon (Kosiewicz, 200Q,3Y).

Also in the ideas of Simon Robinson, a British psjogist connected with the University of York
and a researcher of spirituality, one can obseme& bf distinction betweeaspirituality and spiritualism.
Therefore, these phenomena seem to interlace thiigs characteristic ofuperficial spirituality and
of deep spirituality. Robinson focuses on only one conceptspirituality, namelyhuman spirituality.
He claims, among other things, that this term esldb the practice, experience, and faith thahaoessary
in psychological and physical relationships withestentities.

Human spirituality is, in his opinion, a simplified and superficialdmedge of people, an awareness
that is focused on individual existence and a céfle dialogue with others. It requires closeness, at the
same time, distance to others within interpersoelations, so that one can maintain the autonomlyisof
or her, as well as others’ identity. It is charazed by recognition of others’ subjectivity, béliea one’s
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own abilities, and trust in the changes that theréu will bring. It is determined by the acceptance
of objectives that we set.

Human spirituality is directed, in the opinion of Robinson, at onegp#rson centerddand other
parties ¢ther centerel It develops in realistior¢alistic) situations through dialogueéi@logic) and practice
(practical) thanks to dynamiadfynami¢ interaction comprising riskiék related, for example, when driving
a car. It is of transdisciplinaryransdisciplinary, holistic olistic) and at the same time inclusiveqlusive
nature It deems, for example, institutional religions geedal manifestations ofpirituality (Robinson,
2007a, pp. 35-37). All of these concepts corresptinthe exposure of qualities that are characterist
for superficial spirituality , described by Robinson apirituality.

On the other hand, Robinson expands on the topiadoyng thatpirituality does not restrain itself
to religions that exist in a formal sense; he iatBs that spirituality is also formed on the basis
of confessional communities and social institutioflse author therefore assumes, as mentioned abiwre,
existence of diverse forms afommon spirituality (spirituality). He also observes that this type
of spirituality has currently become popular touastantial extent, raising interest in spiritualityrelation
to well being health, and personal growth. It has become theestulgf studies of various organizations
and social sciences, as well as the basis foriohag experiments (Robinson, 2007b, pp. 20). Is tantext,
we already speak of the phenomenordeép spirituality, andthus of the qualities related to the concept
of spiritualism

The views of Skrzygiska and Judyckiifhplicitly intertwining) the termspirituality andspiritualism
are only partially similar to my understanding dfetconceptof spiritualism as their reflections on
spirituality primarily focus orspiritual experiences that have superficial or comrmn overtones.

However, Robinson’s concept btiman spirituality is closely related, in my opinion, to the concept
(presented above) apiritualism even though the reflections | present refer tidisues only in the scope
of spirituality.

Like other Polish- and English-speaking philosophé&krzyphska, Judycki, and Robinson do not
differentiate between the conceptssgirituality and spiritualism Therefore, they do not use the concept
of spiritualismwhen describing human psychological experienchsy Bpply only one termspirituality -
as a basis for reference for what | differentiateuperficial spirituality ( spirituality) anddeep spirituality
(spiritualism).

This also becomes apparent when Robinson arguesx&mple, that the psychological experiences
attributed tospirituality can be considered only from the point of view of #issumptions and axiology
underlying religion, ethics, or psychology (Robins@007a, pp. 34-37). The narrowed examinationllof a
spirituality aspects to the scope relevant onlyspirituality is a reductive approach. Robinson forgets
(or overlooks) the important role of philosophy aaatiology in the given subject matter.

I would like to emphasize that also for this reakgo in my deliberation on competitive sports thig
performance, professional, spectator, and Olymbpagond the theoretic perspective suggested by Simon
Robinson.

1. Inotonly include the category epirituality, but also the concept spiritualism

2. The extension of theoretical context is also basedhe relationship between competitive (etc.)
sports andspirituality and spiritualism,which | examine from philosophical, ethical, soomkal,
and religious perspectives;

3. I discuss the categories gpirituality andspiritualism which take into account religious values (and
their association with sports), from the angle efigious philosophy, an independent, non-
confessional philosophy that is not implicatedriy geligious or para-religious ideological issues.
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In the next part of the text, | mainly introducefleetions regarding the relationship between
superficial spirituality and deep spirituality (spirituality and spiritualism) against ancient and modern
sports, specifically the Olympic Games. In thelfjpart, | present my critical approach towardsakerrated
views on the influence of normative ethics on spdrtcluding the importance, role, and influengatential
of normative ethics. These indicate that:

1. Normative ethics is an essential ontological medafirsports;

2. Normative ethics is also the most valuable axiaalgsubstrate and binder of sports;

3. Sports activities should be treated, above alla apecific moral mission, dedicated to promoting
some intuitively understood, universal — and thuslamiable form of normative ethics. This
is obligatory for all, without exception, both imet present and in the future;

4. This mission includes deep spiritual qualities whicoresume are only distinctive of the concept
of spiritualism.

The views regarding this mission are for the mast pspired by the works of Pierre de Coubertin
and the assumptions of Catholic personalism. lisl@gical, and more specifically - ethical message
assumes, as | have implicitly suggested above,fdhm of Kant's categorical imperative. It implies
the exceptional need to broaden, through athletes meople connected with other sports, some kind
of a subjective understanding, and at the sameaion@versal good, intuitively accepted and prasewng
all people, especially among competitors and ottiextly connected to sports, as well as amongtapma's
of events in or outside the sports arena. This gmadd be defined or understood as a vaguely ifiedti
good in Plato’s teachings. However, as in Kant'segarical imperative, it does not have a universal
dimension (see J. Kosiewicz, 2014a, pp. 12-13; déwisiz, 2015, pp. 77-78)It should be noted that

SPluralism, relativist ethics, ethical panthareism,and potentiamoral chaos and anarchismare the objects which
moral philosophy attempts to overcome through ogersolutions, not allowing for other moral poiofsview. This
refers to philosophy of a religious nature (whices, for example, the ethics of Catholic persomalig system which
is only partially, if at all, related to theologyds well as non-confessional philosophy, referfioigexample to the
ethical principles included inKrytyka praktycznego rozumuCritique of Practical Reasdn (Kant, 1984a)
andUzasadnienie metafizyki morakwd /Groundwork for the Metaphysics of Mora{&ant, 1984b).

A reference (not very fortunate) is made in thisecéo Immanuel Kant's categorical imperative agsample
of an infallible foundation, which would eliminatiee formal and axiological ambiguity of normativhies. The given
imperative is in the following wording: “Act so thgou use humanity as much in your own person abénperson
of every other, always at the same time as enchamdr merely as means” (Kant, 2012, pp. 46-47).ividde, Kant
himself surprisingly introduces a huge breach iis tbrinciple, which very strongly undermines unsadity and
obligation - he relativizes it and suspends, thbless tone towards criminals who breach crimiadhinistrative, and
civil law. He states in the footnotes of the seconthment related to this imperative that an offeradm turn to law
enforcement officials and ask them not to do ay theuld not be done by and not to treat them aarn® to achieve
the aims accepted by them (in their profession) thedsociety. He also writes that “the criminal \Webargue on this
ground against the judge who punishes him” (KadL2Z p. 47). Kant assumes that if a criminal (or ether offender)
does not treat others in an autotelic manner, geah in itself, then he or she becomes a victimhisfor her own
wrongdoings. If a criminal treats his or her victam a means to fulfill their own needs, Kant séngd they suspend the
effect of the categorical imperative for themselves

Therefore he establishes a clear, incontestalieggs of law over normative ethics, in a sense theicharacter
of normative ethics is necessary, and thereforentiss and universally binding.

From this point of view, a criminal should alwayestibeated as a mean to achieving social goalsnedtby law,
but never as a means in itself. Metaphysical exgtlans of morality and the categorical imperatigkated to it, derived
from God and pure intelligence, carry less weigit eneaning than the law that was established byandnwhich has
different forms in different societies.

If the categorical imperative cannot be rigorousbplied in ethical objectives, then we are in f@ealing with
moral relativism. It is not dependent on only ompedfic law, whether criminal, civil, or administige, as such
dependence is not possible, but rather on manjuflimg some highly) undemocratic legal codes, titi¢r from each
other to a significant degree, which was especiailhg in the time of Kant. The categorical impematican often
comprise a given moral norm, while at other timesannot; this depends on the prevailing moral lava given
country. Some kind of moral norm (e.g., the prdfobi of incest) could be regarded as common ancsseily
binding and any breach of this prohibition shoutdgenalized by criminal law. At another time, inliéferent place,
incest may be accepted from both a moral and [egiak of view. In this case, the authorities anel ldowvs they enforce
are the deciding factor (Kosiewicz, 2000, p. 55 anoral demand, the categorical imperative, igiséary to the law
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| am entirely omitting the relationship between gqsylogy andspirituality in my investigations related to
sports, as | do not have the appropriate compefartbe field of psychology, such as Simon Robinkas.

With regard to numerous definitions apirituality, and in order to recapitulate the above
investigations, one can assume tlugep spirituality relates to psychological experiences, feelings,
and thoughts that are not so much of a cognitiierea but more of an emotional and evaluative one.
Therefore, the activity of autotelic properties eges, which comprises aesthetical experiencesttar o
emotional motivations and subordinates our owngpevindividual needs (and not the needs, objegtives
and expectations of others) to our intuitively sgheollective beauty and sense of justice.

This activity also relates to the realization oédws and ideas connected with sublime love, honesty,
and various understandings of public good, as aglbeas with humanistic overtones. It is assurnatthe
attitude of complete dedication, connected with ahistry, aesthetics, responsibility, and morabfythe
Romantic period, is instilled with emotionality argpirituality of the highest order. Subsequently,
it is assumed that autotelic, ideological, and hista experiences of a secular and religious overtalso
refer to the realization of various forms of higbltare, art, and literature. They correspond toiadpc
national, group, family, or patriotic needs (ane€ithealization) and are also abundandéep spirituality.

Brazilian football: religion or a superficial spiri tual phenomenon?

Superficial spirituality (spirituality in the common sense) shows a tenddncipring to life only
common values, which are situated in generally pteck internalized, and approved of hierarchy dfies
An example of such approach could be even a fuitptinal relationship with football that is apparen
in Brazil, and which is sometimes mistakenly peredias having qualities of some secular form aégjiezh.

It is worth adding to the above statement thagieti is differentiated by four main components:icul
(referring to forms of worship), doctrine (the teangs), a sacral organization (e.g., Church, urideds

and depends on points of view that oppose eachr.dBuspension of the imperative depends on varasdiverse
legal arrangements and leads not only to ethidativesm, but also to moral chaos. What is moraloime country
can be considered a crime in another or an exeypiatue in yet another. For example, having ondéewn the
Catholic faith is a legal norm as well as an ethitzdegorical imperative. However, polygamy is gtable in Islam
both legally and morally, but it cannot and willttiecome a categorical imperative, as not every@able to maintain
many wives.

This reveals another dependency on l[ahe categorical imperative in the narrower sensean only include
norms and moral behaviors that are not prohibitgdthe law in a given country. It is common and rsseey
in a restricted sense (such as doping among spamt$mthe Democratic German Republic and the Sdvigbn).
The categorical imperative in the wider sense according to Kant - refers to ethical norms thatnot conflict with
legal regulations of all the then states, both dmatic and non-democratic ones. That fragment shtves
he understands and interprets them in the spipbsitivism.

This type of suspension is fraught with consequeticat could lead to neutralization and the toarmlonment
of the use of that imperative because crime careldivized and ambiguously understood and havediphey different
characters and different connotations dependinthertulture, civilization, needs, situations, andial circumstances.
From one perspective, murder could be treated asolation of the categorical imperative, and fromother
as a necessary act that brings the desired andtexpeffects by employers of a totalitarian regifbus, one can
conclude that anyone who suspends the imperatamstganother also suspends it for themselves lamald be treated
instrumentally and be punished.

Treating others as a means to a given goal doekawet to be punishable at all. This phenomenohundant
in almost every manufacturing process and in psidesl, Olympic, and spectator sports.

Other “justifications” of the imperative indicatdsly Kant in Grundlegung zur Metaphysik der Sité2004)
derived from the belief of the existence of a nooatewvorld, which is inadequate because it is basedhe need
to demonstrate the existence of higher educatia,i$, pure intelligence (including the Christi@ad). It is impossible
from a scientific (including empirical) or philosbipal standpoint.

Saturation of praxeological rules, including thevland regulations of competitive sports with manakms
would be a substantive and formal mistreatment.nidive ethics is completely external with regardsfdrmal
regulations. Normative ethics applies instrumeniélitarian, pragmatic, and praxeological (but mitotelic) criteria
that regard effectiveness. Moral solutions are resfeinterpretations in relation to what is automms. Moral
interpretations can vary depending on their foudati.e., they can be subjective and discretionéikg a review
of a performance prepared by a theater critic.
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as a social institution), and normative ethics waitboteriological impact that defines attitudes bheldaviors
conducive to the targeted salvation.

For example, in Brazilian football - as in footbafl other countries - aspirations of the compeditor
and the expectations of the supporters are notetdrated on the success and good of all teamrbthe
victory of a specific team, at the cost of one @ng others. This is mainly determined by compeditor
behaviors, which have praxeologieald pragmatic qualities and are focused on praaftectiveness rather
than on spiritual and religious experiences andsvedyconduct.

Supporting sports is not a form of participatingairtult; it is a way of showing friendly interestca
kindness to the competitors and the people involiredhe competition - those who cheer players
on and encourage them to win the game, which iokjective of a sport, and not of religion (eventhie
in the more general sense).

As in other modern competitive sports, there hagemnbeen a specific doctrine in Brazilian football
that would teach about sports and refer to the magBans or religious qualities of the sport, either
in a narrow and broad sense. Nowadays, educati@parts is only supplementary, and is often a alarti
form of cultural pedagogy that communicates knogtedith regard to various social relations and @alu
The objective is not, in the opinion of the men&drpedagogic form, to breed or bring up specifiee§is”,
spiritual guides, or ideologists, whose primary ealive is indoctrination and glorification of vakie
and manifestations of sports.

Active participation in professional sports is paiiity determined by general and specialized physica
fitness, technical and tactical skills, as welligtensive training characteristic to specific spatisciplines.
Itis not shaped by widely understood religioudiimaions. At the core of every discipline are sikend
game regulations, which are of a praxeological reatund are devoid of assumptions or postulates them
field of normative ethics. They streamline aspoas toward a variously conceived sporting sucogbgsh
is either measurable or discretionary.

This refers to victories in tournaments or placaugording to the team’s expectations in the ranking
as well as other forms of satisfaction includingaficial gain or social, political, ethnical, or fassional
recognition.

Spirituality, spiritualism, and the Olympic Games

Brazilian football and other modern competitive gp@re above all else manifestations of supelficia
and popular mass culture in schematic and simglifarms. Their emotional impact can be stimulated
and enhanced by social, economic, and politicatuanstances (incidentally, no interreligious rivalry
or exclusivism is observed here).

They create values of an epidermal nature locatéside of the high culture.

Neither spirituality nor spiritualism makesthe primary objective, or the expected value hRegher,
they are additional or unnecessary qualities. Tarapetitor concentrates primarily on the main olyect
of the intended and ongoing rivalry. The emotiottaill before, during, and after the tournamentttha
permeates the athletes and the audience is a siggychological and emotional tension that accorgsan
the struggle in the arena. In some situations ved, débest, with auperficial spirituality ( spirituality)®.

“In truth, the text focuses on the relationship leetw competitive sports (high performance, professjospectator,
and Olympic) that are conducted all over the ward the concepts apirituality andspiritualism However, it is still
worth briefly paying attention to the relationshiptween these concepts and sports in general (@lhysicreation,
tourist forms of physical recreation, physical eatiom, school sports, games, sports for the disabde other
behavioral-exercise movements of a healthy nature).

On one hand, it is assumed that this type of agtisioften full ofspiritual experiences of a superficial nature
(spirituality); on the other hand, this points to the difficidtidat are associated with the notiondetp spirituality
(spiritualism). Spiritualismis not necessarily emphasized by inspiring those ate currently active in the field
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It sometimes manifests itself in various sportiegetnonies. They are often given apparently “deeper”
significance by means of serious but very rudimgmtausical arrangements (for example, in the fofrthe
Olympic Hymn by Krzysztof Penderecki and other @omaal works of classical music) associated witthhi
art. We are then faced with the proverbial window dmegswith artistic ornamentation derived from anothe
area of activity (Kosiewicz, 2015, pp. 11-36). Symrformances do not influence tgenus proximum
in any way; they do not subordinate competitiversptm the values of philharmonic, operatic, oreotstage
forms of music and the possible emotions or mataifiems of deep spirituality connected with therney
also have no influence on the generic essence mirt s neither in its universal meaning (if possibl
to define), nor in its particular variants, chaeaistic for specific sport disciplines and the ceatitve rules
related to them (see Kosiewicz, 2014, pp. 64-73).

In contrast, the Hellenic Olympic Games were a lyighublime form of athletic activity. They
constituted one of the many forms of worship of thesen gods belonging to the Olympic Pantheorh Bot
in sports and theatre, as well as in various foofnart (reflecting important cultural values, chagaistic
of the Greekpaideig Jaeger, 1964), Agon was mainly a manifestationadfierence to the binding
axiological rules of the then religion. The athéetend audience courted the favor of the chosen gods
ensuring success in world life, possible salvatiand the achievement of eternal happiness in the
eschatological dimension (in the afterlife). Theoag were indeed a manifestation ddep spiritualism
(spiritualism), based on soteriological ethics.

At that time, fitness and exercise, sporting pdidaesm, and high specialization had both autotelic
and instrumental values. In a given situation, thegceded the far-reaching anthropological-cultural
and spiritual-bodily cohesion that disappeared@lwith the collapse of the ancient Olympic GreeloAg

The abovementioned anthropological-cultural andtsyi-bodily unity applied to all of the Olympic
Games, including the Athens Biennale. The Athensrpics differed from the rest of the games in tiate
of the spiritual-bodily components of the Olympinity were mere athletic activities. The first okede
components related to artistic-aesthetic emotidihe second component, reaching beyond art itsel§ w
wine, the gift of Dionysus, which brought one cloge God. Alcoholic intoxication strengthened
in a peculiar, sacro-emotional manner experiendeaesthetic-theatrical nature (including variousnie
of drama); it led to a profound mystical communieith God, with Dionysus. It was that special closen

of general sports; spiritualism is not the aftetmat the result of conduct with respect to thesanfo of sports
(Kosiewicz, 2014b, p. 77).

Despite this, however, it states the existencegofificant exceptions relating to experiences &ilvalues in the
field of spiritualismthat are associated with certain recreational $ooftourism, sometimes directly in competitive
sports. Therefore, during mountain hikes and mooe&ing, there may be a manifestation of deepitsglity
(spiritualism) that is significant for the hiker or climber’s petience relating to qualities that are non-, paaad
strictly religious. This applies to the anesthdita of nature, assigning to it, for example, atettural qualities and
shapes typical of the Gothic style, artistic quedit cultural initiation, and extroverted and ineded deepening
spiritual experiences, as referred to in the warkMariusz Zaruski (Krawczyk, 1970; Kosiewicz, 20@p. 396-406;
Gotaszewska, 1994, pp. 234-250; Zaruski, 1958ajskar1958b; Zaruski, 1958c).

It is also associated with a sacralization of rathat is of a pantheistic or panentheistic qualitythe first case,
a traveler or tourist mountain climber feels thla¢ teity - for example, one that is specified ospgtified and
is variously understood as the spirit of the mounsta makes them a part of nature. In the secoad,they do not lose
their autonomy because it exists both in and oetsidnature. This also applies to mountain aninmatas one would
assign them the function of an observer of humdrabier.

Evidence of deep spirituality manifests itself ire tattribution of charm and other qualities of tégspto the
mountains; churches, cathedrals, basilicas, synagdOrthodox churches, and shrines also haveetilnd of the
supernatural. However, non-religious qualities atune that enable one to experience unity withvandibeing suggest
the emanation of eternity, immutability, and darmgesr and untamed power; they arouse fear, trembéind,anxiety
before the unknown, like Soren Kierkegaard and Rudtto’'s conception of God (Kosiewicz, 2004, p.03@tto,
1958; Kierkegaard, 2006).

Spiritualism also refers to a variety of Indian yoga forms, athare a set of physical exercises in the field
of recreational movement, whose basis indefinisdgms from assumptions closely connected dibp spirituality.
This method of widespread physical activity is méspiritualism) or less §pirituality) a sublime form of physical
culture in Western Europe.
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which confirmed the relevance and meaning of thenpic event. Both the ceremonial and non-ceremonial
consumption of wine as well as the active (artistg)assive (audience) participation in the seveéagtong
theatrical Olympics were forms of a cultural masiégion and spiritual sublimation, and the affiroat

of the Dionysus cult.

The fascination with that form &acrumis also reflected in the fact that no further tl@aR0-minute
walk from the ancient Olympia (once numbering oalyew hundred inhabitants) are slopes with a well-
preserved ancient stone amphitheater that could fieé thousand spectators. Followers of Dionysus
and lovers of the theater from the major part ofla¢ewould come for a few days to be spectators
at the Olympics.

It is worth mentioning that Dionysus was supposedbe the son of Zeus and according
to mythological history, his successor, as wellaasore powerful ruler than his father. Dionysus was
honored with special games, harmoniously joinedhie mainstream of that form of activity, since the
ancient theater, both in the forms of tragedy amdedy, had emerged from Dionysia (Bacchanadiajl the
Bacchantes cuitin particular.Rivals entering the competition presented a tegsaloonsisting of three

>Dionysus originated, among others, from the origiitas of the Bacchantes (in the tragedy of Eulégi Bacchae).
This ceremony, which was typical for the groupcadled Bacchanalia; it was full of mystical orgiadtenzy and had
music, instrumentalization, choreography, dancel, song. It occurred at night in remote lands anenountainous
woods. The ceremony gradually transformed into tifferent forms in secret mysterious religions dbinysian
carnival parades that extended onto the streetisetween public squares, on streets and areasusding the city,
around the city, and between cities. An improvised rhapsodic dithyramb came from this, as welte®monial
chants and the modification of Greek tragedies.cBantes are also a source lkadmos from those frivolous
masquerades that ended in a phallic song, comediiassatirical nature which were erotic. The narnenes from
satires that took part in them who had a largenhkvated member dallos -the main idol of the Bacchantes - protruding
from under their short garments.

The artistic presentation took place in an architedly structured outdoor space known as the amwdBreek
theater (Kosiewicz, 2013).
5Dionysus astonished - more than other Greek godgth greatness and freshness of his epiphaniesyelks
as by variety of his transformations. He was alwalyshe go. He reached all countries, peoples aligiaus milieus.
He united with different, even opposite, deities: éxample with Demeter or Apollo. He was surely timly Greek god
who - revealing himself in various forms - shoclattl simultaneously attracted peasants, intellestymsdliticians,
amateurs of contemplation and of orgies, ascdtlispresence announcedthousiasmosr manig ecstasy, eroticism
and common fertility. It was possible to get cldasehim, and even fully unite with him, liberatingneself from
seemingly impassable limits of the human condiielade, 1988, 1, p. 259).

Theories concerning the origin and transformatwi®ionysus and his cult are very different andgted. None
of them are fully certain or explained. For examite god’s origin is not synonymous with the amigif his cult at all.
| have tried - in my considerations of the subjgcBacchic frenzy - to omit the abovementioned éssun spite of the
fact that they penetrate the main current of thesg@nted discourse. | did it - similarly as in othases - to maintain
clarity of the main argument.

E. Rodhe thinks that the cult of Dionysus thoroygbhanged character of the Greek religion, and that
it contributed to breaking the barrier separathgliuman world from the gods’ world, to passingttbeder separating the
human soul from the sublime divinity inaccessildethe human being. He presented him and his sudt gower making
it possible to experience periodical and crazy mogktelight, which promised the human being - fargher and the final
perspective - uniting oneself with Dionysus in e&rand holy bliss. He pointed also to Thraciamstatic drinking and
using wine by them as an intoxitating means duwags (Lippki, 2003, p. 78; Kerenyi, 1997; RhodeQ19p. 332).

The aim of Bacchic initiations was to arouse thelifgg of a union with transcendence and to expegen
everlastingness and indestructibleness in an edpinity with the deity (Wargacki, 2003, p. 137hahks to crazy
passion, it was possible to experience illuminatiorcome close - in an intuitive and direct way resources of divine
knowledge, to that what usually is accessible datyDionysus (Godwin, 1983, p. 133). Ecstasy, cater with that
passion, led not only to transgression of the huomardition with its determinants and limits, bus@}l as M. Eliade
and, after him, K. Banek maintain - to achievenwriberation and freedom which are usually inastdas for human
beings. It made people ignore and pass over allipitoons and orders, conventions regulating solifi@) which were
a nuisance especially for women. That freedom ftbem facilitated women’s mass participation in ienysian
movement (Eliade, 1988, p. 254; Banek, 2003a, p. 30

It is even emphasized that the Dionysian world lviis frenzied, orgiastic rituals) was dominatemtfiof all
by women. It is commonly maintained that, similaaly there is no Dionysus without wine, there iisocult without
women. Admittedly, there were attempts to increpadicipation of men, for example in the second bélthe 6"
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century B.C., but - in spite of that - those hadtyals remained dominated by female bacchantdsywdth superior roles
started to be played by male bacchantes.

It comes from myths of the Mycenean Age that Thyias the first who made an offering to Dionysus
and initiated ritual dances worshipping him. Latemmen who during Dionysians mysteries were seizid Bacchic
frenzy were called the ThyiadeShey abandoned their hitherto occupations and dusbehe mountains to devote
themselves to frenzied orgies, similarly as othem&n from Old Greek myths (Banek, 2003a, p. 21-k2)Bacchae”
by Euripides the chorus orders the maenads: “crgaur heads with ivy,/ blossom, blossom with greerifax
of beautiful fruit/ be mad, be mad with Bacchicrizg/ with oak or fir branches/ dressed in blotclepmses!/ Edge
them with white fleece/ and proudly raise/ audasioarthexes. Again the whole country is dancindgnérvBromios
leads circles/ to the mountains, to the mountaiheresthere is waiting/ a crowd of women/ carriegadom spinning
wheels/ driven by Dionysus” (Eurypides, 2007, pp-22).

In proper moments they discharged original Baccités (Sokotowski, 1911, p. 19), they performed hioéiest
and the most mysterious part of the cult (amongrstin the temple in Marshes; that is, in en Lianp&erenyi, 1997,
p. 246). They ministered, in deep secret, sacalfiservices (for example in Dionysus’ temple indagi, at the foot
of the Taygetus Mountains. They identified with hamd played his role. They worshipped the god bg#ted dancing
from dusk till dawn, roused by holy inspiration.tkathey participated also enthousiasmos that is, in a ceremony
full of adoration and mystical rapture. They wentlancing processions along the holy road from Aghte Thebe.
During the original secret rituals-mysteries, takplace in backwoods, far from towns, the Lydiaremadswore “kid
skins, ivy crowns on their heads; decorated witHagas of snakes, they carried and breast-fed dauk wolf cubs”
(Eliade, 1988, 1, p. 254). That information is donéd by Euripides, who writes among others thaytivore “fawn
skins, with snakes in their hair, with garlandsiwf and oak leaves, with thyrsos in their handsur{ipides, 2007,
3, p. 22). He points also out that Zeus, havingegibirth (from his thigh) to Dionysus - “a god ofilks head” -
“decorated him with a wreath of snakes. Hence anfeslers, the maenads, weave snakes in theis’p(&trypides,
2007, 3, p. 23). They drank also wine and, inta@dawith it, they ran in forests and mountainshwiit limits and self-
control, making themselves similar both to Diony&isadios and Omnestes (devouring raw meat; a phemom
called omophagia and to wild beasts. They tore to pieceparagmoy an offering of an animal, they tore apart its
shreds (especially of a young deer) from dancingmads hands. They drank its blood and bit raw meant

It was a reference to Dionysus Zagreus’ - in tlase; Baby Dionysus’ - mythical, martyr’s, sacriictleath
at the hands of Titans sent by Hera, which simelaisly augured his revival (Eliade, 1988, 1, pf§-259; Kosiewicz
1998b, pp. 19, 91-93). Torn apart and devoured asimvere Dionysus’ epiphanies or they reflectedimigrnations,
and the abovementioned intimacy with snakes andgovild animals was possible thanks to mysticatasysinspired
by identification with the god (Eliade, 1988, 1,2%4). That sacral - and simultaneously archai@bielr - constituted
also a specific testimony to and a confirmatiothef need to come back to “behaviours rejected tmisyears before;
similarly violent frenzy was a visible proof of amtact with vital and cosmic forces, and it coule dnly called
a possession by a god. It should have been exptwethat possession would finally turn out to“fsienzy”, mania
Dionysus himself experienced “frenzy”; hence a baote only shared the god’'s experiences and tosnefter all,
it was the most certain method of uniting with h{iiliade, 1988, 1, pp. 254-255).

The abovementioned imitation of archaic culturalithge constituted the highest stage of Dionysiastioal
ecstasy. Later those original forms of cult wererf@sticated”, “nevertheless, moderated and ingtitatized, they fit
into regulated, cultic order of the community” (foawski, 2007, p. 12). They transformed into org@dtplidays
of carnival character, which took place in townsoarholy roads leading from one village to anotfidrey took on,
among others, forms of marches and processions.

Bacchic orgies were accompanied by dissolution ssadiness, they blossomed in frenzied manifestatidns
worship. They caused unparalleled excitement, demace, exaltation and ecstasy, feeling of limilaappiness and joy.

Both women and men who participated in ceremoniesshipping Dionysus achieved altered states
of consciousness, a phenomenon characteristic doows mystical currents. Then they were sure thay are
overwhelmed by the god, they felt his direct inflae. Wine brought by men to temples was drunk, lgegprged
themselves on it during processions. It causedat sif unusual excitement, of an rapture akin tcstiogl bliss,
it facilitated its full coming into being (Srebrny¥984, p. 68). People were dancing while drinkih@nd singing
to worship Dionysus. With the course of time thasgies became so common that during them, e.g.amentum,
all the town was full of drunken inhabitants (itgsinted out by Megillos in thesIBook of Plato’s “Laws”, who says
that ,In Tarentum, our colony, during the Dionysisaw the whole town drunken” (Plato, 1997, p. 3%13rticipants
of the Dionysia, more or less dazed by wine, caméhé theatre for a tetralogical competition detdideto Dionysus,
whereas in Athens drunken men drove carriages stagc rapture (Plato, 1957, 357; Banek, 2003b6@). The
autotelic aim was not an orgy, it was only a meanpgeculiar instrument determining coming into lgeof ecstasy,
which made it possible for the soul to transgremsiélines of the body (Hoffmann, 2003a, p. 90).

In the case of Bacchanalia we indubitably haveaavith madness which comes from “divinely inspiretease
from normally accepted behaviour” (Plato, Phadr@@) and that what is divine is has, after allalig, wisdom,
goodness and everything of that sort” (Plato, Péasir246D).

On the basis of the abovementioned consideratioagan assume that Dionysian ceremonies inspispeeific
form of ecstatic frenzy, an inspiration characterior ancient Greek culture. Mystical ecstasynstiated, generally
speaking, for transcendentally determined creastévity in the field of creation of innovative uil elements, such
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as among others original music compositions andngements, vocal expositions in the form of singpugetry,
dancing figures, dithyrambs.

Influence of the discussed ceremonies on musieakfr was extremely significant. R. Gansiniec pomisthat
Dionysus was not only the god of wine, but alsogbd of music of Phrygian provenance, where theidant role was
played by the flute and the tambourine. They hanhiehted the Hellenigphorminx or lyra. The factor initiating
collective character of mysteries-related ecstaag viythmic music of specific sound and rhythm.isluniversally
found that just the tambourine liberated germimatdemonism and, with its rhythmic sound, it ensthweomen
predisposed for blatant madness”. The flute andtémebourine caused and precipitated ecstasy, “hatk twere
Dionysian instruments, which did not sound dailyt bnly on God’s holiday” (Gansiniec, 1934, pp. 2/384,; after:
Hofmann, 2003b, pp. 51-52).

The main aim of the dance was striving for unitytvgacrum for transgressing everyday and common life (that
is, profanum), for reaching the holy destination - a temporsupject’s annihilation - for inspired self-satuoatiwith
divinity. The dance was an exposition of sacratfzetic frenzy, which overwhelmed both the dancet e dancing
group, and whose supernatural content was accessily for the initiated. Its expressivity was stgthened by
esoteric gestures and exaggerated countenancesllagswoy numerous inspired cries and initiatirefesnents, which
emphasized ecstatic character of the trip beyoalityeself-liberation from bonds of the earthlyig®nce.

Dancing figures revealed “transcendent presencealiwhity in their whirling movement. Their divingion,
saturation with divinity, took place - they werarisferred close to the deity or even panentheBedce seemed
to be the most efficient in that respect, becauaeceording to their feeling - their greatest gopegred there during
their girlish dances. The distance between himtarddancers disappeared. They all united with Ddamyin the holy
dance (Benisz, 2001, p. 371), because in that ‘@adigure of the dance unite gods and people onstrae level
of existence” (Kerenyi, 1997, p. 25). It means ttiet god - according to their opinions and exp&ésn- united with
them, but he did not lose his versatile autonomy.

Dance was also a manifestation of creative activityere took place a combination of a mystical exmee
with creativity, which at the beginning was quasistic and then artistic in the strict sense & tord, similarly as in
the cases of music, singing (and poetcyipreaand then Old Greek theatre. Eliade proclaims‘thia¢ dithyramb, the
tragedy, the satiric play are, to a smaller or eatgr degree, Dionysian creations. It is excitmgvatch the process
of the transformation of the collective rhythulithyrambo$ - causing violent ecstasy into the spectacle éindlly,
into a literary genre. If some public rituals beeaspectacles and Dionysus was made the god oféhedler secret
and initiating rituals developed into mysteriestiéfe, 1988, p. 259).

F. Nietzsche emphasises that during those ritas plagticipant undergoes a significant transformatiHe becomes
“both an artist of dream and an artist of rapture) ipsy with Dionysus and in mystic isolation” @sche, 1994,
p. 39). He points out that “the man, singing andoaitzg, shows himself as a member of a higher conimun
he has stopped walking and talking, and soon hieflwilip, dancing, in the air. His gestures reflecchantment (...)
there is a note of something supernatural in theenfeels a god and he strides so delighted andnseilds he saw
in gods in his dream. The man has stopped to teetest, he has become an artwork (...) he revealsdiinm a thrill
of rapture” (Nietzsche, 1994, pp. 37-38).

The abovementioned sacral-ecstatic behaviours difezent from prophetic and purifying inspirationeming
from Apollo. There appeared, however, a form oht¢e called a Pythian trance, which, admittedly, wid include
hysteria and possession typical for Dionysus’ tuthe primal period, but which, nevertheless, @ascribed by Plato
as a frenzy comparable to poetic inspiration confiiagn Muses and Eros’ love impulses (Eliade, 198&. 191; Plato,
Phaedrus 265 B). They corresponded to bacchantes’ sexasdipns, and especially to experiences charaateiust
orgiastic processions.

What was emphasized was the need of fulfilmentrofi@ expectations of persons taking part in themgh
as e.g. “female participants of the Dionysia plgyamound with satyrs” (Gansiniec, 1934, pp. 279:28%r: Hofmann,
2003b, pp. 51-52). It is proved by an image of Dmurs, with the maenads and naked ityphallic satynich is often
found on coins from Lette at the Thracian coasta@Hel911, pp. 198-265; after Banek, 2003a, p. [&3processions
which worshipped him, satyrs and sileni carriedllpsas (Hammond, 1994, p. 218). Dancers in thosegssions had
a great, leather, red male membghallos -sticking out from their short clothes. Huge woogdralloses were carried
as symbols by participants of processions catlkdllophoroi (carriers of aphallog. In narrative threads déomos
(which was the root the comedy appeared from) there mentioned processions of satyrgtéld, 2003, p. 102) and the
connected frivolous masquerades ended with a phating (Nicoll, 1977, p. 11). “The Dionysia in gealewere
accompanied by unrefined pranks and jokes. Thermeries had character of joyous holidays of wine fartility, and that
is why humour concerning sexual issues not only mesforbidden, but it was obligatory and sandtifi¢ gained ritual -
and, what follows, sacral - power” gZ&k, 2003, p. 100).

The Dionysian procession ended with a person caytyiephallos which - together with the mask - constituted two
idols of the Bacchic myth characteristic for antiatiica. With the course of time thghallosbecame an autonomous idol
symbolizing Dionysus himself and later it even agrout to be more representative for his divinitgl anore popular
among his worshippers than the idol in the fornthef mask. “While the Phallophoria was an ‘overteraony, when the
Dionysian idol was openly demonstrated, femalererges with thdiknon, where the idol was placed, maintained some
element of mystery and hidden symbolism. Not oméydontent of théknonwas closely bound with the covering cloth, but
the very ceremonies were characterized by the saysteriousness. As far as we know, the women peddmany cultic
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tragedies and a comedy. There were also contestsriting tragedies. Incidentally, Plato (as stated
by Diogenes Laertius) also sought to participateria of them (Diogenes Laertius, 1925, p. 271).

The ancient Greek Olympic Games were, in conttagh¢ modern Games, a specific combination
of carnival and mystical values. They also expreégbe joy of living within both Panhellenic and #&¢c
cyclic meetings and religious manifestations. Ire theginning, the Olympics were accompanied
by the sacred rituals performed by priests in #raple located within the ancient theatre. The cerges
honoring the victors also had a mysterious natiia¢ was manifested in the artistic-religious arfuedic-
religious struggles and in the high piety of thestival-athletic and ecstatic-artistic competitions.

activities to worship underground Dionysus. Thayweey thanked him for the gift of wine and - wietnore important -
for the gift of manhood, which was generously distted by the god” (Benisz, 2001, p. 400) and camtusly present
as a shrinking and bulging fullness.

It is certain that an important role in striving fmmderstanding of the Dionysian mysteries, whipbreed access for
secret recesses of the human soul, was playedebghibvementioned satyr with the symbol of gihallos which was
omnipresent in the Dionysian cult. Nowadays théonadf the satyr is saturated with banality, whifeantiquity it included
a limitless charge of Dionysian power” (Benisz, 200. 62). According to Greeks’ conceptions thetdjga satyr “is the
man’s archetype, an expression of his highest odgest stimulations: an inspired dreamer, whdelgghted by the god’s
closeness; a compassionate companion, who repeatpot’s suffering, a harbinger of wisdom from teepest depth
of nature’s womb; a sensual sexual picture of ooteipce of nature (...) he was sublime and divine fis Yook was full
of sublime satisfaction (...) here the real man riacbhimself, a bearded satyr screaming joyouslyis@od” (Nietzsche,
1994, p. 67). Continuing that apotheosising statemieout the satyr's qualities and significancestitiche concluded in the
following way: “the Dionysian Greek desires trutidanature in their greatest power - he sees hirtisei§formed by a spell
in a satyr” (Nietzsche, 1994, p. 70).

Assumptions and religious behaviours characterfsticorimal and carnival forms of the Dionysia sfgantly
influenced Plato’s conception of man, and espgdiaé philosophical interpretation of madness ehtive character, which
significantly influences development of culture andmorability - that is, immortality. Dionysian fizy and its Platonic
interpretation come from the mysteries inspirediignysus Zagreus’ (Baby Dionysus’) martyrdom. Timeyl: a) ascetic
(Orphic) character, b) semi-ascetic character,céjpior the bacchantes’ orgies far from towns ie thountains, c)
hedonistic character - affirming joy and sensuptue: among others, during religious processiowbstheatrical religious
ceremonies.

They were mediated, first of all, by sensual experés, because wine - and then participation ifeatie
devouring of bloody meat - constituted in origifiatms of the Bacchanalia both a precondition arglgplementing
condition of the appearing and developing feedldativeen symbolic participation in tragic Dionysdgad (including
omophagiaandsparagmoysand the appearing and deepening mystical ecstasy.

Also in Bacchic dancing processions - full of sehsapture: symbolism of eroticism and wine - tlifrraation
of the body and of the din of life constituted adispensable and necessary condition of experigrsgmituality, as well
as of a significantly intensified form of that exigace which should be placed within the scope mifitgalism
(to be distinguished from spiritism), whose marné#en was a union, ecstasy, mystical bliss.

Very participation in a ritual, a rite, a religionsystery was an experience from the field of gptity, while
an experience of qualities characteristic for gptism appeared in the case of significant deeenii the first experience;
that is, when a mystical union, co-participationdixinity took place. Its most suggestive proof vienzy as a passion
“rousing to Bacchic inspiration”.

Both in assumptions of the bacchantes’ originalatitand in the carnival Dionysian procession a itimmd
of experiencing of spiritual values of various depiere bodily experiences. In Plato’s views we havdo with a similar
situation, and it is not a coincidence. It is pvBy his conceptions of man, culture, culture-éveatmadness
and memorability (immortality). An indispensablenddion for spiritual arousal, for ecstatic expade of love is sensual
inspiration. A superficial amorous contact or a omm-sense experience of beauty and good enableaongverage
or common spiritual experience (realized in the afision characteristic for spirituality), whereaithintensified
experience - taking on a form of madness of, faneple, philosophical, religious, musical, dancesalopoetic or theatre
(like in the case of the Dionysia) character - bglto the area of spiritualism, because frenzy tvasnost important and
the deepest cultural experience, rousing inspiratializing a creative trip towards memorabilityhieh is difficult
to achieve and rarely achieved. That madness tdgbfeom bonds oprofanumnot only inspirations and a creative act:
it constituted also an indispensable criterion iefngé - ideal - memorability (immortality of the wloand of its creator),
an intuitive and metaphysical principle of theirrgaption, their axiological - and simultaneoushjoéig - dimension
(accessible for receptors).

The mythological foundation of Bacchic frenzy idfidult to reconstruct, because of its rudimentarthat is,
fragmentary - writing and archeological documentatiand variety of different, mutually exclusivedasqually justified
interpretations. Situation of ancient Greeks int #espect was considerably better, because theyatesks to “the full
expression of Dionysus’ nature - in myth and pigtun vision and cultural presentation. They did mave - unlike us -
to find for him an intellectual expression, whichl wiways be imperfect(Kerenyi, 1997, p. 13).
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Therefore, it should be noted that competitionhia field of art did not constitute an external thin
or a supplementary action relative to the struggfesports; it was not an aesthetic or artisticaoment with
the purpose to add some value to the struggletreéds. The musical competitions, performances 0§s0
dances, recitations of poetry, and theater perfooes were also a form of worship to the chosen @igm
Gods, Dionysus, Aphrodite, Eros, and the nine Mu3é®y were evidence of the sacral-religious basis
of the athletic-artistic activities. It is religiothat assumes a constant periodic and indispensasd
to confirm relationships, especially that of a eleslationship with the divine transcendence, loiting the
preparatory period (during the Olympics) and duriing Games. The competitive forms of Olympic sports
and art inspired and complimented each other. Te@forced the motivation of the artistic and atisle
competitors; they were proof of divine inspiratiacreative madness, and the struggle for immortality
(Kosiewicz, 2014d, pp. 151-162According to Plato and Socrates in Phaedrus (1898) Symposium
(1984, pp. 18-162), divine sparks, divine inspoati madness, and craziness are forms of divine
encouragement which awakens artistic and religamiwity, for example, carnival-mystery sport aities
(Kosiewicz, 2014e, pp. 176-211).

However, unlike in the ancient Olympic Games, thisiic competitions were not included at the
beginning of the modern Olympic Games; later, thveye added as an artificial supplement that derived
from a different non-artistic agenda. It did nohack to the praxeological impact of the modern Qligsi.

In ancient Greece, sports, and arts were phenomkiize deep confessional spiritualityof the divine
Olympic provenance.

Nowadays, the combination of art with sports at@hgnpics causes legitimate axiological dissonance
because the two forms of activity have completeffiecknt objectives: they inspire and representedint
values, even if a particular piece refers to sparis present in the setting as an aesthetic gbotea sports
event. This association is not useful for athletienpetitions, though it does have genological tesli
It does turn a sports spectacle into a phenomenitim qualities of high culture that are indigenously
saturated with the autonomous and autotelic vadfiedeep spirituality. Truthfully, the modern Olympic
Games are connected with many elements from theeafentioned Agon; therefore, they deviated from
the message and assumptions of the ancient Griggikme There is no returning to them.

"The plan to combine the arts, including literatuvigh sports did not end well for Coubertin. Theimeeason for this,
as is indicated in the main part of the text, waes kack of correspondence between the basic obgsctind the
overriding values of sports and arts. Moreover, cae add that at the beginning, the Olympic Gamas not treated
as a prestigious festivity. Artists did not valysods due to their low social status at that tinmespite of Pierre
Coubertin’s efforts, they did not manage to organize first modern Olympic competition for arts ditdrature
in London in 1908 (the fourth Olympic Games). H@agred only in Stockholm in 1912 and did not maki® ithe
Games in London until 1948. The main competitiooufed on literature and finished in Stockholm apectacular
failure: only one work was entered in the compatitilt was calledAn Ode to Sporand was a work of Coubertin.
Starting in 1924, more works were entered into abenpetition; however, the level of quality was exrtely low.
No famous artist took part in the competition. A tprogram was constantly changing, it was difficdal shape
its profile. In 1949, it was decided that the coftitjmn would be abolished, which was fortunate thog strictly sporting
nature of the Games. In 1952, it was declared #mt possibility to maintain the competition was aatible.
The president of the 10C, Sigfrid J. Edstrom, statfeat “Artistic competitions are contrary to thgirg and letter
of Olympic amateurism because the artists partiicigain them are professionals” (given as: W. lipki, 1987,
pp. 235-236). The main fully subconscious and cetefy legitimate reason for breaking the above tloub
interdisciplinary collaboration is the inability fmonnect it to the ancient relationship that ocedrbetween art and
sports which was inspired by a divine spark thagpired the pursuit of creative excellence and inatiby.
If Coubertin’s competitions were maintained, there wwould be faced with some strange unilateral form
of “ordination”, “refinement”, and “ennoblement” ifonski, 1987, p. 235), constantly underlining the facht,
regardless of Coubertin’s will (the author of these expressions above), sports has a frailty lofegaand social status
in comparison to art. In this instance, the Fremdron was referring not so much to the mutual igmn
and common path towards ecstatic achievement amddendental experiences, but rather to divineigeal values.
The instrumental arts were treated in an axioldgicatext, which added value to the Olympics anel @lympic
Games. The axiological dissonance among the ireticactivities is currently too large such that tlissonance
between their main assumptions, the values, andsbeciated evaluations could ever be neutralized.
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Alternatively, Pierre de Coubertin, who was awair¢he impact of beliefs and religious institutions,
earnestly strove to make the Olympic movement andem Olympic Games specific to the church and
religion in a broad sense, or, in other words, skenthem secular. He treated Olympic sports ascalémm
religion” (Parry, 2007, pp. 205-207) and contemppr@lympians as “the religio athletae” (Parry, 2007
pp. 205-207).

He created a doctrine (i.e., specific teachingghaform of neo-Olympic ideology, which included
the assumptions of the sports pedagogy that hatedt (published in 1919 &edagogie sportiyeand from
which he establishes a sense of Olympic educatlbnalso refers to the institutional structures
of the Olympics, centralized and hierarchical mogata such as in Catholicism, organizations made
up of unquestionable doctrinal and ceremonial esa€lrituals”), the International Olympic Committeed
their subordinates, the National Olympic Committeekich are specific despite the obvious difference
between “The Vatican” and the national “churchedéated to it.

The indicated organization, doctrine, forms of gulind ethical assumptions refer to the principles
of fair play. These testified that Baron de Coubertin undouptsdught to assign values to the games that
went beyond the simple, strictly physical, and tatpd competition and its rules.

The purpose was to serve not only the “secular-fariyns of cult”, but also the opening and closing
of the Olympic Games and the ceremonies for prewgtiie medals and the oaths.

The modern Olympic Games are nothing more thanspor

At the beginning and the end of the Olympic Ganggant choreographed stage performances are
shown with harmoniously placed singing performartted are usually full of colorful mosaic lights tivi
fragments of various compositions from popularungt a compilation adapted to the aesthetic anditiog
level of the stadium supporters - the average adlisariminating recipients of mass culture.

Pierre de Coubertin suffered a spectacular defsate did not manage to imbue the Olympic Games
with religious or artistic values. The Games arejruth, a festive occasion (in relation to efanum
/profand of daily life), significant only to those who anetérested in groups of athletes, trainers, offiial
sponsors, supporters, the national Olympic committe the rankings of different countries.

However, the presented works of art can at mosadseciated with the sports theme. There is no
longer an organic relationship between art, sparts, religion as there was in ancient Greece. Tinesict
association between Olympic sports and art is, itleshe attempts to enhance the status of the Games
a simulated process which creates a clear dissemnaitic substantive ontological and axiological irtipa

During the aforementioned ceremony, people sucmembers of the National Olympic Committee
and representatives of players and referees usuakg a few laconic statements and an oath to dmee@

The ceremonial and ideological importance of then€ais lowered by the clear falsity of assessments
of the gravity, force, and scope of their influentbde representatives of the 10C (International n@dic
Committee)and the local organizers of any given Games emphabiat the Olympic Games, including
the opening and closing ceremonies, have a uniffeeten the emotional and spiritual state of cotre
world events. This is confirmed and the impact isltiplied by the various journalistic comments
and common points of view which saturate populduce.

Meanwhile, the world and its States, nations, antlividuals operate autonomously during this time
in a socio-cultural rhythm doing activities of alldaeconomic, professional, educational, familiadlitical,
ideological, religious, and artistic nature.

All offices, universities, schools, kindergarteagnies, hospitals, concert halls, theaters, aneintas
function at this time as usual. Numerous televisibannels, apart from the ones that transmit thexd@sa

8Parry adds that “The Olympic rings, the Olympiaflahe Olympic anthem, the Olympic address, thenfpig Oath,

the carillon of bells, fanfares, ritual processiatt®ir-singing, banners, pigeons, symbolic liginthitecture (...) are all
designed to heighten the feelings and experientparticipants and observers alike, to exploit sgiitomeaning and
to elevate the importance and significance of tteasion” (Parry, 2007, p. 209).
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in a given country, show their complete detachnfeotn the Olympic Games with routine programs.
Politicians, with the exception of those from theshcountry of the Games, do not concern themselves
in general with the Games if they do not want toseatension, conflicts, wars, boycotts, or stineulat
terrorist attacks.

The majority of sports disciplines, including th@sh popular spectator sports and the most lucrative
ones, are not present or are only present in anertial way at the Games. The Olympic Games are not
anything extraordinary; their primary objectivaasdetermine the most skilled player in a givenrspo

It is proclaimed during the Games that the evenbigething exceptional in the lives of today’s ygut
and that they are taking part amongst the bediadt this is false, not only in the context of thetirety
of the sporting environment, but also regarding @emes’ relationship with youth who do not taket par
in professional sports or people who are primaritgrested in education, medicine, business, phlog,
or artistic careers. These are youth who fulfifitrchoices outside of professional sports. Thisus for the
overwhelming majority of youth in general.

Spiritualization that is based on false premisesads true spiritualization. It is a deformation
of spiritual reality that can lead to alienatiorddmecome an opiate of the masses. This is theeopfathe
youth who are unilaterally indoctrinated in propagda and ideology.

The attribution of the modern Games to over-preogiobl (over-utilitarian and over-pragmatic)
qualities and functions, such as those of a missignhumanitarian, andleeply spiritual nature,
is misplaced and unnecessary.

The most important issue for athletes in the Gatoes achieve the goal of variously understood
sporting success. The remainder of the expectati@pérations, dreams, and needs are for the glayamners,
sports associations, national Olympic committed,eren the supporters of a secondary or tertigry@a

Only athletes that qualify during the eliminatiayunds or receive a minimum score are able to take
part at the Olympics. This is a measurable or digamary result that allows them to take part i @ames.
They do not make it onto the Olympic teams on theidof specific character traits, e.g., honestyjesty,
nobility, selflessness, discipline, or the creatidrvaluable, inspiring, and innovative social iged ethical
principles. In this case, the deciding factorstheir competence and professional success.

As an example, Polish Olympians, like competitarsther countries, receive a bonus for placing high
in competitions (from first to third place), andalhave a monthly remuneration for life (in Polaafier
35 years of age). It is irrelevant to the Polislyr@dic Committee if athletes rank lower than thildqge,
as these authorities are of the opinion that lomaking athletes will be quickly forgotten.

In the situations mentioned above, the view that@tympic Games are more than just sports is not
confirmed. All that is confirmed is that athletespecially those who are highly ranked in compet#j are
highly paid by state and non-governmental institugi in a given country, as well as by private spms
Olympic sports, like other forms of competitive pfassional, or spectator sports, reveal clear rtezhist
gualities, reducing the impact and scope of hunmahspiritual demands.

In my opinion, there has been a transparent araVersible retreat or even break withieep
spirituality . There is a clear instrumentalization of Olympmois. The IOC authorities and national
Olympic committees that prepare for the Games fqmeslominantly on ensuring the optimal efficiency
of the organization, maximum viewership, and conuia¢rsuccess of the Games, as well as their high
revenues from ticket sales, advertising, and telemi and radio broadcasting. The athletes and madtio
Olympic committees focus on the maximum number eflats that can be won and on achieving the optimal
position in the medal rankings.

The Olympic movement adapts itself, sometimes wilifficulty, to the guiding principles
of supranational and transnational, e.g., contadeanid global sporting organizations, taking intocunt the
provisions and principles that are in force. Thefers to many spectator disciplines in the field
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of professional sports, e.g., football, ice hockathletics, tennis, and volleyball. For exampleaypks
representing the NBA in the United States weresnbject to doping controls during the Olympic Games

Spiritualization and the ethical mission of sports

In a subsequent approach gpirituality’, Samuel Robinson discusses three principle ardased
to awareness, dignity, and development. He pointkd:

“awareness and appreciation of the other (includitge self, the other person, the group,
the environment and, where applicable, deity). Tdapacity to respond to the other.
This involves putting spirituality into practicembodying spirituality, and thus the continued
relationship with other. Developing significant elif meaning based upon all aspects
of awareness and appreciation of and responsegmther”’ (Robinson, 2007a, p. 24).

Jim Parry comments on the above statement and aigstion to the fact that Robinson uses
it to imply that Coubertin did not consider the lityaof Olympism; rather, he considered the isstres
a formal point of view, as a typical religion thgimed to compete with Christianity or Buddhism tbe
soul. In fact, it wasspirituality in the form of a moral movement whose goal was pghtential scope
of excellence (Parry, 2007, pp. 209-210). | beli¢kat we thus have to deal only withe common
and propositional forms of spirituality which have a moralizing impact, although our intentions
otherwise may be noble.

Some theorists of physical education and sportgwers in the footsteps of the French Baron,
and even professional athletes give importanceotnesextra ethical tasks which are allegedly thetmos
important in their profession and that go beyorertiain objective of earning for their core professiThey
indicate that it is a calling, independent of theiowledge and will regarding the topic, that alkothem
to meet the needs of the mission of which the aigeineral is to spread moral good.

These theorists refer in this case (probably untidgally) to the ethical views of Socrates, tregti
humankind principally aBomo ethicusaSocrates recognizes philosophy as wisdom (asasethowledge)
primarily concerning moral virtue. This one-sidednh of ethical intellectualism and the associatexhaic
and superficial current anthropological reductionigs, in my opinion, impossible to maintain from
a modern anthropological and human philosophicadtpd view, including pluralism, relativism, libalism,
panthareism, and ethical chaos (Kosiewicz, 20figa5-22; Kosiewicz, 2015, pp. 75-87).

Incidentally, the concept of good is a concept ofigtuitive nature. In truth, according to Plato,
we deal with one intuitive perception of the corntaafpuniversal good (which is the highest in therhichy
of eternal ideas); it is nevertheless accompanyed bountless number of ideas which more or leslico
and compete against each other, in comparisonhier @oncretizations in the form of various normativ
ethics. They confirm the objectivity and universalof good as being ideal in the indicated terms.
In contrast, they also affirm discretion, pluraljsrelativism, and chaos within the ever-changingr@h
panthareism) objectified set of normative ethics.

Taking this into account, an athlete can fulfilistmeed for good (moral principles), just as they
intuitively experience it. They can relate it toetlassumptions and regulations of any given disapli
in which they partake, as long as it is not agathstrules and does not interfere with the coufsthe®
competition. Therefore, there is no question ofeatraordinary mission, a calling, or an extensibrome
universal and objective moral good and the normeagihics associated with it.

°In a subsequent attempt to define spirituality §préed more in the spirit of spiritualism), Robimstates that it refers
to “the practice and outworking of the spirit arttk tways in which it developed, with its differergpacts and
relationships connected, sustained and understa@dave shall see, this may involve the spirituabfyan individual
or that which is developed in and through the gigeés and practices of a group or team. It isrofiecombination
of both. Essentially, then, spirituality is relatiand action centered, and about making connectiithsthese different
aspects of life” (Robinson, 2007a, p. 24).
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An attempt at the spiritualization (in the context ofspiritualisn) of the modern Olympic Games
through the introduction of moralistic, excessiged unilateral moral disposition regarding the etdg -
the expectations that go beyond their professieran artificial phenomenon and is fortunately naag

In actuality, it is a noble attempt, but it is |t®@ outside of the daily and Olympic professiongbA.
This excessive and utopian spiritualization appdiely to the abovementioned theorists. Indeed, ontheir
internal unrealistic, hypostatic, and externaltieteship to sports maworal spiritualization arise.

On one hand, they arguably attempt to enhance nba/lledge of the possible interpretations of the
principles and moral behavior in Olympic relationg; the other hand, they negatively affect then,amdy
when they consider their own opinions as beingteghs, but particularly when they try to imposenthe
on others and force others to accept them.

There is also the case when we hear evaluatiojwiofalistic comments that accompany the Games
(which is typical for reporting from both nationahd international championship competitions). Arspo
commentator was negatively evaluated by a knowaoristeof physical education and sports, who accused
him of a noticeable shortage of moral consideratiohis comments. He points out that they have imeco
a testimony “to the ignorance of sports writers”.

This criticism is exaggerated and reflects expewtatthat are too high. Sports journalists are not
prepared from a professional angle to submit maowakiderations. Moreover, they do not have to beliar
with the controversial moral sentiments of speatfidactic or academic co-workers, not to mentidrsat
they have no obligation to share or distribute rthmsmments. Furthermore, the statements of sports
journalists primarily present a common and popptaint of view that is diversified in relation toettiorms
of these statements.

Journalists fulfill other general social needs imanner unscholarly in nature, just as politicians,
sailors, chroniclers, playwrights, and steel wosk#o. They are professionals and specialists inspreific
area. They adapt to the expectations of societypl®ars, supporters, athletes, or other people that
are interested in sports, including those who ateimvolved in sports. All journalists are entitléa their
own view on sports and may treat them as an expresg mass culture. They are not, however, profess
moralists, as are, for example, Roman CatholicsigieNeither are they called - like Immanuel Kananoy
of the citizens of himoumena republie to implement some unclear categorical imperatigespended high
in a starry sky. The journalists are neither a cewior a necessary distributor of sports. It is thig
transcendentally situated, formal, abstract, antiesame time falsely justified categorical impigs that
is the most important. It is specific human acyithat matters, as well as the way this activityetaespecific
needs, for example, aesthetic ones in arts, healingnedicine, transport in railways or aviation,
and competitive needs in competitive sports. Theopanying discretionary, relativistic, and pardkiei
(variable) moral assumptions are not the paramobjective; at best, they are an additional elemehgse
necessity is questionable for the proper actuainadf a given occupation, for example that of anfe,

a doctor, a pilot, or an athléte
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