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Foreword

Religious freedom in the workplace is a foundation of democratic soci-
eties, and as such it now requires a new perspective in the face of glo-
balisation, migration and growing cultural diversity. Paulina Jabłońska, 
PhD’s monograph entitled “Religious freedom in the workplace. Theory, 
Empiricism, Practice” takes up this challenge by offering a pioneering 
analysis that combines views from the fields of law, sociology, theology 
and ethics in order to explore and support freedom of conscience in the 
professional environment.

This work is distinguished by an interdisciplinary approach and being 
underpinned by a solid base of sources – from historical studies on reli-
gious tolerance, through constitutional regulations, to in-depth theoretical 
analysis further expanded with practical observations. Paulina Jabłońska, 
PhD not only diagnoses the challenges, such as religious discrimination 
or the impact of the migration crisis, but also proposes practical solutions 
that support inclusiveness and harmony in diverse teams.

This publication inspires us to reflect on the role of freedom of con-
science in building tolerant societies. It is addressed to researchers, law-
yers, theologians and management practitioners, and it constitutes a val-
uable contribution to science and practice, opening new perspectives for 
dialogue on human rights. I am convinced that this work will become 
a point of reference for those who strive to create a fairer and more open 
world of work.

Yours faithfully,
Fr. Rafał Kamiński, PhD

Vice-Dean of the Faculty of Canon Law
of the Cardinal Stefan Wyszyński University in Warsaw





Introduction

Religious freedom is a fundamental human right. At the same time, 
it constitutes an important practical challenge in an increasingly cultur-
ally and religiously diverse work environment. This monograph analyses 
this right in the historical, legal and empirical dimension, with particular 
emphasis on its implementation in the Polish labour market, in compari-
son with European standards in this regard.

The motivation to undertake research on this topic stemmed from 
the growing complexity of the public debate concerning freedom of con-
science and religion in Poland and Europe. Despite the existing solid legal 
framework, many employees still face difficulties in expressing their faith 
or worldview in the workplace. Personal conversations with persons expe-
riencing a lack of understanding or subtle forms of discrimination have 
highlighted the need for an interdisciplinary exploration of this issue.

The main purpose of the monograph is to show the impact of the his-
torical evolution of religious freedom on contemporary legal regulations 
and the practical implementation of this right in the professional environ-
ment. The publication combines theoretical and historical analysis with 
the results of two complementary empirical studies conducted in 2024 
and 2025.

The research was interdisciplinary in nature. It involved a literature 
research conducted, among others, at the Jordan University College in 
Morogoro in Tanzania and the library of the University of Cordoba in 
Spain. Materials used in the course of research included historical sources, 
Polish and international legal documents, literature from the field of legal 
studies, sociology, theology and history as well as empirical data from 
surveys and in-depth interviews conducted in Poland.



The book consists of seven chapters. Chapters I–V are devoted to the-
oretical, historical and legal considerations. They discuss the evolution 
of religious freedom from antiquity to modern times, Polish constitu-
tional regulations after 1989, European standards, including Directive 
2000/78/EC and the case law of the CJEU and the ECtHR, the impact of 
the migration crisis on the identity of Poles, and the significance of the 
Second Vatican Council’s teaching.

Chapter VI presents the results of 2024 empirical research from the 
perspective of employees. Chapter VII, added in this English edition, 
brings a key novel element. It complements the picture with the perspec-
tive of employers on the basis of the first nationwide survey carried out in 
2025. The study covered 636 decision-makers surveyed using the CAWI 
technique and 10 in-depth interviews. It allowed for the identification of 
the Polish model of “passive tolerance”, characterised by high declara-
tive acceptance with minimal practical activity and a lack of formalised 
adjustment procedures.

Taken together, Chapters VI and VII provide a complete, two-sided 
picture of the implementation of Article 53 of the Constitution of the 
Republic of Poland in the professional environment. They reveal a sig-
nificant discrepancy between the experience of employees, including the 
phenomenon of self-censorship, and the attitudes of employers, as well 
as differences between the Polish model and European solutions. At the 
same time, the monograph indicates the directions of this model’s grad-
ual evolution in conditions of the projected increase in religious diversity 
after 2026.

The appendix provides practical guidance on managing religious and 
cultural diversity in organisations.



CHAPTER I

Historical Evolution 
of Religious Freedom

A proper understanding of the contemporary meaning of religious 
freedom requires us to obtain an in-depth understanding of its histor-
ical roots and the process of institutionalisation. The idea of protecting 
religious freedom as a fundamental right of every human being devel-
oped gradually over the course of two millennia, starting in ancient Rome 
through the influence of Christianity. The concept of religious freedom, 
growing out of the classical and Judeo-Christian tradition, became a key 
social and political issue during and after the Reformation. Over the last 
two centuries, this idea has evolved, facing fierce opposition from both 
religious forces, which often defended the monopoly of one faith, as well 
as secular forces, which were prone to perceive religion as a threat to 
state unity or social stability. This resulted in various forms of its political 
expression.

In order to understand why discrimination and persecution of reli-
gious communities still occur in the contemporary world and to effec-
tively counteract them, it is necessary to explore the historical context 
that often determines current attitudes and legal frameworks. Therefore, 
historical analysis not only enables a better understanding of the past, 
but also sheds light on contemporary challenges, such as secularisation, 
religious fundamentalism or the globalisation of ideas, which can both 
support and undermine religious freedom.
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The purpose of this chapter is to examine the evolution of the idea of 
religious freedom, which will allow for a better understanding of its sig-
nificance and its contemporary challenges. At the same time, it is impor-
tant to emphasise that religious freedom is not only a matter of law, but 
also a sociological phenomenon that touches on the issues of identity, 
social integration and intercultural dialogue.

1. Social sciences, law and religious phenomena
Over the centuries, social sciences have repeatedly undertaken to 

analyse the impact of the religious phenomenon on societies, adopting 
diverse research perspectives in the process. Religion, and Christianity 
in particular, played a key role in the formation of Western European 
society. It is not possible to fully understand contemporary social reality 
without considering the impact that religions and various denominations 
have had on it over the past two millennia. This publication is a continu-
ation of this consistent interest in studying the impact of religion on social 
reality, while focusing in particular on legal aspects1.

The interdependence of law and religion was exploited by the Supreme 
Court of the United States of America at an early stage, e.g. in the prece-
dent setting case of Watson v. Jones, 80 US 679 (1871). It was then that 
the Supreme Court refused to adjudicate on matters of religious doctrine, 
stating that it should not interfere with the doctrinal and theological 
issues of specific religious organisations. This is because public authorities 
should remain neutral in matters of religion, and should neither support 
religion nor harm it. Among the reasons for this thinking, the court cited 
its characteristics and complexity, which include a “body of constitutional 
and ecclesiastical law of its own, to be found in their written organic laws, 
their books of discipline, in their collections of precedents, in their usage 
and customs, which as to each constitute a system of ecclesiastical law 
and religious faith that tasks the ablest minds to become familiar with”2.

In the present considerations, it is interesting to study the influence of 
religion on one of the legal relations most widespread in modern times 
– the employment relationship. In other countries, labour law emerged 

1   N. Doe, Law and religion in Europe. A comparative introduction, Oxford 2011, p. 3.
2   Watson v. Jones, 80 U.S. 679, 728 (1871).
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in religiously diverse societies, which were then affected by significant 
migratory flows shaping a multicultural and multi-religious reality. Here 
I will analyse the existing labour law in the context of social reality, its 
adaptation and directions of development. In his work Die protestantische 
Ethik und der Geist des Kapitalismus, Max Weber analyses how Calvinist 
asceticism contributed to the emergence of modern capitalism. The main 
thesis of this monumental work is not that Calvinist asceticism contrib-
uted to the birth of modern capitalism, but that it was an important ele-
ment shaping the Capitalist rational ethos, a decisive factor in the orien-
tation of economic behaviour towards systematic formal rationalisation3.

The present work focuses on a certain aspect of the common subjec-
tivity of people who created the original capitalist entrepreneurship, and 
who shared a historically new way of understanding and valuing profes-
sional activity, which was reflected in the creation and management of 
profit-oriented companies. Max Weber describes this way of thinking as 
“the spirit of capitalism”, which is not limited solely to auri sacra fames, 
or a holy desire for gold, nor to a simple, insatiable desire to get rich; nor 
is it just an authorisation of the pursuit of maximum benefit or a set of 
instructions or recommendations of an operational or technical nature. 
In his research Weber was able to identify and systematise the impact 
of religion on economic activity, defining the spirit (Geist) of capitalism 
as a set of moral principles that impose on the individual the obligation 
(sollen) to exist and function in a certain way4.

It is worth noting that Weber’s work begins with an empirical verifica-
tion (with all the limitations of the statistical techniques available at the 
time) of the internal relationship between the confessional affiliation of 
entrepreneurs and employees and the specific features of the work envi-
ronment in which these people operate. The author highlights the mostly 
Protestant nature of both the enterprise and the capitalists, as well as 
the higher-ranked and more highly qualified employees, and in particu-
lar personnel with higher technical or commercial education in modern 
companies5.

3   S. Kozyr-Kowalski, Max Weber a Karol Marks. Socjologia Maxa Webera jako pozytywna krytyka 
materializmu historycznego, Warszawa 1967, pp. 23–24.

4   G. Poggi, Releyendo un ensayo de hace cien annos, in: En el Centenario de la etica protestante y 
el espiritu del capitalism, Madrid 2005, p. 5.

5   M. Weber, La etica protestante y el «espiritu» del capitalismo, Madrid 2006, pp. 43–44.
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Rejecting other factors that could affect the purity of the research 
hypothesis (such as nationality or level of cultural development), the 
author concludes that representatives of some faiths exhibit higher par-
ticipation in economic life than others. This conclusion points to the fact 
of considerable religious diversity in German society at the time when 
Weber was conducting his research. For example, according to the author, 
in 1895 the population of Baden included 37% Protestants, 61.3% Catho-
lics and 1.5% Jews. As for the relationship between religious faith and 
economic activity, in the same population and at the same time for every 
1,000 Evangelicals there were 954,000 German marks in capital income 
tax revenues. Meanwhile, the same number of Catholics generated 
589,000 marks, while Jews generated 4,000,000 marks. It is not a coin-
cidence that Weber’s main work was created in a very specific sociological 
context. It was written during a period of noticeable increase in social 
inequality, during economic expansion (especially in Germany), which 
constituted an important historical moment6.

The study of the bibliography of Weber’s work shows that interest in 
this work, and its translations into other languages, is a sign of collective 
economic and political changes.

A study of this nature would lose its significance in a society with one 
religious denomination, which usually – although not always – coincides 
with one ethnic or national group in a given territory. Thus, consider-
ing the accelerated transformation that the Polish society has undergone 
over the past few years in terms of its population makeup, it seems quite 
logical that the social sciences in Poland (and legal sciences are no excep-
tion) are exhibiting increasing interest in studying religious phenomena 
and their impact on the country, including the work environment, as has 
already happened at various historical moments in socially and ethnically 
diverse countries such as Germany, France, the United Kingdom7 or the 
United States.8

6   J. M. Rodriguez, Introduccion, in: En el centenario de La etica protestante y el spiritu del capi-
talismo, Madrid 2005, p. 13.

7   After the May 2010 elections 26 of the 649 MPs in the UK were of Asian or black origin. It was 
determined that such a proportion was not representative of the pluralistic British society, cf. 
S. Fredman, Discrimination law, Oxford 2011, p. 59.

8   After the terrorist attacks in recent years, American authors are wondering how to deal with the 
ever-increasing religious diversity in all areas, including at work. The challenge currently faced 
by the United States is whether Americans will succeed – even when the threat of terrorism 
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It is therefore not surprising that in our country there is an increasing 
number of studies that analyse the impact of migration on the economy 
and on the degree of integration of the migrant population working in 
a specific geographical area. While labour law often ignored religious 
aspects, religion has had a significant impact on human work since time 
immemorial.

The complex concept of religious freedom (and of the least developed 
religious tolerance) takes on particular importance in countries where 
society is more diverse, and therefore the complexity of religious phenom-
ena is more evident. Because of that, special attention should be paid to 
the United States of America and the extensive jurisprudence developed 
in this country since its creation.9

An advanced democracy, i.e. the political system existing in most Euro-
pean countries, regardless of their degree of maturity, should not be lim-
ited only to respect and tolerance for religious beliefs. It must also seek 
to eliminate any barriers to their practice.

2. Historical roots of religious tolerance in antiquity
Freedom of religion is one of the oldest and most controversial human 

rights, which has been the subject of the contemporary international state 
system from the very beginning.10

Before we proceed to studying the role of religion in the Polish state, it 
is necessary to examine the historical origin of religious freedom, which 
will facilitate the subsequent understanding of this complex concept. Its 
full understanding is crucial to any analysis of the interaction between 

requires increased caution – in respecting and protecting the tremendous religious diversity 
that has shaped that nation over the past four decades. Will US citizens find the strength and 
will they be able to develop critical thinking skills enabling them to cooperate – at work, in 
schools, or in politics – with representatives of all religious traditions? See: D. A. Hicks, Religion 
and the workplace. Pluralism, spirituality, leadership, Cambridge 2003, p. 12.

9   Since its establishment, the US Supreme Court has adopted the principle of religious pluralism, 
as can be seen in the case of the West Virginia State Board of Education v. Barnette, 319 US 
624 (1943), where the Court affirmed the right of students who are Jehovah’s Witnesses to 
refuse to salute the flag. This judgment emphasises that true freedom means the ability to 
differentiate on fundamental issues, even at time of war, when patriotism was more strongly 
expressed. This constituted an adjustment of earlier, less favourable rulings (e.g. Minersville 
School District v. Gobitis).

10   A. Nussbaum, A Concise History of the Law of Nations, New York 1954; M. D Evans, Religious 
Liberty and International Law in Europe, Chapter 2, Cambridge 1997.
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religion and employment. Although the subject of religious freedom will 
be discussed later, it is worth remembering that the religious phenom-
enon is not limited only to the personal sphere of the believer. Religion 
extends beyond the private or family sphere, becoming a social phenome-
non, which in turn encourages the authorities – and nowadays the nation-
state – to establish regulations in accordance with the ideology prevailing 
at the given time.11

The contemporary roots of the concept of religious freedom can be 
found in the end of the so-called wars of religion that devastated Europe, 
leaving a lasting impact on the societies, which is visible to this day in 
various forms12.

It will also be necessary to consider the concept of religious tolerance, 
which has some features in common with religious freedom and is actu-
ally its conceptual and historical predecessor. The right to religious free-
dom, much like as the freedom of thought and conscience associated with 
it, are concepts that have been shaped, specified and defined through his-
torical evolution in different human communities and in different regions 
of the world13.

2.1. Lack of religious freedom in antiquity

With regard to religious experiences in the period that we conven-
tionally refer to as antiquity, it is necessary to emphasise the relativism 
of the affirmations contained in this publication. Despite the abundance 
of data on ancient religion, especially in the context of the Greek and 

11   Cf. P. Lombardia, J. Fornes de la Rosa, El derecho eclesiastico, in: Derecho eclesiastico del Estado 
espanol, Pamplona 2004, p. 19. Author presents the historical approaches of states towards 
religion: protecting one religion at the expense of others, promoting religious life with equal 
treatment of all religious groups, ignoring the very existence of the religious phenomenon and 
persecuting all manifestations of a religious nature. It can be noted that such categories of the 
state’s attitude towards religion rarely occur in their pure form.

12   The pluralistic potential came to be realised as a consequence of religious wars. The principle 
of cuius regio, eius religio, did not immediately create a pluralistic situation, it contributed to 
its emergence in the long run. When the unity of Christianity ceased to exist, this launched 
a process that facilitated further religious fragmentation. This process, motivated primarily by 
practical rather than ideological considerations, eventually led to increased tolerance for differ-
ent religious practices. P. L. Berger, The social reality of religion, Middlesex 1973, pp. 140–141.

13   One example of a study of the historical evolution of religious freedom from antiquity to 
modern times can be found in the work of R. Aubert, Das Problem der Religionsfreiheit in der 
Geschichte des Christentums, in: Zur Geschichte der Toleranz und Religionsfreiheit, Darmstadt 
1977, pp. 422–454.
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Roman world, researchers encounter numerous difficulties and limita-
tions in establishing a solid foundation regarding a topic as complex as 
religion and a period so chronologically distant from the present. It is 
known that Greek and Roman historians tended to omit religious aspects 
when analysing the history of their own civilisations. Fortunately, there 
are exceptions, such as records in Roman annals concerning unfavourable 
divine signs, which were either observed by Roman judges or condemned 
by them. Consequently, most of the data on the Greek and Roman reli-
gions comes from monographs with an explicitly religious theme, such 
as the literature of Christian apologetics, e.g. St. Augustine, with all the 
resulting limitations and reservations14.

According to the current state of knowledge about antiquity,15 Tertul-
lian was the first author to attribute importance to a set of ideological 
proposals that, for illustrative purposes, can be considered a distant pre-
cursor to the concept of religious freedom16.

In 212 Tertullian wrote a suggestive letter to Scapula, proconsul of 
Africa and persecutor of Christians. He addressed him in the following 
words: “It is a fundamental human right, a privilege of nature, that every 
man should worship according to their own convictions: one man’s reli-
gion neither harms nor benefits another man. Imposing one’s religion on 
another is not a religious act, because it must be promoted by free will, 
not coercion, because sacrifices should be made voluntarily. You will ren-
der no service to your gods by compelling us to make sacrifices. For they 
do not desire gifts from those who are forced to do so, unless they are 
animated by a spirit of contention, which is a thing altogether undivine17.”

Ad Scapulam, which is the shortest of Tertullian’s works, is the last one 
of the so-called apologetic writings and was written in the convention of 
an open letter, characterised by strongly rhythmic sentences18, which con-

14   A. Momigliano, Historiografia de la religion: Concepciones occidentales, in: De paganos, judios 
y cristianos, Mexico 1996, p. 31.

15   Tertullian (Quintus Septimius Florens Tertullianus) was a lawyer of Carthaginian origin. He 
was born around 150 and died around 230 AD. An apologist writer, he is considered one of the 
great fathers of the Western Church.

16   H. R. Schlette, Tolerance, in: On the History of Tolerance and Religious Freedom, Darmstadt 
1977, p. 195.

17   M. Marcos presents the thesis that Tertullian defended the concept of tolerance, which comes 
close to the contemporary understanding of this concept. M. Marcos, La idea de libertad reli-
giosa en el Imperio romano, “Journal of Religious Sciences” 2007, no. 18, p. 61.

18   See: J. Sajdak, Tertulian. Czasy, życie, dzieła, Poznań 1949, p. 151.
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tinue to amaze due to the peculiar logic of the argument. The signifi-
cance of the first phrases of the exordium of Tertullian’s text is already 
striking: Nos quidem neque expavescimus, neque pertimescimus ea quae ab 
ignorantibus patimur (1, 1)19. This formulation, on the one hand, shows 
that Christians seem to be free from any fear or anxiety, and on the other 
hand, it reveals the ignorance20 of those who resort to persecution against 
the followers of the new religion.

In antiquity, religion was seen as a communal phenomenon that went 
beyond the personal sphere. Such externalisation of religion made the 
distinction between the state and religion extremely difficult. Sacred law 
(ius sacrum) was part of public law (ius publicum). In this context, it is 
difficult to speak of about tolerance or intolerance, because religion con-
sisted of a series of rites and legends, not dogmas. Therefore, if we assume 
that religious intolerance results from the concept of dogma, which is 
a sine qua non condition, then it should be stated that there was no such 
intolerance. There was no fundamental dogma of exclusive salvation, 
characteristic of monotheistic religions (extra ecclesiam nulla salus)21.

Religions such as the Greek and the Roman ones were not based on 
any dogma22, much less on salvation23. In reality, it can be stated that 
in antiquity the concept of the right to religious freedom did not exist, 
because there was also no concept of individual rights, which only devel-
oped in modern times and was not known in ancient Greece, ancient 
Rome, in Judaism, and in ancient China24.

19   The text of “Ad Scapulam” is quoted in accordance with the edition prepared by A. Quac-
quarelli, Q. S. F. Tertulliani ad Scapulam. Prolegomeni, testo critico, traduzione e commento, 
Roma 1957, pp. 57–68.

20   The term ignorantes in opposition to scientes was used by Christian authors, including Lactan-
tius (Div. Inst. 2,5,16), which can be seen in Quacquarelli’s work, as cited above, p. 71.

21   F. de Paula Vera Urbano, La libertad religiosa en la antiguedad, in: Dimensiones juridicas del 
factor religioso, Murcia 1987, p. 596 and 598. Francisco de Paula Vera Urbano analyses issues 
related to religious freedom in ancient societies. De Paula argues that Christianity is charac-
terised by syncretism, not exclusivism.

22   The freedom felt by ancient Greeks, which was strengthened by the lack of mandatory dogma 
sanctioned by a church system, allowed for the development of a diverse and colourful reli-
gious world, the complexity of which we can only intuitively grasp on the basis of incomplete 
documentation that we have. Cf. F. Diez de Velasco, Introduccion a la historia de las religiones, 
Madrid 2002, p. 279.

23   The dogma of salvation was not known in religions less advanced than the religions of the 
Greeks and the Romans. R. Bellah, Essays on religion in a post-traditional world, New York, 
1976, p. 23.

24   I. Berlin, Four essays on freedom, Oxford 1969, p. 129.
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The Roman religion perfectly illustrates the characteristic features of 
the polytheistic religions of antiquity. In contrast to monotheistic reli-
gions, the Roman religion was not based on any particular creed or nec-
essary doctrinal orthodoxy, but was primarily ritualistic in nature25. Rites 
are presented as a key feature of the Roman religion, which would allow 
it to retain its basic structure for a long time during which it came into 
contact with other religions26.

As Christianity gained adherents and developed its doctrines from the 
1st to the 4th century AD, Christian missionaries intensified their pros-
elytising activities. They criticised and ridiculed classical myths such as 
those from the times of Homer, emphasising the absurdity of cults asso-
ciated with Isis, Aphrodite or Mithras. Religious tolerance, which had 
previously prevailed in Roman society, gradually gave way to growing 
conflict, prompting the authorities to intervene, both through legislation 
and coercion27.

The Romans agreed that “the Roman state generally sought non-in-
terference in the religious life of the individual, especially in its private 
dimension”, which could be described as pax deorum or the peace of the 
gods28. Although religious feelings exist, because man is a spiritual being, 
they cannot be placed in any particular place or time29. There is unanimity 
in confirming that religious tolerance prevailed in antiquity30 not only 
among the Romans31.

In the Treatise on Tolerance Voltaire notes that the Athenians had 
an altar dedicated to unknown gods they had no idea about. He asks 

25   According to the Anglo-Saxon point of view, Christianity is a religion with a doctrine that is 
taught and a creed that is accepted by believers. On the other hand, the Roman religion did 
not have dogma, thirty-nine articles, or the Westminster confession, which believers would 
adhere to. Every Roman was free to think what they wanted about the gods. The only thing 
that mattered were the religious practices he or she pursued. R. M. Olgivie: Los romanos y sus 
dioses, Madrid 1995, pp. 10.

26   J. Bayet, La religion romana, Madrid 1984, p. 53.
27   R. Macmullen, Christianizing the Roman Empire, New Haven 1984, pp. 13–16.
28   M. Marcos, La idea de libertad…, p. 63.
29   E. Durkheim, Les formes elementals de la vida religiosa, Barcelona 1982, p. 33.
30   Voltaire, Tratado sobre la tolerancia, Madrid 2007, pp. 96–97.
31   F. de Coulanges, La ciudad antigua, Madrid 2005, p. 208. On the other hand, according to the 

author, in antiquity citizens did not have freedom in private life or religious freedom. They 
could not freely choose their beliefs, but they had to submit to the religion of their city. Freedom 
of thought in religious matters was not known in antiquity. On the contrary, it was necessary to 
strictly follow all the rules of worship. Coulanges notes that there was more individual freedom 
in Rome than in Greece (p. 319).
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rhetorically: could there be more clear evidence not only of forbearance 
towards all nations, but also of respect for their religion32? Voltaire’s 
Treatise on Tolerance was created in 1779 and Pierre-Augustin Beaumar-
chais listed Poland alongside the United States, the United Kingdom, the 
Netherlands, Austria and Russia as countries where religious tolerance 
had materialised. Beaumarchais, however, referred to the imposed legal 
status, established during the Partition Sejm, noting that only in the Pol-
ish-Lithuanian Commonwealth did the introduction of freedom of con-
science lead to internal turbulence, such as the establishment of the Bar 
Confederation33.

In order to understand religious permissiveness in antiquity, we need 
to conceptually distinguish between several stages of the evolution of 
religion in this historical period, which were not avoided by the Roman 
religion. We should therefore carefully consider the process of commu-
nisation of religion, which has been referred to above, because although 
religion goes beyond the personal sphere, this does not mean its auto-
matic nationalisation. Between the personal and the public sphere, we 
cannot underestimate the role that religion played in the ancient world 
in the domestic and family context34.

One source of proof of this importance is the classic work The Ancient 
City, published in 1864 by Fustel de Coulanges, a positivist historian 
known for his emphasis on documentary sources35. In the first historical 
stage, religion was domestic and familial in nature, exhibiting features 
common to many Indo-European peoples who shared a similar origin. 
Thus, the religions of the Greeks, the Romans and the inhabitants of the 
Indian Peninsula showed many similarities, starting with the worship of 
the dead, which evolved into domestic worship. The latter was a reflec-
tion of the closed nature of the family, which is why the home played 

32   Voltaire, Tratado sobre…, p. 98.
33   P. A. Beaumarchais, Preface for the Kehl edition of Voltaire’s works, in: Voltaire, Treatise on 

Tolerance, translated by Z. Ryłko, A. Sowiński, Warszawa 1956, p. 5.
34   Italian and Roman religion, in its primitive form, focused mainly on worshipping and sup-

porting numina (i.e. divine forces) or spirits that were the guardians of natural places and 
phenomena such as wild springs and forests, while also influencing human activities. The basic 
element of this religion was the family (...). The state religion was essentially an extension of 
the family religion, but on a larger scale. R.A.G. Carson, El orbe hecho urbe. De las siete colinas 
del Tiber al dominio mundial, in: El nacimiento de la civilizacion occidental, Barcelona 1966, 
p. 223.

35   F. de Coulanges, La ciudad..., p. 156.
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a key role36. According to the author, while religion did not create the 
family, it gave it certain principles37.

It is worth keeping in mind that the Romans never abandoned domestic 
worship, even though religion became more political over time. Domestic 
worship by its very definition excluded everyone who was not a member 
of the family. In the case of the Romans, this cult was led by the father of 
the family (paterfamilias), regardless of ethnicity. Intolerance in the pri-
vate sphere seems completely understandable, as each family had its own 
worship, its specific gods and religious and cultural norms, solely limited 
to the home. Consequently, in the face of the universal concept of God, 
introduced, among others, by Christianity, these domestic deities did not 
function outside the boundaries of family property in an archaic society38.

As already mentioned, religion in Greece and Rome was not limited to 
the domestic sphere alone. One important aspect of the religions of both 
these civilisations is that religious feelings were also expressed through 
the religion of Olympus in Greece and of the Capitol in Rome. The Greeks 
and Romans not only ascribed a divine nature to the intangible aspects 
of their private sphere, but also attributed a religious character to the 
physical elements of nature (i.e. the gods of nature)39.

Fustel de Coulanges describes further social development through the 
establishment of the institutions of the Greek phratry and the Roman 
curia, which led to the creation of bonds between families. This social 
progress also enabled the evolution of religion, because with the emer-
gence of these structures deities gained a wider range of influence than 
just within individual families. Like the family, headed by the father of the 
family, the phratry and the curies – under the leadership of a phrater or 
curion, respectively – opened up new opportunities for gods, the priest-
hood, and cult practices40.

In a similar way, the union of phratries and curies led to the formation 
of tribes that had their own religious traditions and guardian deities. 
The city is the focal point of both Greek and Roman civilisation, which is 
significantly different from the places where Christian communities were 

36   Ibid.
37   Ibid., p. 55.
38   Ibid., p. 100.
39   Ibid., pp. 118–119.
40   Ibid., p. 116.
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developed. In Christianity, a  fundamental role is played by individual 
ethics, unrelated to politics and alien to public life. Meanwhile, for the 
Greeks and Romans, political life and, to a large extent, religious life are 
concentrated within the city41. The city was the meeting place of those 
who shared faith in the same guardian gods and jointly celebrated reli-
gious rituals: at the same prytaneion altar in the case of the Greeks or at 
the temple of Vesta in the case of the Romans. While only family members 
could participate in domestic religious ceremonies, only citizens could 
participate in public cults, which excluded foreigners42.

Public cult was led by the authorities, which combined both political 
and religious roles – this was an element that would only be overcome 
in modern times after a long and costly process of secularisation that is 
still incomplete in Europe. True religious freedom can only exist after the 
separation of the political and religious spheres. It is worth noting that 
revolutions introducing the republican system in antiquity did not sepa-
rate the two spheres. Thus, a judge who replaced the king served as both 
a political leader and a priest43.

Among Augustus’ key initiatives in the area of religion, particular 
attention should be paid to his desire to link the Roman religion to him-
self. Augustus transformed the imperial residence into the centre of reli-
gious administration, combining the idea of a victorious emperor and the 
chief priest, which united political power with priestly power. This sacral-
isation of the ruler laid the foundation for the subsequent deification of 
the emperor, who performed all civil, military and religious functions. In 
fact, at certain times, as during the reign of Augustus, the imperial cult 
aroused authentic faith and more intense participation in religious rites 
than many traditional cults44.

In his analysis of the roles of fortune-tellers and pontiffs (describing 
them as holy experts) in Roman society, Mommsen draws attention to the 
separation of their functions, ignoring the lack of a professional priesthood 
or a separate priestly class45. Despite the suggestions of supposed piety, 

41   P. Fuenteseca Diaz, La idea politica greco – romana y el cristianismo: polis o kosmopolis? en 
Estudios de Derecho Romano, Madrid 2009, p. 600.

42   F. de Coulanges, La ciudad…, pp. 138–139.
43   Ibid., p. 168 et seq.
44   J. Bayet, La religion… p. 183 et seq.
45   A. Momigliano, Algunas observaciones preliminares sobre la «oposicion religiosa» al imperio 

romano, in: De paganos, judios y cristianos, Mexico 1996, p. 207.



Historical Evolutionof Religious Freedom 29

Rome always and inflexibly adhered to the principle that priests should 
not interfere in the affairs of the administration, and instead of giving 
orders, they must obey even the most low-ranked public officials like any 
other citizen46.

We can therefore speak of a true civic religion in antiquity which was 
associated with the quality of citizenship. Its role was utilitarian, sup-
porting cohesion in the implementation of large undertakings, with its 
authenticity being of secondary importance, as claimed by Varro47, a great 
defender of Roman religious traditions. This feature, which places util-
itarianism above any dogma of faith, is directly rooted in the tolerant 
tradition of the Roman religion48.

However, Augustus’ pragmatic moralism proved insufficient to meet 
the needs of an increasingly cosmopolitan Rome, which had become 
the capital of the world (Orbis Romanus) and where individualism was 
constantly growing. Augustus granted private cults some freedom to 
express their opinions and to practice their religion, subject to obser-
vance of public order. Like contemporary India, Rome was a place of 
coexistence of many religions, wherein the level of religious practices 
was highly varied, which is why Augustus mainly tried to maintain 
social order49.

However, not everything in the ancient world was characterised by 
harmony, leniency and tolerance50. At one point, for example, the temples 
of Serapis and Isis were ordered to be demolished. Some local cults were 
also banned, as was the case, for example, during the persecution of the 
Druids in Gaul51.

In 173, 161 and 92 BC the Roman Senate decided to expel Greek 
philosophers and rhetoricians, with the aim of limiting the influence of 
Hellenism on Roman morality. Of course, as could be observed, the influ-
ence of Hellenism was unavoidable, which had a significant impact on the 
Roman religious mentality52.

46   T. Mommsen, Historia de…, p. 195.
47   A. Momigliano, Los esfuerzos teologicos de las clases atlas romanas en el siglo I a.C., in: De 

paganos, judios y cristianos, Mexico 1996, p. 109.
48   E. Gibbon, Historia de la decadencia y caida del Imperio Romano, Barcelona 2005, p. 49.
49   J. Bayet, La religion…, pp. 205–206.
50   Ibid.
51   E. Gibbon, Historia de la…, p. 52.
52   J. Bayet, La religion…, pp. 171–172.
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In conclusion, although we cannot speak of religious freedom in antiq-
uity, it should be noted that Roman Stoicism significantly influenced cer-
tain doctrines of Christianity as well as thinkers working in the 16th and 
17th centuries, both in Europe and in the United States, including figures 
such as Hugo Grotius and Immanuel Kant. In Rome, Stoicism was not only 
an intellectual movement, but also a social phenomenon and an ethical 
model. Stoicism assumed that ethical capabilities could be found in every 
person, regardless of gender, social status or wealth: all inherently pos-
sess these abilities, provided that they are properly educated53.

2.2. Cultural diversity of Rome and the birth of Christianity

It is worth remembering that with the expansion of the borders of the 
Roman Empire through conquest, Roman society consisted of people of 
increasingly diverse origins, with very varied religious practices, which 
sometimes led to tension54. Contact with foreign religions sometimes 
resulted in the introduction of new contents and new deities to the Roman 
religion, but often also led to friction and conflicts which, however, did 
not change the essential features of the Roman religion. Although this 
religion has absorbed many elements from external cults and dogmas 
over the centuries, it is believed that the Roman religion, considered as 
a whole and in its general nature, was mostly the original and systematic 
work of the people practicing it55.

Rome has been ethnically diverse since its founding. The statement 
that Rome as a city emerged out of nothing is untrue. It is more likely 
that it derived from groups of Latin settlers who settled the area where 
Rome was to later develop between the end of the 9th and the middle of 
the 8th century BC. This group of people had a specific social structure 
and practiced some form of religion that could have been influenced by 
the Etruscan culture56.

Over time, the hills of Rome, inhabited by various groups, became 
religious centres where the gods of these settlers could be worshipped. 

53   M. Nussbaum, Liberty of conscience. In defense of America’s tradition of religious equality, New 
York 2008, p. 78.

54   F. Diez de Velasco, Introduccion a la historia de las religions, Madrid 2002, pp. 295–296.
55   T. Mommsen, Historia de Roma, vol. I, Madrid 2005, p. 203.
56   F. M. Heichelheim, Historia social y economica de Roma, Madrid 1982, p. 35.
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These inhabitants probably worshiped common Indo-European gods, but 
at the same time each of the Latin tribes also had their own gods. There 
are indications that for ethnic or political reasons they also shared com-
mon deities and sanctuaries57. This diversity naturally led to the existence 
of many religions from the very beginning, which was an advantage for 
Rome. In antiquity, peoples sharing the same cult practices were more 
likely to ally with each other, which at the outset was conducive to Rome’s 
expansion58. On the other hand, Rome did not impose its gods on the 
conquered peoples, but rather integrated foreign gods (Italian, Greek, as 
well as Celtic, Semitic or African) into its Pantheon, incorporating them 
in various ways into its religious system59.

In conclusion, for Rome religion was not a source of isolation, but 
a tool facilitating its domination and strengthening its ties with other 
ethnic groups. In fact, outside the Indo-European sphere, other empires, 
such as the Aztecs or the Egyptians, also tended to include foreign cults 
into their religion60. On the other hand, the Roman religion had to fulfil 
the needs of people with very different traditions. All this caused further 
crises of the Roman religion61 and, finally, its gradual replacement by 
Christianity, which proved to be able to offer a convincing answer for 
newly emerging concerns. In the following centuries, Rome transformed 
into an enormous cosmopolitan metropolis, inhabited by thousands of 
people or groups (e.g. members of the Jewish diaspora) who emigrated 
to the city in search of work, while retaining their customs and celebrat-
ing their own private religious holidays, which were generally tolerated. 
Additionally, the individual emperors themselves had their own religious 
preferences: for example, Augustus, Claudius, Hadrian and Marcus Aure-
lius took part in the Eleusinian mysteries; Nero favoured Mazdaism and 
the Syrian goddess Atargatis; Otho, Vespasian and Domitian62 preferred 
the gods of Alexandri63. The Romans saw no problem in recognising and 
worshiping their traditional gods despite the existence of private religious 

57   J. Bayet, La religion romana, Madrid 1984, p. 31 et seq.
58   F. Coulanges, La ciudad…, p. 339 et seq.
59   A. Momigliano, Algunas observaciones…, p. 207.
60   J. Bayet, La religion…, p.140.
61   W. Jaeger, Cristiansimo primitivo y paideia griega, Madrid 1965, p. 66.
62   J. de Churruca Arellano, Actitud del cristiansimo ante el Imperio Romano, Comares 1999, p. 111.
63   J. Bayet, La religion…, pp. 213–214.
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practices of non-Roman origin, as they considered them complementary64. 
The introduction of Christianity – a faith derived from a distant part of 
the empire – brought a change to the Roman world that had not been 
experienced before. For this reason, M. Marcos believes that Christianity 
meant a radical change in the religious identity of individuals and the 
ancient world. Its exclusive monotheism became the foundation of its 
incompatibility with other religious systems65.

Christianity introduced revolutionary changes in the understanding 
of religion in antiquity. First of all, its concept of God was independent 
of any natural or physical phenomena. Nor was it a religion associated 
with a specific family, city, ethnicity or caste; it was universal in nature, 
open to everyone. Up to that point in history, divinity was treated as 
a privilege of a given nation, so foreigners were prohibited from wor-
shipping deities that did not belong to their community. Christianity 
offered a cult for all people. One God, the universal God, the God of 
all, who did not favour any chosen people and who did not distinguish 
between races, families or countries. Christianity was not merely an 
expression of cultural religiosity, like most pagan religions. It also was 
not based on God’s choosing of one nation with a particular mission, as 
is the case in Judaism66.

Moreover, paradoxically and contrary to what would follow later, 
Christianity introduced a clear distinction between the sphere of secu-
lar authority and the religious sphere67. We should always remember 
the famous call to “render therefore unto Caesar the things which are 
Caesar’s, and unto God the things that are God’s” (Mt 22:21), which 
is completely revolutionary in the history of ideas. Despite its clarity, 
this quote was ignored or interpreted in many different, often antago-
nistic ways, depending on the context and interests of the conflicting 
parties. To put it briefly, the monotheistic nature of Christianity was at 
odds with many fundamental aspects of the Roman religion, which was 
political in nature68.

64   A. N. Sherwin-White, El imperio de Roma. El gobierno romano y la Iglesia cristiana, in: El crisol 
del cristiansimo, Barcelona 1971, p. 141.

65   M. Marcos, La idea de…, p. 64.
66   J. Danielou, La propagacion de la palabra. El cristiansimo como religion misionera, in: El crisol 

del cristianismo, Barcelona 1971, p. 293.
67   F. Coulanges, La ciudad…, pp. 366–369.
68   Montesquieu, Grandeza y decadencia de los romanos, Madrid 1962, p. 64.
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The Roman religion was deeply intertwined with the policy of the 
Empire, receiving its official recognition and support. Unlike Christianity, 
it was characterised by minimal spiritual commitment, lack of dogma, 
poorly defined theology and primarily served as an external symbol of 
loyalty to the Empire69. Christianity was gaining more and more adher-
ents compared to other contemporaneous religions, which also had large 
groups of followers, because they introduced new moral principles, such 
as Mithraism (Iran)70, the cult of Cybeles (Asia Minor)71, cults dedicated 
to Baal (Syria)72 or Isis (Egypt) or various mystery religions73.

Thanks to its intransigent stance, the work of apologists on the doc-
trine and the strict internal discipline – where a key role was played by 
the episcopate and priestly structure – Christianity managed to survive 
in a clash with other religions, minimising syncretism and maintaining 
its fundamental features. On the other hand, it also coped with internal 
deviations from orthodoxy (such as the heresies of the Ebionites, Mar-
cionites or the Gnostic currents of Christianity)74. In reality, neither the 
Old Testament nor the New Testament contains a definition of “tolerance” 
that would at least slightly resemble its modern versions75.

The relationship between the Christian community and the Roman 
authorities, like in the case of the Jews76, varied depending on the time 
periods and emperors. Through a variety of factors, the Roman authori-
ties at different times treated Christianity with indifference, open hostil-
ity or full understanding77. As a result, any persecution was not system-
atic, although sometimes it was directed against specific groups within 
the population78.

69   J. de Churruca Arellano, Actitud del cristiansimo…, pp. 72–73.
70   D. Musiał, Mitraizm: religia wtajemniczonych, „Ars Regia” 1994, no. 3/2(7), pp. 9–17.
71   U. Jabłońska, Augustyńska krytyka kultu Kybele w „De civitate dei”, „Roczniki Humanistyczne” 

1994, vol. XLII, no. 3, pp. 1–7.
72   M. Janik, Baal a Belzebub – degradacja bóstwa, „Kieleckie Studia Teologiczne” 2017, no. 16, 
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Christianity was initially seen by the Romans as part of Judaism, which 
allowed Christians to go unnoticed. One example of the differences in 
customs between Jews and Christians, as seen from a Roman perspective, 
can be found in the New Testament, specifically in the Acts of the Apostles 
(Acts 16:19–24) regarding Paul’s evangelistic activity. When the owners 
of a demon-possessed slave girl realised that their hope of making money 
was gone, they seized Paul and Silas and dragged them into the market-
place to face the authorities and said: “These men are throwing our city 
into an uproar. They are Jews and propagate customs that we Romans 
cannot accept or follow.” The crowd joined in the attack against Paul 
and Silas, and the magistrates ordered them to be stripped and beaten 
with rods. After they had been severely flogged, they were thrown into 
prison, and the jailer was commanded to guard them carefully. When he 
received these orders, he put them in the inner cell and fastened their 
feet in the stocks.

At the same time, an example of the indifference of the Roman author-
ities to internal religious disputes between Jews and Christians can be 
found in the of Acts of the Apostles 18:12–16. While Gallio was proconsul 
of Achaia, the Jews made a united attack on Paul and brought him to the 
place of judgment. “This man”, they charged, “is persuading the people 
to worship God in ways contrary to the law. Just as Paul was about to 
speak, Gallio said to them, “If you Jews were making a complaint about 
some misdemeanour or serious crime, it would be reasonable for me to 
listen to you. But since it involves questions about words and names and 
your own law – settle the matter yourselves. I will not be a judge of such 
things.” And he had them removed from court.

It is worth noting that Christian monotheism, in contrast to Jewish 
monotheism, was not associated with ethnicity, which raised concerns 
among the authorities about the possible emergence of a “state within 
a state79.” This was despite the fact that Christians never attempted to 
violently defy Roman authority and never failed to uphold most laws, 
regardless of how revolutionary their message was80.

When analysing the texts of apologists such as Justin, Athenágoras of 
Athens or Theophilus of Antioch, we can notice the typical accusations 

79   J. Bayet, La religion…, p. 280.
80   Ibid.
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made against Christians by pagan societies: atheism, immorality, can-
nibalism, incest, human sacrifice and lack of reverence for the emperor 
(which was one of the basic elements uniting such a diverse society)81.

In the first and second centuries AD, Rome did not have a  special 
legislative body dealing with the legalisation of persecution, which only 
changed during the reign of Decius (250), when ad hoc edicts were issued 
in order to legitimise repression against Christians82.

Persecution of Christians led to the birth of the concept, which today 
we understand as religious tolerance, in the writings of Christian authors. 
This concept of tolerance was usually promoted by apologists such as St. 
Justin or Athenágoras83. We also should not ignore the efforts that pagan 
writers made concerning this issue, especially when the status quo was 
not favourable to them. One example is Symmachus, who also supported 
the idea of religious tolerance84.

The modern concept of religious freedom was not known as such in 
Antiquity85. The fact that Christian authors promoted religious tolerance 
does not mean that Christians themselves accepted this idea. Instead, 
they believed that their faith was the only true one and that the other 
ones were wrong. In addition, this intolerance did not apply only to other 
religions, but was also visible within the early Church, where efforts were 
made to establish an orthodox doctrine. B.D. Ehrman notes that while the 
Roman authorities were usually tolerant of Christians, with the excep-
tion of sporadic and local persecution, such tolerance was not typical of 
Orthodox Christians who surpassed other currents of thought in early 
Christianity. For them, there was only one path to salvation, which led 
to extreme intolerance towards any forms of religious diversity. They did 
not show tolerance towards heretics, Jews or pagans86. In fact, Tertullian 
was, paradoxically, the first author to use the Latin term haereticus87 and 
is a good example of intolerance and intransigence88.

81   W. Jaeger, Cristianismo primitivo…, p. 45.
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A decrease in religious tolerance could be seen during the reign of 
Septimius Severus (193–211), who at some point in his reign introduced 
general persecution of Christians. Failures in terms of religious tolerance 
are particularly clearly visible in the fourth century AD and in later cen-
turies, until the Middle Ages. The times of Constantine brought changes 
in the concepts of religion and superstition89. The former was always 
perceived by the authorities as acceptable, while the latter led to rejection 
and persecution because it involved irregular religious practices, incon-
sistent with state traditions, excessive religious involvement or, finally, 
religious practices of foreign cultures (for example, sometimes the reli-
gious practices of Jews)90.

The first stage of the Tetrarchy91 was characterised by good rela-
tions between the authorities and Christians. Starting in 303, Diocletian 
launched the persecution of Christians, the purpose of which was to con-
vert monotheistic Christians to the traditional Roman polytheistic reli-
gion on which the Emperor based the legitimacy of his rule. Diocletian 
cleansed the administration and army of Christians, and later banned 
their religious assemblies, destroyed churches, ordered the burning of 
books, and pursued the death penalty for those who did not offer sacri-
fices to the gods92.

In 304, a new edict ordered the Romans to offer sacrifices to the 
gods under penalty of forced labour or even death. This wave of perse-
cution, referred to as the Great Persecution, continued intermittently for 
more than a decade until Diocletian’s abdication in 305. Historians pro-
pose various theories as for the reasons for Diocletian’s sudden change 
of attitude towards Christians, but it is undeniable that since the 260 
Edict of Toleration by Gallienus, the Church continued to develop, while 

89   The Roman emperor Constantine the Great declared Sunday a day off from work on 3 March 
321. The edict, addressed to Roman prefect Helpidius, read as follows: “Let all the judges 
and town people, and the occupation of all trades, rest on the venerable day of the sun 
(venerabilis dies solis). However, the rural population should cultivate agriculture freely and 
without obstacles”.
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91   A. K.  Bowman, Diocletian and the First Tetrarchy A.D. 284–305, Cambridge 2005, 
pp. 74–78.

92   V. Postel, Historia de la Iglesia desde Nuestro senor jesucristo hasta el Pontificado de Pio IX., 
Barcelona 1875, p. 118.



Historical Evolutionof Religious Freedom 37

the Empire was undergoing a crisis: the borders on the Rhine and the 
Danube were threatened by barbarians, there were constant peasant 
revolts in Gaul, and inflation failed to subside. These circumstances 
prompted Diocletian to carry out radical reforms in order to ensure the 
survival of the Empire93.

Following the years of anti-Christian activities of Diocletian, which was 
probably the longest such period in antiquity, the first surviving edict of 
tolerance is the edict of Galerius. It was issued in Nicomedia on 30 April 
311, and ended the persecution of Christians and proclaimed Christianity 
as religio licita94.

Before that, Maxentius proclaimed freedom for Christians in the areas 
remaining under his control. This means that from 311 to 313, Christi-
anity was protected not only by the edict of tolerance of Galerius, but 
also by the edicts of Licinius (including the famous edict of 311), as 
well as by Constantine in the west and the east. Constantine (306–337) 
is a figure causing plenty of controversy among historians; Aleksander 
Krawczuk’s works on this ruler are widely known in Poland95. Among 
publications of a  theological nature, we can mention the monograph 
by Tadeusz Kołosowski96, as well as detailed works such as the article by 
Henryk Pietras97.

Constantine (Gaius Flavius Valerius Constantinus), on the one hand, 
promoted Christianity (immediately returning confiscated property to 
Christians), but on the other hand, he continued to use pagan symbols 
in order to strengthen his imperial power and did not introduce any 
rules that would significantly change the traditional religious practices 
of pagans98. As for the early period of Constantine’s reign, his position on 
religious matters requires a subtle approach when viewed from the legis-
lative perspective, because at the beginning of his reign there was not yet 
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98   R. Casuso, El cristianismo y el Imperio Romano, in: Historia del cristianismo. Vol. I. El Mundo 
antiguo. Madrid 2006, p. 42.
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a clear tendency towards interventionism, which would use all available 
means of power for the promotion of Christianity99.

In 313, Constantine met with Licinius in Milan in order to coordinate 
policy. The result of this meeting was the Edict of Milan100, which equated 
the status of Christianity with that enjoyed by other religions in the Roman 
Empire101. Under this edict, Christians gained religious freedom and the 
right to publicly practice their faith102, including the creation of religious 
associations with legal personality103 and the construction of churches and 
cemeteries104. The edict read as follows: “When we Emperor Constantine 
and Emperor Licinius, met happily in Milan, and discussed all matters of 
public welfare and security, we came to the conclusion that, among many 
things beneficial to society, we must first address the question of divine 
worship by granting both Christians and all others full freedom to profess 
their chosen religion in order to secure for themselves and our subjects 
the favour and grace of all the Deity dwelling in heaven105.”

The most important fragment of the document known as the Edict 
of Milan was not really an edict, but a letter. Its author was not Con-
stantine, but Licinius, and it was published in Nicomedia, and not in 
Milan106. This document, which could be described as an agreement or 
arrangement, was innovative because it granted individuals the right to 
choose and practice their own religion without restrictions, which was an 
important step forward in the history of religious tolerance. However, as 
is often the case in history, such progress also had its dark side, because 
the persecution of non-Christians and Christians whose views diverged 
from official doctrine began soon after. During the period, known as the 
“Peace of the Church” or the “Constantinian shift”, other measures were 
also taken. This included the return of property to the Church, the con-
struction of new churches throughout the Empire, and the establishment 
of episcopal jurisdiction107.

99   R. Macmullen, Christianizing the…, p. 45.
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102   S. Runciman, Teokracja bizantyjska, Katowice 2008, p. 13
103   R. Szewczyk, Podstawy stosunków prawnych między państwem a kościołem, Olsztyn 2010, 
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After new instances of persecution in the East, Licinius, a follower 
of the traditional Roman religion, was defeated in 324 by Constantine, 
who became the sole ruler of the empire. From that moment, Constan-
tine reaffirmed the principle of religious tolerance in the East (as it was 
already observed in the West) by issuing new edicts. Constantine’s policy 
clearly favoured Christians and the Catholic Church: confiscated prop-
erty was returned, the African clergy was exempt from public duties 
(munera), the Church could accept donations and inheritances, as well 
as liberate slaves, bishops had the right to settle civil disputes (episcopalis 
audientia), etc. At the same time, as already mentioned, Constantine did 
not hesitate to use force in order to maintain orthodoxy in the Church 
and to persecute determined heretics, such as the Montanists. In his 
effort to combat heresy, Constantine the Great utilised some of the meth-
ods previously used by Diocletian108. It can therefore be concluded that 
the system of government created by Diocletian and developed by Con-
stantine was based on an absolute monarchy, combined with a strongly 
developed bureaucratic administration and a significant restriction of 
personal freedoms109.

In 325, the Council of Nicaea was held. It was the first ecumenical 
council in which the basic doctrines of Christianity were formulated 
(for example, the unity of God in three Persons was confirmed) and the 
canon of sacred books was established. While opening the meeting in 
Nice (25 May 325), Constantine said: “I thank God for everything, espe-
cially for the opportunity to see all of you together. I have gathered so 
many priests of Christ here... When I found out that there were disputes 
between you, which was a huge surprise for me, I was very worried. That 
is why I organised this holy synod. As your emperor and at the same 
time a servant of God, like you, I ask you to fulfil one request, which will 
surely please God. The point is to present the reasons for your misunder-
standings and to end them110.” Constantine presided over the council that 
condemned Arianism and also took some steps against the pagans, such 
as closing temples or persecuting the Neoplatonists, although his policy 
towards pagans was not clear. In this way, Christianity – a previously 
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persecuted religion – became a tool for ensuring state unity, which justi-
fied the use of force against all heterodoxy111.

In the years 340–350, the Empire was ruled by two emperors: Constan-
tius II, who was a supporter of Arianism and applied an overt Caesaropa-
pist policy, and Constans, who was Catholic. Both, however, introduced 
anti-pagan regulations and certain measures directed against Jews, and 
they never gave up the titles of chief high priests112.

Activities benefiting the Church and Christians were also continued. 
However, pagan beliefs survived, on the one hand due to the strength 
of tradition (pagan practices were deeply rooted in society), and on the 
other hand due to internal conflicts within Christianity itself. From that 
moment, there were alternating periods of tolerance and religious intol-
erance. In this context it is worth mentioning Julian the Apostate (361–
363), the nephew of Constantius and a great enthusiast of Greco-Roman 
culture. Although he received a strict Christian education, he tried his 
best to revive polytheism and to support religious pluralism113. He even 
planned to rebuild the Temple of Jerusalem. He restored anti-Christian 
policy, if only briefly due to the short period of his rule. In order to weaken 
Christian orthodoxy, he allowed for the return of Christians exiled for 
doctrinal reasons and declared full religious tolerance, which was aimed 
at inflaming conflicts among Christians. Julian strongly opposed Christi-
anity in favour of paganism, but he never decided to brutally persecute 
the followers of Christianity114.

Near the end of the reign of Jovian (363–364), who succeeded Julian, 
the pagan philosopher Themistius stated: “Whoever introduces coercion 
takes away the freedom that God has given us. Let each soul be free to 
choose the path that best leads them to practice their piousness.” It can 
therefore be seen that at the time of the death of the said emperor, an 
atmosphere of religious tolerance still prevailed115.
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Theodosius I the Great (379–395) took a number of actions against 
the pagans, elevating Christianity to the status of the official religion of 
the empire and renouncing the title of pontifex maximus. In 391 and 392, 
he devoted his attention to combatting paganism in favour of Christian-
ity, banning all acts of pagan worship, both public and private, which 
largely ended the existence of the ancient Roman religion116. The days 
when Christians asked the Roman authorities for religious tolerance were 
long gone117. From the beginning of his reign, Theodosius I imposed the 
Nicene orthodoxy in the Empire, with the aim of stopping any deviation 
from the doctrine considered correct. At the same time, strict legislation 
against heresies was introduced. There were few heretical “deviations” in 
4th-century Christianity: Donatists, Arians, Pelagians and Priscillians118. 
While orthodoxy was harsh towards its opponents, Arianism proved to be 
much more tolerant, especially in its Germanic form119.

Moreover, there is no doubt that Christianity and its values had an 
impact on Roman law, especially in the time of Constantine120. Further-
more, Christianised Roman law was a key influence on later canon law, 
which to a large extent became the foundation of modern law after the 
Middle Ages. Many legal solutions currently taught in law faculties are 
derived from religious precepts and concepts121.

3. Lack of religious tolerance in the Middle Ages
In ancient times, the issue of religious freedom did not matter, 

because religion was polytheistic and was part of the state ideology. 
Faith was treated not as a “private matter”, but as an element of public 
life. Insulting the gods or refusing to worship them was seen as an insult 
to the ruler, considered to be a divine descendant, and was severely 
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punished. The authorities used religion as a tool to shape the attitudes 
of citizens122.

The Romans reacted to Christianity with anxiety, fearing that it might 
threaten existing beliefs and, consequently, the entire state structure. 
Additionally, Christian monotheism prevented its followers from worship-
ping other gods, which led to attacks on the new religion. The resulting 
struggle lasted for years and Christians were subjected to persecution123.

Therefore, in the Middle Ages there were no clear signs of modern 
religious freedom. To the contrary: some authors note that the intel-
lectual and dogmatic roots of religious persecution and religious wars, 
which begin in the 16th century, had doctrinal foundations in ideas from 
the late 12th and early 13th centuries124. As is well known, the Middle 
Ages were a long and complex historical period, characterised by phe-
nomena such as crusades, pogroms, the erasure of many elements of 
pre-existing culture, mainly of Roman and Islamic origin125, as well as 
persecution and the creation of the Inquisition126 – to name only the most 
representative problematic relations between different ways of under-
standing religious faith127.

As was rightly noted, the religious policy of the Christian emperors of 
the 4th and 5th centuries not only explains medieval intolerance, but it 
also provoked it128. Religion completely permeated the society of medieval 
Western Europe, therefore any questioning of religious orthodoxy or its 
representatives was perceived as a direct threat to the established author-
ities and interpreted as the disintegration of the Christian world. This 
feature of medieval society explains a wide range of possible heresies129.

A detailed analysis of religious tolerance in the Middle Ages is nec-
essary to understand the history of the Iberian Peninsula. Tolerance or 
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lack thereof in relations between Christians, Jews and Muslims varied 
at specific historical periods. Nevertheless, intolerance prevailed, as evi-
denced by the expulsion of Muslims and Jews from the Peninsula at the 
end of the Middle Ages130. It therefore cannot be said, as is often claimed, 
that Andalusia enjoyed uninterrupted religious peace. Tolerance occurred 
sporadically, intertwined with periods of peaceful coexistence of different 
communities131. This sporadic peaceful coexistence between communities 
is only to a minimal extent reminiscent of the concept of religious toler-
ance and can be said to have resulted from economic rather than ethical 
motives132. Nevertheless, it is indisputable that the Mozarabs and Jews 
in Al-Andalus, as well as the Mudéjar and Hebrews in the areas of the 
Peninsula under Christian control, enjoyed a certain degree of political, 
religious and cultural autonomy, in some periods133.

On 3 May 1493, Pope Alexander VI issued a document, which on the 
next day was announced as a papal bull134. The Inter Caetera papal bull 
authorised Castile to appropriate the discoveries of Christopher Colum-
bus, provided that the Crown of Castile would spread Christianity in the 
newly discovered lands135. Thomas notes that conquest and evangelisa-
tion were inextricably linked to the Spanish colonisation of America, both 
in the late Middle Ages, when America was discovered, and during the 
Renaissance period136.

3.1. Modernity and the crisis of Medieval values

Modernity saw the emergence of self-employment and the birth and 
development of a new configuration in which the religious element was 
not pushed aside, but played an important role in shaping it. Modernity is 
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the historical epoch during which the so-called most basic rights – known 
as first-generation rights – ultimately emerged. However, it is religious 
freedom, as one of the consequences of the unstoppable process of secu-
larisation, that all the other rights can be derived from. Religious tolerance 
became the paradigmatic first instance of tolerance in the history of the 
West. It constituted a matrix for the modern concept of tolerance, later 
applied to all forms of otherness – ethnic, cultural, racial and religious137.

The advent of modernity led to the overthrow of many old schemes that 
previously shaped Western society. The European worldview changed, 
and new phenomena and institutions appeared that would affect the 
lives of citizens to the present day, transforming over time along with 
the emergence of nation-states. For the first time in history, one could 
ask whether religion is necessary – a question that previously seemed 
unthinkable. In this long, evolutionary process, starting between the end 
of the 15th and the beginning of the 16th century, the concept of religious 
freedom emerges from short-term experiments of tolerance, motivated by 
various factors, because secularisation is taking place138.

Religion ceases to be the only all-encompassing explanation of the 
world. Morality is gradually separated from religious foundations, and 
everything is subjected to criticism in the spirit of reason. The modern 
era, as well as earlier periods of history, is full of both successes and 
failures of religious tolerance. The rise of the bourgeoisie as a new social 
class and the industrial revolution, the disappearance of guilds and the 
increase in production, as well as the collapse of the feudal system of 
production in favour of capitalism, lead to the appearance of another key 
element of modernity: free work. With the emergence of nation-states, 
the distinction between public and private law becomes clear, much like 
the distinction between the state and “civil society”. It is within this frame-
work that free work and religious freedom appear. The modern state is 
both administrative and fiscal in nature, but production and wage labour 
are carried out within the framework of the “free market”. The state limits 
itself to providing the legal framework and infrastructure for the develop-
ment of capitalism: trade in products and the organisation of social work. 
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The separation of the public and private spheres provides citizens with 
a space of autonomy139.

It is estimated that the number of wage workers in the Kingdom of 
France increased from 12,000 in 1505 to 80,000 in 1664 (without count-
ing soldiers in both cases)140. In the same country, near the end of the 
Ancien régime, we already observed certain features typical of large cap-
italist industry, developed by the bourgeoisie as a new social class, which 
testifies to the growing importance of wage labour. All this led to the 
collapse of medieval traditions and customs, launching the process of 
secularisation, which is intensively analysed and discussed, affecting to 
an equal extent all industrialised countries. In the end there comes a sep-
aration of law and religion; secular law and divine law141.

With the advent of modernity, work gradually breaks away from reli-
gious principles, which are to be regulated separately142. However, this 
evolution does not mean a complete secularisation of the working environ-
ment, because religion is still present in the employer’s business (ideolog-
ical enterprise or trends), in employees’ beliefs and legal regulations that 
are not completely neutral from a religious point of view. The concept of 
secularisation is complex. It requires relative interpretation, and its appli-
cation cannot be universal without taking into account the nuances143. The 
world of work is no exception to these characteristics of the secularisa-
tion process. There is consensus that modernity had two main moments 
of acceleration: the Renaissance and the Age of Enlightenment (la siècle 
des lumières; Aufklärung in Germany), which began in the 18th century144.

The modern era began with a growing hegemony of a new social class: 
the bourgeoisie, which gained influence at the expense of the aristocracy. 
This hegemony covered not only the political sphere, but also the economic, 
social and cultural sphere. We observed a tendency for equal treatment of 
citizens by law. Mechanisation and industrialisation introduced significant 
technological changes, while the scientific revolution materialised in many 
fields (with Copernicus and Vesalius in the 16th century and Galileo in 
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the 17th century)145. Productivity grew, supplies were being rationalised, 
physical and social mobility increased, urbanisation accelerated, and the 
urban population grow at the expense of the countryside.

The medieval world sought ideological unity based on a  common 
faith, which is why people living in an area equivalent to today’s Western 
Europe were mainly perceived as Christians. Modernity brought with it 
the disappearance of medieval values, which led to a search for founda-
tions of the socio-political order146. In this way, the traditional legitimacy 
based on faith and feudal relations was replaced by legal rationality147.

Medieval society was strongly impacted by religious influences, which 
were unambiguously interpreted by political authorities. Any opposition 
or activity considered heretical was met with radical persecution and 
punishment. In contrast, modernity is characterised by a weakening of 
the central role of religion, a decline in its ability to unite society and the 
emergence of secularism, nationalism and new identities148, as well as the 
separation between the state and the Church. The unity of Christian doc-
trine was strongly fragmented by the Reformation and the resulting diver-
sity of interpretations of God’s plans, such as Lutheranism and Calvinism.

The process of secularisation does not mean that modern legal institu-
tions, especially labour laws, are not shaped to some extent by religious 
elements. Due to the secularisation of European society the influence 
of religion can go unnoticed, or be confused with features completely 
unrelated to religion. Consequently, lawyers should study the origins and 
evolution of each legal institution more closely in order to identify which 
elements are derived from religion, which allows us to understand their 
true dimension.

3.2. Fragmentation of the religious unity of Europe

The day of 31 October 1517 marks one of the most famous and ground-
breaking events in history: Martin Luther nailed his 95 theses on the door 
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of the church in Wittenberg. He did not intend to initiate a schism in the 
Church149, but the unexpected and rapid popularisation of his doctrine, 
translated from Latin into German and disseminated thanks to the newly 
emerging printing technique, meant the end of the medieval Church and 
the existing schemes. Luther’s reformation slogans reached Poland already 
in the first years immediately after their publication, and King Sigismund 
the Old (1506–1548), who opposed the Reformation movement, issued 
edicts prohibiting the importation of Luther’s writings to Poland150.

This doctrine challenged the monopoly on the interpretation of the 
Bible, thus challenging the church bureaucracy, the concept of rites and 
priesthood, which were deemed to be an obstacle between God and the 
believer. The Reformation broke with the intermediary system of salva-
tion that had dominated for centuries151.

Theological controversies over the Eucharist, transubstantiation, and 
other issues lasted for decades, and the Reformation quickly spread from 
German cities to all of Europe and to overseas colonies, by way of both 
land and sea trade routes. Although Luther and his successor, Philipp 
Melanchthon, never denied the need for a legal system in the Church, 
they attacked canon law dating back to the Middle Ages152.

John Calvin, a Frenchman, the author of the systematic work Institutes 
of the Christian Religion, was equally critical of the medieval concepts of 
the Church, which he considered to be far removed from those professed 
by the early Church. He was convinced that the orthodoxy defended by 
the medieval Church differed significantly from the spirit of biblical and 
patristic theology of the first five centuries of Christianity153. Calvin studied 
the Bible intensely. However, the reformers believed that the sovereignty 
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of Scripture was relativised by the concept of the “authority of tradition”. 
They defended the quality of Bible study as the true source of authority154. 
The foundations of the Reformation were the principles of sola gratia, sola 
fide, sola scriptura – these were three out of the five principles of Protestant-
ism. The basic principles of Protestant theology expressed in Latin – Sola 
scriptura (“Only Scripture”), Sola fide (“Only faith”), Sola gratia (“Only 
grace”), Solus Christus (“Only Christ”), Soli Deo gloria (“Only God’s glory”) 
– aptly summarise the innovations that Reformation brought, while also 
introducing numerous social changes. At the beginning of the 16th century, 
the religious fragmentation of Europe resulting from the Reformation led 
to outbreaks of intolerance, religious radicalism as well as long-lasting and 
destructive religious wars155. Religion, or more precisely odium theologi-
cum156, was not the only cause of these conflicts, however157.

Anabaptism, a particular revolutionary movement led by the Thuring-
ian pastor and theologian Thomas Müntzer (1489–1525), is an example 
of a combination of spiritual discontent, economic crisis, and religious 
violence. Some authors called it the “rebellion of the common man”. 
The desire for religious reforms and social changes was strong in broad 
sections of society, especially in 16th-century Germany, where there 
were many peasant uprisings in which evangelical principles were com-
bined with demands for social change in the feudal society. The figure of 
Thomas Müntzer and the revolt of the “common man” are inextricably 
linked, although many other leaders influenced the spread of Anabaptism 
in Moravia, including Hans Denk with his peace doctrine or Hans Hut, 
a former associate of Müntzer158. All this led to a reduction in the space for 
freedom of conscience and religious tolerance, which resulted in polari-
sation and confrontation between different religions159.

It was pointed out that Luther and his followers believed that they 
followed the principle of freedom of conscience in relation to all human 
norms, even after they began to use the regulatory and unifying power of 
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secular authority. Martin Luther clearly taught that free will only belongs 
to God: “How wrong we are to call men and angels free; for they live 
under the full authority of God (not to mention sin and death) and can-
not exist even for a moment by their very own force.” Therefore, in 1525, 
Luther wrote: “Princes do not enforce faith and the gospel, but they per-
secute external evil160.”

The German word for tolerance, Tolerantz, appears for the first time in 
Luther’s letter of 12 June 1541, in which he rejects such tolerance in the 
context of negotiations between Catholics and Protestants at the Diet of 
Regensburg, under the leadership of Charles V, pointing to fraud on the 
part of Catholics161. Luther was also the first author in Western Europe to 
discuss the concept of freedom of conscience (Gewissensfreiheit), albeit 
in a completely different sense than the modern concept of religious free-
dom. For example, in his commentary on the Letter to the Romans (Kom-
mentar zum Römerbrief, 1515–1516), he stated that “the Gospel frees the 
conscience and provides it with peace through faith in Christ162.”

At the beginning of the Reformation, Protestants proclaimed “freedom 
for Christians”, and Luther defended positions opposing the coercion of 
conscience, but over time both Luther and Calvin adopted positions con-
trary to freedom of conscience. When the Reformation reached maturity, 
Protestants acted as intolerantly as the Catholics they fought against, not 
hesitating to kill thousands of Anabaptists who they deemed heretics163.

In the first stages of modernity, just as in the earlier times, religion 
played a unifying role not only as a symbol of people’s identity, but also as 
a way of identifying new political entities – states164. The problem, how-
ever, is that there was no single religion understood in a uniform way; 
each sovereign and state had their own official religion, their own confes-
sionalism, which was expressed in the principle cuius regio, eius religio165.

Territorial princes took over religious authority in Catholic or Lutheran 
areas. In countries where the Reformation flourished, monarchs assumed 
control over religion, because in most Catholic states rulers had already 
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been controlling the Church and its property, while the Reformation was 
strongly associated with revolutionary aspirations. In countries such as 
Italy, Spain, France, the Netherlands and England, the Reformation did not 
initially gain the support of princes and magistrates because the monarchs 
had already been controlling the Church. On the other hand, in France and 
Flanders, the Reformation rapidly gained support among craftsmen and 
peasants, and in Italian cities it spread among the lower classes166.

The consequences of the religious schism were not limited to the reli-
gious sphere. The multitude of world-views that emerged from it radi-
cally undermined the previous legitimacy of political authority, which was 
based on the theological concept of God’s grace. The secular state had to 
look for other sources of legitimacy167, which are now once again being 
questioned in pluralistic societies168. Religion gains strength through iden-
tification with the national cause, so in the modern era national identity is 
closely associated with religious identity. There were many conflicts that 
developed on the basis of this scheme, which was conducive to national 
cohesion. As a result, religious tolerance was often perceived as disinte-
grating, unpatriotic or treacherous in relation to the shared faith.

Similarly, the idea of belonging to a specific religion was not only 
limited to the determination of psychological boundaries between com-
munities. Moreover, certain professions were dominated by members 
of a specific religion. For example, in 18th-century Augsburg, Catholics 
often worked as servants in Lutheran houses, while merchants cooperated 
regardless of their religion. Craft occupations such as butcher, brewer or 
blacksmith were almost exclusively held by Lutherans, while gardening 
and construction were the domain of Catholics. Craftsmen usually only 
employed journeymen of the same religion169.

3.3. Reformation and Counter-Reformation

The reformers considered it necessary to further improve religious 
practices in order to get as close to God as possible and people’s rela-
tionship with Him, as well as to cleanse the Church of the most worldly 
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and corrupt practices170. To this end, intensive conciliar activity was pur-
sued, the most important example of which was the Council of Constance 
(1414). Authors such as Erasmus of Rotterdam (1469–1536), who was 
initially inspired by the contemporaneous devotional movement, played 
a key role in attempts to reform the Catholic Church without departing 
from it. He proposed changes and renewal “from within”. These reformers 
proposed a return to the purity and simplicity of the Gospel as a guide 
to church activity. In accordance with these assumptions, every Christian 
should strive to understand Scripture in its original sense, because the 
Gospel is clear and accessible to everyone. Forms, ceremonies, and theo-
logical speculations should therefore give way to genuine piety171.

Erasmus was very critical of scholastic theology. He opposed intoler-
ance and indulgences, repeatedly condemning the ignorance of a large 
percentage of the clergy and criticising the methods employed by the 
theologians of his era172. His views were very progressive for his time, 
which often led to misunderstandings among Catholics and to rejection in 
Lutheran circles. Erasmus initially sympathised with the Reformation as 
a movement of renewal, but he quickly distanced himself from it due to 
the violence it caused. He considered the breakup of the Catholic Church 
to be the greatest evil, because the Reformation was the greatest split and 
catastrophe in the history of the Church173.

The break between Erasmus and Luther occurred in 1525, and in their 
dialectical struggle it is worth noting Erasmus’ publication De libero arbi-
trio diatribe, to which Luther responded with the work De servo arbitrio174. 
Erasmianism was mainly a religious movement aimed at the renewal of 
spirituality, however Erasmus’s views extended beyond religion, influenc-
ing culture, politics and philosophy175.

One precursor of religious tolerance worth mentioning is Thomas More 
(1478–1535) and his work Utopia written in 1515. In this work, the author 
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defends limited freedom of conscience; however, he excludes atheists the 
scope of such freedom. More describes a utopian society in which different 
religions, including Christianity, coexist in harmony. In this utopia the 
authorities only intervene to prevent possible religious unrest, which can 
be compared to the task of maintaining public order. Utopia and its creator 
are characterised by religious tolerance176. Utopia was not a completed 
project, and More himself, the first modern utopian, was paradoxically 
a realist. His political motto was: If you are not able to make good prevail 
in some matter, then at least make efforts to weaken the influence of evil. 
The ideal state of things in the world is impossible, unless all people are 
perfect, which, however, is not expected before centuries pass177.

As mentioned, More’s religious tolerance does not include atheists or 
beliefs inconsistent with basic dogmas. He describes a society in which 
different religions coexist even in the same places of worship, requiring 
mutual respect178. The changes proposed by the reformers were met 
with strong resistance on the part of many ecclesiastical sectors, which 
ultimately led to a schism. However, the value of humanism significantly 
contributed to the promotion of the concept of religious tolerance, both 
at the early and later stages of its development. Erasmus of Rotterdam 
was the first to defend limited, individual tolerance in 1526179.

The impulses of humanist reform faded with the Reformation and the 
climate of wars, including both confessional wars and those resulting from 
the expansionist policy of the Habsburgs. It is interesting to observe how 
humanism has survived in the ideology of some “radical reformers” who 
advocated religious tolerance, such as the Quakers or certain Anabaptists 
who questioned the existing social structures. Anabaptists, for example, 
advocated for the abolition of political authorities along with religious 
authorities, propagating the community of free and equal people180, while 
also defending religious tolerance for spiritual reasons. These Anabaptists 
played a key role in defending and promoting religious tolerance181.
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In the late 16th and early 17th centuries, religious fragmentation, 
combined with obvious political and economic interests, led to numerous 
and continuous interstate wars in Europe. These went beyond violent 
outbreaks of epidemics in individual states, which further exacerbated 
religious hatred182. As is often the case, these religious conflicts, which 
were often fratricidal in nature, negatively affected various fields such 
as trade, universities and the international community183. The Series of 
Indexes of Forbidden Books (a list of books once forbidden by Roman 
Catholic Church authorities as dangerous to the faith or morals of Roman 
Catholics), which began to be published in 1544, had a  catastrophic 
impact on the development of cultural life. In the years 1559–1805, the 
Inquisition published eleven indexes of forbidden books, covering a wide 
range of topics – from religion to astrology and liberalism184. In Poland, 
manifestations of censorship, both ecclesiastical and political, were 
recorded already at the turn of the Middle Ages and modern times. This 
included sporadic attacks on printers accused of heresy and publishing 
books without consent, as well as royal edicts directed against Luther-
anism185. The first Polish index of banned books, published in Kraków in 
1603 at the initiative of the Bishop of Kraków Bernard Maciejowski, was 
based on the Index of Clement VIII. It only included a few Poles known 
for their writings, both domestically and abroad: Jan Łaski, Andrzej Frycz 
Modrzewski, Stanisław Sarnicki, Andrzej Wolan and Mikołaj Radziwiłł 
Czarny (all of them were associated with the Reformation)186.

The 16th century was also the time when the concept of the ghetto 
was first developed (in Venice). The residents of the Jewish ghetto paid 
guards to protect the walls and gates that separated this section from 
the remainder of the city. In this way, Jews could stay in the city, and 
the ghetto also served as a refuge for Jews from other parts of the Italian 
Peninsula. The inhabitants of Venice were aware of the social benefits of 
the economic activity of Jews, whether as professionals in various fields 
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or as money lenders. Despite complaints and pressure from the clergy, the 
Venetian rulers decided to keep the benefits resulting from the presence 
of the Jewish community187.

The Counter-Reformation was the main tool of the Church in the fight 
against the Protestant Reformation. Its objective was strengthening the 
position of the Church, conducting internal reforms, and regaining lost 
influence in the countries affected by the Reformation188. In response to the 
Reformation, the Church convened the Council of Trent, which took place 
during numerous sessions in the years 1545–1563 (the most important ses-
sions took place in the years 1545–1547, 1551–1552 and 1562–1563). Its 
main objectives included the unification of Christian doctrine and putting 
an end to abuses in the Church. In addition to dogmatic issues, problems 
concerning organisation and education were also discussed. In Poland, 
the Counter-Reformation developed dynamically. The country was among 
the first to adopt the resolutions of the Council of Trent, which took place 
in 1565 during the reign of Sigismund Augustus. The implementation of 
these principles reflected the strong influence of Catholicism in Poland and 
the efforts to further strengthen the position of the Church in the state189.

During the Council of Trent, the Catholic Church adopted a defensive 
attitude, which led to increasingly intransigent and intolerant positions. 
While before Trent there was still a certain diversity of views within the 
Church, after the Council doctrinal pluralism was significantly reduced190. 
The Council of Trent did not contribute to the restoration of the unity 
of the Church191. To the contrary, it led to Europe’s confessionalisation 
(i.e. solidification of individual identities and doctrines), which further 
strengthened intolerant attitudes192. After Trent, Western Christianity 
found itself in a state of permanent division193.

The consequences of the Council cannot be underestimated, how-
ever. Although the unity of the Church could not be restored, the Council 
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prepared the Church to better face the challenges of the time194. One clas-
sic example of the principle of cuius regio, eius religio is the Peace of 
Augsburg. It was signed in 1555 after long negotiations and resulted 
in a period of religious peace lasting sixty-three years. This agreement 
“sanctioned the Holy Roman Empire’s failure to enforce religious unity195.”

The Warsaw Confederation of 1573 also contributed to the sanction-
ing of religious freedom going beyond the agreements resulting from the 
Peace of Augsburg and the Diet of Transylvania of 1571, by extending 
religious tolerance to nobility of all confessions196. This pact, adopted in 
the context of the Saint Bartholomew’s Day massacre (1572), allowed the 
nobility to choose their faith, and this choice had to be respected by the 
king, which meant non-interference in religious matters among the ruling 
elite197. The Warsaw Confederation is seen as an act of great importance 
in the history of the struggle for religious freedom in Poland and is the 
first European document of this type.

Both the Reformation and the Counter-Reformation in Poland had 
their positive and negative aspects. The positives include the lack of reli-
gious wars, religious tolerance, and the possibility of protected residence 
for representatives of different nationalities. The negative aspects include 
the lack of unified leadership, the short period of development of both 
movements, and the partial abandonment of religious tolerance during 
the reign of Sigismund III Vasa, which forced some followers of other 
religions to leave Poland198.

3.4. France and the Huguenots

In these considerations we cannot omit a brief reference to the reli-
gious wars that devastated France after the death of Henry II because of 
their importance and relationship with the issue of religious tolerance. 
These conflicts, associated with a protracted crisis of the state, resulted 
from many factors of various kinds: weakness of the central government, 
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religious polarisation199, diversity of political, social and regional groups 
and interests, serious ideological and theological disputes, and the 
involvement of external powers such as Spain, the Papacy, England and 
the Netherlands200.

The Parisian massacre, carried out on the night of St. Bartholomew 
from 23 to 24 August 1572, is one of the most famous and most wide-
ly-described historical events combining extreme religious hatred with 
obvious political interests. During that short night, the authorities’ perse-
cution of the Huguenots resulted in about 3,000 casualties in Paris and 
10,000 additional casualties in the provinces201.

The Edict of Toleration, known as the Edict of Nantes, signed on 
13 April 1598 by King Henry IV of France, ended the religious wars that 
ravaged France in previous decades, introduced religious dualism, and 
consolidated royal power. The edict allowed limited religious freedom 
for Calvinist Protestants and Huguenots. The legal recognition of two 
denominations was unique in all of Europe. When analysed from a con-
temporary perspective, the edict provided both more and less than would 
be desirable. The granted religious freedom was incomplete, while local 
political freedom turned out to be excessive and potentially dangerous202. 
Since the adoption of the act, Christianity became the state religion203.

The Edict of Nantes was described as a simple truce, an agreement 
reached in light of a balance of power, wherein neither side was able to 
defeat the other. If the monarchy were stronger, it would not have offered 
a truce; however, if it were weaker, it would not have survived. Neither 
side was willing to compromise on its claims to universality204.

In the context of these events, it is worth mentioning the figure of 
Jacques-Auguste de Thou (1553–1617), a Catholic historian who defended 
religious tolerance in France. He opposed divisions in the Church and 
argued that civil war could be avoided by giving up violence in favour 
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of tolerance and persuasion in religious matters, and the promotion of 
teaching, discussion and good example. In his work “The story of sui 
Temporis” he spoke about the division (scissura) of the Church, and not 
about rebellion or heresy205. In 1685, King Louis XIV, referred to as the 
Sun King, revoked the edict of Nantes and introduced the so-called Code 
Noir, which had negative consequences for religious diversity in the col-
onies206. From that time many forced conversions were carried out and 
many Protestants decided to flee to the Netherlands, Germany and Eng-
land, which had a major economic impact on France as many craftsmen 
left the country207.

Additionally, from the very beginning local authorities had to succumb 
to the idea of religious tolerance for economic reasons. In fact even the 
king of France himself, from 1686, pursued a foreign policy aimed at 
attracting gifted people, regardless of their religion. This situation was 
seemingly paradoxical: on the one hand, there were the aspirations for 
religious homogeneity of society, and on the other hand, there was the 
pursuit of economic and legal development208. Over time public utility 
gradually began to prevail over ideological concepts of the elimination of 
religious diversity209. This contrasted with the situation in Spain, where 
the concept of “Old Christians” was the most important designation. Stud-
ies show that religious tolerance was imposed in cities actively involved 
in Atlantic trade, such as Bordeaux, Cadiz and Amsterdam, even though 
they were located in countries with varied religious policies210.

It is worth noting that in France in the 18th century, Masonic lodges 
contributed to the defence of civic equality and religious tolerance. Free-
masonry spread from England to France starting from 1715211. It is known 
that of the 56 persons who signed the Declaration of Independence of the 
United States, 52 were Freemasons212. It was not until 1787 that Louis 
XVI issued the Edict of Tolerance for non-Catholics.
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4. Dissidence and the development  
of religious tolerance

Groups of dissidents (Anabaptists, Antitrinitarians, Arians, etc.), 
rejected by all orthodoxies, became the source of intellectual posi-
tions that initially advocated religious tolerance, and later religious 
freedom. It was in the 16th and 17th centuries that religious freedom 
began to be systematically discussed for the first time. At that time 
interesting phenomena of religious coexistence began to be observed in 
the emerging modern states213. People started deciding on key aspects 
of their lives, such as adapting their behaviour to the religious beliefs 
of minorities214.

The authors agreed that, despite differences in detail, the Reformation 
decisively contributed to the formation of freedom of conscience and the 
development of religious freedom. The existence of a religious schism 
had a decisive impact on the emergence and development of freedom 
of thought and tolerance for various approaches to religious issues215. 
It is worth noting that during the reform period, the term tolerance was 
mainly used in the context of secular legal systems, as a synonym for civil 
tolerance, as opposed to ecclesiastical tolerance216.

History has shown that people who radically disagreed with religious 
movements in which they were raised tended to peacefully express their 
views and became precursors of religious tolerance. Historians point to 
two Lutheran radicals who were thinkers spreading their views peace-
fully: Caspar von Schwenckfeld (1489–1561) and Sebastian Franck 
(1499–1542). Caspar von Schwenckfeld, an unusual mystic from an 
aristocratic family, is considered to be one of the precursors of religious 
tolerance. Sebastian Franck, meanwhile, made a statement that was 
extremely innovative for his times: that true believers can be found 
both among Christians and non-Christians. His concept of tolerance 
included every person, both inside and outside the Church, and also 
referred to the pagans of antiquity, the Jews and the Turks. His claims 
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had a significant impact on later sectarian movements, especially in the 
Netherlands217.

4.1. Religious Tolerance in Brandenburg  
during the reign of Grand Elector Frederick William I  

and in Poland during the reign of Stefan Báthory

The Grand Elector of Brandenburg, Frederick William I (1620–1688) 
supported the introduction of religious tolerance in Prussia. Such toler-
ance was an ideal tool for maintaining order and avoiding internal rebel-
lions, promoting trade, and implementing the ambitious plan of internal 
colonisation in areas that were already under his control. In Brandenburg, 
Calvinism enabled the territorial growth of the state, facilitating annexa-
tions through assimilation, and strongly supported economic growth. We 
should keep in mind that most of the settlers and immigrants were not 
Lutherans but Calvinists218.

In the context of religious hatred that swept across Europe, Branden-
burg became a destination and shelter for immigrants from different 
countries – Switzerland, the Netherlands, Poland, Austria, France, etc. 
Many of these new settlers brought high cultural capital and professional 
excellence to Brandenburg, ushering in a new spiritual and economic era, 
encompassing both trade and agriculture219.

In Poland we can see a pattern of religious coexistence that brought 
significant benefits to society. In 1576, Stefan Batory (1533–1586), the 
Prince of Transylvania, became the king of Poland. His reign lasted until 
his death in 1586. Earlier, while taking over the reign in Transylvania 
in 1571 as the elected prince, he swore an oath to the local constitu-
tion, which was inspired by the principles of tolerance known from 
Poland. This document stated that the status quo of religious denomi-
nations would not be disturbed, persecuted, abolished or changed, and 
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that everyone would be allowed to profess the faith and rites of their 
choice220.

In his orders against the perpetrators of religious riots in Vilnius (Sep-
tember 1581), Batory reminded that “in all kingdoms where religion is 
spread by force, fire and sword, and not by teaching and good manners, 
it always results in terrible bloodshed and the plague of civil war221.” 
Batory referred to the Polish raison d’etat, claiming that religious coercion 
harmed the interests of the Polish-Lithuanian Commonwealth, causing 
serious internal disturbances. Similar views were expressed by a group 
of so-called Politiques in France in the 16th century. They recognised 
that the state should strive to maintain religious peace in the interest of 
the public good, and that tolerance is a lesser evil than religious wars. 
Granting religious freedom to subjects, under the condition of loyalty to 
the ruler, does not interfere with the interests of the Catholic faith and the 
Church. In 16th-century Poland there was no political party based on the 
principle of religious separation, because the nobility of different faiths 
shared a political and social programme common to the entire Execution-
ist movement, while the Catholic nobility guaranteed religious freedoms 
with its tolerant attitude222.

Stefan Batory always accepted the constitutional norms in force in 
Poland, which guaranteed the coexistence of different faiths. He intel-
ligently resolved conflicts such as the uprising in Gdańsk (where the 
population was mainly German and Protestant) at the beginning of his 
reign. He punished Catholics for insulting Protestant funerals and for 
attacks on Calvinist churches, cemeteries and houses. He issued regu-
lations to ensure the peace and safety of the non-believers, so that no 
one dared to harm them during his lifetime. Stefan Batory studied in 
Padua and received an extensive education in the humanities. During 
his reign, he strengthened the peaceful coexistence of followers of dif-
ferent religions. Grand Chancellor and Grand Hetman of the Crown Jan 
Zamoyski, the closest associate of King Stefan Batory, also played a key 
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role in this process. During this time, Poland dynamically developed and 
achieved many military victories223.

4.2. Reason as the basis of religious tolerance in the 17th century

The defenders of religious tolerance in the 17th century, known as 
the Age of Reason, included renowned thinkers such as Spinoza, Locke, 
Milton, Bayle and Penn. Baruch Spinoza was a descendant of Portuguese 
Jews who had settled in Amsterdam due to the repressive actions of the 
Inquisition. In 1670, he published a highly controversial work, the “Theo-
logico-Political Treatise”, which was banned in many places. In this work 
he proposed a system beneficial to all humanity, where religious disputes 
would not take place. Spinoza’s state was to be neutral: laws on world 
views should not punish good people, but rather restrain the wicked, and 
should not irritate the noble.

Like other authors of the time, Spinoza clearly distinguished the func-
tion of the judge as a public authority from ecclesiastical authority. He 
believed that every person should have full freedom of thought, also in 
the religious sphere224. The right to freely think, make judgements, teach 
and speak, even if such opinions are different or contradictory, should be 
limited only if it goes beyond reason, leads to fraud or is motivated by 
anger, hatred and is directed against the state or other citizens225. Because 
of these features, the “Theologico-Political Treatise” is of great historical 
and political importance. It signifies progress in the dogmatic construc-
tion of the concept of religious freedom, and especially the freedom of 
conscience of the individual226.

The works of John Locke, who experienced religious intolerance in 
his youth, appeared in the 17th century. Religious tolerance played a key 
role in his liberal vision of the world. Locke’s “Essay concerning tolera-
tion” (1666) and “A Letter Concerning Toleration” are milestones in lib-
eral thought, defining the role of the state in religious matters. However, 
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Locke’s works are far removed from the modern concept of religious free-
dom, even though they already contain some of its key features227.

Unlike Locke, who excluded atheists from the scope of religious tol-
erance, Kant – on the grounds of the autonomy of practical reason – 
defended the right to freedom of conscience also in the case of those who 
rejected belief in God, as long as their beliefs were not a threat to the legal 
order228. Locke’s work on tolerance is relevant not because it brings to the 
discussion new arguments on religious tolerance, but because it synthe-
sises almost a century of political debate on the subject229. The French 
philosopher Pierre Bayle, on the other hand, can be considered one of the 
fathers of the most radical ideology of the Enlightenment, in contrast to 
Locke’s more conservative views. He was one of the first Enlightenment 
thinkers who defended total religious tolerance230.

4.3. The Enlightenment and its impact on religious freedom

The 18th century was a time marked by the defence of freedom in 
all its aspects, including religious tolerance and freedom of religion231. 
Although the concept of freedom and tolerance was a key element in the 
development of thought at that time, and freedom itself (or lack thereof, 
and intolerance) can manifest itself in many facets of human life, religion 
was the most distinct subject of this discussion in the Age of Enlighten-
ment232. Thinkers of the 18th century reaped the fruits of the thought of 
Erasmus of Rotterdam, who already in the 16th century defended faith 
in human nature, peaceful coexistence and tolerance. Erasmus was a pre-
cursor of the world view, which was later developed by authors such as 
Rousseau or Herder233. Similarly, the works of Spinoza had a significant 
impact on the later postulates of Herder or Lessing, who can be considered 
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neo-Spinozists. In Lessing’s case, his last and most famous work “Nathan 
der Weise” (1779) is undoubtedly a precursor of the complete German 
theory of the Enlightenment. In fact, his concept of tolerance was so 
advanced that he treated Muslims and Jews according to the same civic 
principles as Protestants and Catholics234.

As already mentioned, along with the Enlightenment came the begin-
ning of the process of secularisation, which continues to this day235. God 
is far away, but He does not entirely disappear from Western society236.

The enlightened state was forced to introduce religious tolerance if it 
wanted to maintain peace, both in the management of relations with its 
citizens and in their mutual contacts237. It is not by accident that Enlighten-
ment philosophy focused on the man and on the concept of reason, striving 
to elevate the dignity of the individual and the ambivalent concept of pro-
gress238. Logically speaking, the ideas of the Enlightenment did not spread 
and were not accepted uniformly in all countries and in all social groups. 
The Enlightenment had a greater resonance among the English than among 
the Austrians and among men more than among women. It was better 
received by Protestants than by Catholics and it was more widely welcomed 
by educated urbanites than among the inhabitants of the countryside. It is 
therefore not surprising that religious tolerance – one of the consequences 
of the Enlightenment ideal – was more warmly received in some segments 
of the population than in others. In some populations it was even met with 
violent rejection, and the signs of resistance were clear239.

5. Religious tolerance and freedom  
in the Polish-Lithuanian Commonwealth

The end of the Jagiellonian dynasty in the Polish-Lithuanian Com-
monwealth was a breakthrough moment in terms of religious relations. 
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The interregnum period (1572–1573) after the death of Sigismund Augus-
tus, weakened the state, and the spreading Reformation disturbed the 
prevailing social order. As a result, the priority interest of the state was 
the need to legally regulate the issue of religious tolerance. The “Articles 
of King Henry of Valois” – the essential set of laws of the Polish-Lithuanian 
of Poland, right after the rules defining the king’s election – contained 
regulations on religious tolerance in the second point. Neither the “Arti-
cles of King Henry” nor the acts of the Warsaw Confederation adopted 
at the initiative of heterodox believers during the Convocation Sejm on 
28 January 1573, nor later constitutional acts of the Polish-Lithuanian 
Commonwealth contained the term religious tolerance240.

The term religious tolerance was not yet used at that time, but the 
society of Poland back then was understanding towards other people’s 
different beliefs, practices and attitudes. The introduction of religious 
tolerance as a fundamental right in the acts of the Warsaw Confedera-
tion reflected the recognition that religion cannot be a source of division. 
The Warsaw Confederation eliminated religious differences between the 
nobility, which were the basis of the political conflict. However, was there 
a limit to this tolerance in the Commonwealth? It is worth noting that tol-
erance was rare in Europe: England did not tolerate Catholics, in France 
heretics were sentenced to death and Protestant marriages and their off-
spring were not legally recognised, while in Russia the authorities fought 
Unitarians and Old Believers241.

According to Roman Kościelny, the nobility in Poland were afraid of 
depriving people of other confessions of their religious freedom, because 
they believed that this could later serve as justification for depriving them of 
their own political freedoms242. Religious tolerance was undoubtedly a phe-
nomenon distinguishing the Polish-Lithuanian Commonwealth. It is not 
a simple matter, however, to set a limit for religious tolerance that should 
not be crossed. Recognising the right of minorities to adhere to a different 
religion meant refraining from violence against those who believe in a differ-
ent God or worship the same God in different ways. In the Commonwealth, 

240   P. Jurek, Supremacja religii stanu a tolerancja wyznaniowa w Rzeczypospolitej szlacheckiej, 
„Acta Universitatis Wratislaviensis” 2008, no. 3036, pp. 105–113.

241   Cf. W. Konopczyński, Dzieje Polski nowożytnej, vol. 2, Warszawa 1936, p. 296.
242   R. Kościelny, Problem tolerancyjności kontrreformatorów w Rzeczypospolitej na przełomie XVI 

i XVII wieku, „Rozprawy i Studia” 1997, vol. CCCXIX, no. 245, p. 26.
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religious tolerance played an important role; it was a source of pride of the 
inhabitants of the multinational Polish state, because it meant the lack of 
violence and also guaranteed religious peace. The peace in the state was 
guaranteed by the monarch, who had to be Roman Catholic. The king was 
not able to impose the unity of religion on society or introduce a national 
church, as stipulated by the reform movement.

The efforts of mid-level nobility to establish a Polish national church 
that would centralise the state proved fruitless. One of the motives for the 
adherence to religious tolerance was, among others, the lack of particu-
larly strong religious beliefs among the nobility. François Paulin Dalerac, 
an agent at the service of Jan III Sobieski, and an expert in the subject, 
described this issue in the following way: “The whole of Poland is Catholic, 
to a fault, this is expressed in the number of religious foundations in which 
monks are well paid, live comfortably and enjoy great respect, because, 
together with the Jesuits, they hold a fourth of the Kingdom’s estates. Some 
testators often prioritise a monastery in their will over to their legal heirs 
[...] it should be noted that the clergy and monks, despite this alleged great 
piety, live in unbridled and unforgivable disorder”243. We should agree with 
the view expressed by Janusz Tazbir that the source of Polish tolerance was 
primarily the nobility’s indifference in matters of faith, which was more 
dominant in the noble society than respect for other people’s beliefs244.

According to Janusz Tazbir, the fact that both the supporters of Cathol-
icism and Orthodoxy, and later also the followers of the Roman Church 
and of Protestantism came from the same social strata and national 
groups was also significant. As a result, social and ethnic conflicts did 
not overlap with religious conflicts. The only exception were Lutherans, 
who were identified with German influence during certain periods of the 
Reformation245.

The foundation for the religious tolerance guaranteed by the legal 
act of 1573, which was a distinctive phenomenon at that time, was pro-
vided by indifference and superficiality in the matter of confession, as 
well as the nobility’s fears over economic security in the event of a possi-
ble religious war. Tolerant religious policy was therefore a condition for 

243   L. Stomma, Polskie złudzenia narodowe, Poznań, 2006, pp. 10–11.
244   J. Tazbir, Reformacja – kontrreformacja – tolerancja, Wrocław 1996, p. 109.
245   J. Tazbir, Państwo bez stosów i inne szkice. Prace wybrane, Kraków 2000, vol. 1, p. 38.
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the continued existence of the multinational and multi-denominational 
Polish-Lithuanian Commonwealth. In the 16th century, no other Euro-
pean country experienced tolerance on such a scale. As such, numerous 
and persistent efforts to ensure tolerance of individual religious factions 
in Poland were unique246.

This is a testimony to the sophisticated political culture and the open 
attitude of the nobility towards religious innovations brought by the Ref-
ormation. Of course, this does not mean that there were no opponents 
of the idea of tolerance. One example of a defender of faith was Piotr 
Skarga, who proclaimed that different religions are a threat to the soul, 
i.e. to the salvation of man, and consequently a threat to the state. This 
exceptional Jesuit preacher believed that it is necessary to “first defend 
the Church and the soul, and only then the homeland247.”

After the Council of Trent, the Catholic Church – going against the deci-
sions of the Warsaw Confederation – proposed a limitation of the rights 
of non-Catholics. In the 17th century, religious dissenters were no longer 
allowed to sit in the senate, and in the 18th century they were deprived of 
the right to hold public office. Another sign of intolerance was the expul-
sion of Arians from Poland in 1658 under the Sejm Constitution and the 
so-called Arian register in the Crown Tribunal. Intolerance also affected 
authors of books and the publications themselves248. The position of the 
hierarchy of the Roman Catholic Church towards religious dissenters was 
immutable and well-established. The Church took a stance in opposition 
of the Warsaw Confederation adopted at the Convocation Sejm249.

The dominance of the Roman Catholic Church in the Polish-Lithua-
nian Commonwealth fully materialised. The struggle against heresy was 
reflected in subsequent synodal resolutions, royal edicts, and anti-Lutheran 
brochures. The Polish Counter-Reformers expressed a negative attitude 
towards the Reformers, undermined the importance of their teachings, 
and belittled their moral values. One example of that is Piotr Skarga’s 
attack on the principles of Protestantism or the principle of the universal 

246   Cf. A. Tokarczyk, Tolerancja, Warszawa 1979, p. 23.
247   R. Kościelny, Problem tolerancyjności kontrreformatorów w Rzeczypospolitej na przełomie XVI 
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priesthood of all believers. Opponents of the idea of tolerance most often 
accused heretics of sowing chaos in Poland and corrupting the true faith. 
On the one hand, the Church referred to them as “the spawn of the devil”, 
and on the other hand, it also considered them to be brethren – as such it 
was necessary to show them mercy and to pray for their return to the true 
faith. Although the heretic is a stranger, as Bishop Stanisław Karnkowski 
taught in his catechism, he is also our brother and should be loved250.”

Despite the existence of old and new denominations that came with the 
Reformation, the Catholic Church in Poland still had the highest number 
of followers, maintaining the position of the dominant religion. The con-
fession of faith, drawn up by the bishop of Warmia, Stanisław Hozjusz, 
at the request of the synod of Piotrków of 1551, constituted a thorough 
presentation of Catholic dogma. It was a response to Lutheran catechisms 
printed in Königsberg (now Kaliningrad, Russia). Particular importance 
in this regard should be ascribed to the decrees of the Council of Trent, 
adopted by the Sejm of the Commonwealth in 1564, which strengthened 
the position of Catholics. There were also views that Poland as a country 
could only achieve happiness under the condition of one faith, one Church 
and one God. These were rather isolated positions proclaiming that “the 
prosperity of the country can only be built on the basis of Christian moral-
ity, and therefore the religious unity of the state should be restored251.”

Religious tolerance in the Commonwealth was primarily guaranteed 
by customary law. Tolerance resulted from the Polish tradition of freedom 
of the nobility, as provided in many privileges that the nobles eagerly 
invoked. Starting from the mid-1550s, reformed religions willing to reach 
a compromise strived to build religious unity. The Sandomierz Agreement 
(1570) set new principles for the coexistence of the three fundamental 
confessions of the Polish Reformation. The constitution adopted at the 
Convocation Sejm created specific laws regulating the coexistence of all 
religions in a single state. The adopted law prevented religious fights and 
ensured order and security for the inhabitants of the Polish-Lithuanian 
Commonwealth252.

250   R. Kościelny, Problem tolerancyjności kontrreformatorów…, p. 62.
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The limits of this freedom were not specified, except that dissidents 
were provided with access to all functions, offices and sources of revenue, 
of course, with the exception of ecclesiastical benefices. King Henry of 
Valois swore to uphold the provisions of the Warsaw Confederation in 
Paris and at the Wawel Cathedral during his coronation on 21 February 
1574. Stephen Batory did the same on 1 May 1576, during his coro-
nation. These provisions became a part of King Henry’s Articles, which 
were newly confirmed on 30 May 1576 and served as the cardinal laws 
of the Polish-Lithuanian Commonwealth. Soon after, during a synod in 
Piotrków in 1577, the Catholic clergy issued an anathema on the act 
of the Confederation and all those who supported it. Religious intoler-
ance was therefore promoted, as the dominant church in the state felt 
threatened. Opponents of the Confederation claimed that it introduced 
the pernicious principle of religious freedom, which was unacceptable for 
religious and political reasons.

Starting from 1573, there was a legal act – the Warsaw Confedera-
tion – that guaranteed religious peace. However, the principle of reli-
gious freedom established in this document was not further promoted 
in later basic legal acts until the second half of the 18th century. The 
crucial issue with respect to religious freedom established by law was 
the determination of limits of tolerance as the possible violation of these 
limits could undermine basic shared values. While searching for limits 
to forbearance in an issue as delicate as faith, it is worth referring to the 
Government Act of 1791, i.e. the first constitution of the Polish state. It 
was Enlightenment-inspired thinking, as expressed in the work of the 
Great Sejm, and especially in the Constitution of 3 May, that ultimately 
guaranteed freedom of conscience. However, the Government Act still 
provided for a privileged position of the Catholic religion. The Cardinal 
Laws of 24 February 1768, established as inviolable norms, defined the 
position of the Catholic religion, stating: “Whenever the Roman Catholic 
faith is mentioned in laws, constitutions and all acts, it is always to be 
given the title of the ruling religion253.”

The Roman Catholic religion was treated as the religion of the majority 
of Poles and had been the religion of the state for centuries. In this regard 

Warszawa 2002, p. 66.
253   Volumina Legum, vol. 7, Petersburg 1860, p. 593.
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the cardinal laws of 1768 confirmed the facts in this matter, establishing 
the Roman Catholic faith as the holy and eternal religion, and also treat-
ing apostasy as a crime. It was argued that only the recognition of one 
religion as the dominant one gave the followers of other confessions the 
opportunity to freely profess their own faith. Dissenters, and especially 
anti-Trinitarians, had to come to terms with this, when reading the Gov-
ernment Act which started with the following words: “In the name of God, 
one in the Holy Trinity!”254.

The first article of the constitution of the Polish-Lithuanian Common-
wealth, entitled “Dominant Religion”, indicates: “The Holy Roman-Catho-
lic Faith, with all its privileges and immunities, shall be the dominant 
national religion. The changing of it for any other faith is forbidden under 
the penalties of apostasy. But as the same holy religion commands us to 
love our neighbours, we therefore owe to all people of whatever persua-
sion, peace in matters of faith, and the protection of the government. 
Consequently we assure, to all persuasions and religions, freedom and 
liberty, according to the laws of the country, and in all dominions of the 
Commonwealth255.” For historical reasons, the Constitution of 3 May had 
no actual legal significance, but it must be admitted that it had special 
symbolic meaning for future generations, also in matters of religious free-
dom. It was an act establishing the laws that make up the Polish tradition 
and served as the embodiment of everything that was enlightened and 
progressive in Poland’s past256.

Religious freedom in the Polish-Lithuanian Commonwealth was 
therefore associated with the recognition of the supremacy of the Roman 
Catholic faith. Although tolerance as a legal term did not appear in nor-
mative acts at that time, the First Polish Republic granted respect for 
different religions. However, the limit of tolerance was determined by the 
recognition of the Roman Catholic religion as the dominant religion of the 
state and the religion of the nobility. Therefore, after the factual state was 
enshrined in the constitution, a legal canon was created and adherence to 
this canon guaranteed religious freedom in the Commonwealth.

254   Volumina Legum, vol. 9, Kraków 1889, p. 220.
255   Ustawa rządowa czyli Konstytucja 3 Maja 1791,
https://wikisource.org/wiki/Ustawa_rzadowa_czyli_Konstytucja_3_maja_1791 [accessed: 
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256   N. Davies, Boże Igrzysko: Historia Polski, vol. 1, Kraków 1989, p. 699.
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6. Religious freedom in the constitution  
of the Duchy of Warsaw of 1807

The next constitution that came into force in the territories inhabited 
by Poles was the Constitution of the Duchy of Warsaw of 1807, which was 
established by Napoleon Bonaparte. In combination with the Napoleonic 
Civil Code, this constitution abolished legally distinct social classes, ensur-
ing equality before the law for all citizens, although some regulations still 
preferred the noble class. It is worth emphasising that, unlike the Consti-
tution of 3 May, this act did not contain a preamble or references to God, 
which was a clear departure from the earlier constitutional tradition. Arti-
cle I stated that the Catholic, apostolic and Roman religion plays the role 
of the state religion. As Adamczyk and Pastuszka point out in their work 
“Konstytucje polskie w rozwoju dziejowym 1791–1982” (Polish Constitu-
tions in Historical Development 1791–1982), published by Wydawnictwo 
Szkolne i Pedagogiczne in Warsaw in 1985, in the next article the consti-
tution guarantees free and public worship for all religions257.

When analysing these provisions in a historical context, it can be noted 
that the Constitution of the Duchy of Warsaw was a true milestone in 
the evolution of Polish law, reflecting socio-political changes caused by 
French influences and ideas of the revolution. The introduction of the 
principles of equality and religious freedom – however limited – was 
a step towards a modern, secular state. These new states, however, still 
had to balance traditional elements with the era’s new ideals.

7. Religious freedom in the constitution  
of the Kingdom of Poland of 1815

During this period there was yet another constitution in force in the 
Polish territories – the constitution of the Kingdom of Poland of 1815, 
imposed by Tsar Alexander I.  This document introduced regulations 
concerning religious freedom, but they were only limited to Christian 
confessions, which resulted in a lack of legal protection for the Jewish 

257   M. Adamczyk, S. Pastuszka, Konstytucje polskie w rozwoju dziejowym 1791–1982, Warszawa 
1985, p. 63.
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community. Title II of the Constitution contained the principle of religious 
freedom. However, the document established a clear hierarchy of reli-
gions, which was contrary to the idea of equality: “The Catholic-Roman 
religion, professed by the largest part of the inhabitants of the Kingdom 
of Poland, will be the subject of special care of the government, without 
offending the freedom of other religions258.”

The Constitution of the Kingdom of Poland was abolished in 1832 by 
Tsar Nicholas I, who introduced an Organic Statute in its place. The new 
law also maintained religious freedom for Christians, while maintain-
ing the special rights of the Catholic Church. Regulations on religious 
freedom were also reflected in all three constitutions of the Free City of 
Kraków from 1815, 1818 and 1833. Each of these constitutions granted 
Catholicism the status of a state religion, at the same time emphasising 
that the privilege of the Catholic Church should not limit the freedom 
of other Christian denominations. When analysing these legal acts, we 
can note that although on the one hand the idea of religious freedom was 
promoted, on the other hand a hierarchy of religions was maintained, 
which in practice meant that full religious equality was not achieved. This 
approach reflected the political and social reality of the time, in which 
the Catholic religion was strongly rooted in national identity, and at the 
same time there was a need to account for the growing religious diversity 
in the Kingdom of Poland259.

8. Summary
The concept of religious freedom is a  historical creation, shaped 

throughout the history of humanity. Its roots can be traced to the end 
of the so-called religious wars that devastated Europe, while revealing 
the need to search for alternative paths of coexistence of different faiths. 
Human rights, as a social construct, have always been subject to restric-
tions and have been shaped by the historical, social and political con-
text, which in and of itself reflects the dynamics of human existence and 
aspirations. In antiquity, religious tolerance was widely practiced, albeit 

258   Konstytucja Królestwa Polskiego z dnia 27 listopada 1815 r.ku, „Dziennik Praw” 1816, No. 1, 
pp. 10–12.

259   M. Adamczyk, S. Pastuszka, Konstytucje polskie…, p. 64.



Religious Freedomin the Workplace72

with certain exceptions, especially when it threatened political stability. 
Precursors of religious freedom could already be observed in antiquity. 
Stoic philosophy, as well as the works of Tertullian, could be seen as the 
first steps towards this concept.

These early ideas planted a seed that sprouted during the Enlight-
enment, leading to the gradual development and institutionalisation of 
religious freedom in Western Europe. In this regard, it is important to 
distinguish between tolerance and religious freedom. Religious tolerance 
– although close in spirit – is the logical precedent for religious free-
dom, both from a conceptual and a historical perspective. Tolerance is 
equivalent to enduring the existence of different religious practices, often 
with some restrictions or with a condescending approach, while religious 
freedom implies the active recognition and protection of people’s right to 
choose, practice and change their religion without any interference by the 
state, provided that this does not violate the rights of others. Tolerance 
is therefore the foundation on which the modern concept of religious 
freedom was built. The latter is a key element of modern democracies, 
emphasising respect for individual autonomy and social pluralism.

Understanding this evolution allows us to appreciate how deeply these 
concepts are rooted in the history of the human struggle for freedom 
and how they are constantly negotiated in the context of changing social 
values and norms



CHAPTER II

Constitutional regulation  
of the freedom of conscience and 
religion in the Republic of Poland

When discussing the subject of freedom of conscience and religion, we 
need to keep in mind that this is not a right without any restrictions. Instead, 
it has a framework that ensures its functioning in society. No right or free-
dom can be fully exercised without appropriate legal safeguards that govern 
its application. Similarly, freedom of conscience and religion requires the 
state to ensure that it can be practiced by all eligible entities. In Poland, 
these guarantees are reflected in the Polish Constitution, where the legis-
lator explicitly declares the protection of this freedom as inviolable. One 
important legal act in this context is the Act on Guarantees of Freedom of 
Conscience and Religion. It was adopted during the political transformation 
in 1989, and was a response to the needs of the new democratic order. The 
Constitution of the Republic of Poland, based on the concept of natural 
rights, emphasises that the source of human rights is inherent human dig-
nity. In this way, each person has inalienable and inviolable rights, including 
liberties, which result from this dignity, and are protected and respected by 
the legislator. As I have pointed out in my earlier publication, these funda-
mental principles are crucial for understanding and for implementing the 
freedom of conscience and religion in legal and social practice260.

260   P. Jabłońska, Historical and Legal Determinants of Religious Freedom of Minors in Poland, 
Warszawa 2024, p. 298.
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1. Political transformation and the legislative 
process in the years 1989–1997

In 1989, Poland faced new challenges associated with the political 
transformation. The main task was the reconstruction of the entire legal 
system, including the adoption of a new constitution, which entailed 
changes in the regulation of freedom of conscience and religion as well 
as the relations between the state and religious associations. The first step 
towards a liberal state was the adoption of several laws on religious free-
dom. The Act of 17 May 1989 on guarantees of Freedom of Conscience 
and Religion was the first and the most important one among them. 
Although it was drawn up almost a decade before the new constitution, its 
provisions are still valid. This law serves as an executive act in relation to 
constitutional regulations regarding the sphere of religious freedom and 
the issues of churches and other religious associations261.

The political situation in Poland was complex at that time; the Consti-
tution of the Polish People’s Republic was still in force. Changes occurred 
with the adoption of the constitutional act on mutual relations between 
the legislative and executive authorities of the Republic of Poland and on 
local government in 1992. Nevertheless, some chapters of the old consti-
tution were still provisionally applied.

Constitutional drafts proposed over the course of six years presented 
various visions of a new religious order. The debates focused mainly on 
the role of the Catholic Church in the new system, religious instruction 
in public schools, tax privileges for religious associations, financing of 
military chaplaincy, and the issue of abortion. Another controversial issue 
was the ratification of the 1993 Concordat with the Holy See262, which 
normalised relations between the Catholic Church and Poland263.

It should be noted, however, that the debate on the new constitu-
tional order concerning religion was very dynamic. This resulted from the 

261   P. Petasz, Przemiany karnoprawnej ochrony wolności sumienia i wyznania w Polsce, Gdańsk 
2020, p. 111.

262   Concordat between the Holy See and the Republic of Poland, signed on 28 July 1993 (Journal of 
Laws of 1998, No. 51, item 318).

263   For more information on the origins, development, concept and types of concordat agree-
ments, see: J. Krukowski, Konkordaty współczesne. Doktryna. Teksty (1964–1994). Warszawa: 
Wydawnictwo Civitas Christiana, 1995, pp. 15–27; T. Włodarczyk, Konkordaty. Zarys historii 
ze szczególnym uwzględnieniem XX wieku. 2nd Edition. Warszawa, 1986, pp. 39–161.
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high religious involvement of the society and the strong position of the 
Roman Catholic Church. The debate involved the participation of ordi-
nary citizens, religious associations, representatives of the media and 
culture, trade unions, scientists in the field of law, sociology and political 
sciences, government organisations and representatives of all levels of 
government264.

The process of drafting the constitution was prolonged for a number of 
reasons. All stakeholders submitted their proposals concerning religious 
issues, which were an important element of the emerging Constitution 
of the Republic of Poland of 1997. Churches and organisations involved 
in religious issues actively participated in the work of the Constitutional 
Committee of the National Assembly and its permanent subcommittees. 
One of the first entities to address the draft versions of religious articles 
was the Polish Episcopate. In a document of 16 June 1990 it distinguished 
two main spheres of relations between the state and the Church: inter-
nal (relations between the state and the citizen as a subject of religious 
freedom) and institutional (relations between the state and the Church). 
The Episcopate criticised the concept of a secular state as a way of erad-
icating Christian values from society and also negatively responded to 
the concept of separation of Church and State, seeing it as an influence of 
atheistic ideology derived from the Soviet Union’s constitution of 1936. 
Instead, it proposed the principle of mutual respect for the sovereignty 
and independence of the state and the Church, emphasising the need for 
healthy cooperation for the common good. In support of this position, 
the Episcopate argued that the values implemented by the Church and 
the state are complementary. In this context, it emphasised the need for 
cooperation between the state and the Catholic Church, bearing in mind 
the fact that the majority of citizens belong to both these communities at 
the same time265.

In conclusion, the Catholic Church proposed a model based on the 
autonomy and sovereignty of both the Church and the state, with an 
emphasis on cooperation for the good of the people. The Episcopate did 
not seek the creation of a religious state, but the granting to the Church 
and other recognised religious associations the status of a  legal entity 

264   P. Leszczyński, Zagadnienia wyznaniowe w Konstytucji RP, Warszawa, 2001, p. 21.
265   J. Krukowski, Kościół i państwo: Podstawy relacji prawnych, Lublin 2000, p. 248.
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governed by public law. One of the key demands was the inclusion of 
religious freedom in the catalogue of human rights, which was to cover 
freedom of conscience, religion, expression of thoughts and views, prac-
tice of rituals, and the right of parents to raise their children in accordance 
with their beliefs266.

Churches belonging to the Polish Ecumenical Council, including 
the Polish Autocephalous Orthodox Church, the Evangelical Methodist 
Church, the Baptist Christian Church, the Evangelical Church of the Augs-
burg Confession, the Evangelical-Reformed Church, the Polish Old Catho-
lic Church and the Old Catholic Mariavite Church, in cooperation with 
the Roman Catholic Church as part of the Subcommittee on Dialogue, 
developed proposals for provisions on religious issues. This document, 
adopted on 12 May 1993, suggested that:

•	 the preamble of the new constitution should not contain ref-
erences to religious content, assuming that the constitution as 
a normative act applies to all citizens and the state is a com-
mon good;

•	 the term separation of the state from the Church should be 
abandoned in the context of the state-Church relationship, 
and that instead emphasis should be put on the sovereignty 
and independence of both institutions, which operate within 
their own rights;

•	 the principle of cooperation and mutual respect between the 
state and religious associations should be clearly stated, ensur-
ing the distinctiveness of each party and the foundation for 
cooperation in the general interest;

•	 The Polish Ecumenical Council proposed the following pro-
vision on religious freedom: “Everyone is entitled to freedom 
of conscience and confession and the free choice of religion 
and belief. Everyone is entitled to freely practice, both publicly 
and privately, individually and collectively, their faith and to 
engage in the practices of their religion267.”

266   Ibid., p. 251.
267   Jednota 1993, 7 November; quoted after: P. A. Leszczyński, Zagadnienia wyznaniowe w Kon-

stytucji RP, Warszawa 2001, p. 25.
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Additionally, there were opinions that the constitution should pro-
hibit forcing people to disclose their religious views and that it should 
include a principle that any limitation of religious practices in public 
places should only be made on the basis of statute. Humanist circles, 
mainly organised by the Federation of Polish Humanist Associations and 
organisations previously operating in the Consultative Committee, pre-
sented the “Citizens’ Theses concerning the Constitution of the Republic 
of Poland”. These theses, submitted to the Constitutional Committee of 
the National Assembly, contained proposals on religions in Chapter III. 
They emphasised:

•	 the ideological neutrality of the state, where no doctrine would 
have a universally binding status or would be promoted by the 
state;

•	 ensuring freedom of belief for every citizen and the possibility 
of expressing such beliefs;

•	 enabling churches, religious associations and associations of 
a philosophical nature to operate on the basis of a uniform 
law268.

More restrictive proposals, characterised by a highly secularist orien-
tation, were presented by the Women’s Parliamentary Group. In accord-
ance with these proposals, all state and local government ceremonies 
were to be secular in nature. Moreover, it was posited that the place-
ment of religious symbols should be prohibited in all places related to 
science, education and entities created or financed by the state. This 
group demanded a complete separation of the state from religious asso-
ciations and philosophical organisations. The Constitutional Commis-
sion of the National Assembly was established in 1992. Its main task 
was to present a draft constitution to the National Assembly. Due to the 
dissolution of the Sejm of the first term, the Constitutional Committee 
ended its work in May 1993.

After the elections, a new Committee was established, and its first meet-
ing was held on 9 November 1993, during which Aleksander Kwaśniewski 
from the Democratic Left Alliance (Sojusz Lewicy Demokratycznej) was 

268   Federacja Polskich Stowarzyszeń Humanistycznych, Dokumenty i materiały, Warszawa 1996, 
p. 9.
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elected chairman. The Constitutional Committee appointed six permanent 
subcommittees, three of which dealt with religious regulations:

1.	 subcommittee on editorial matters, general issues and provi-
sions introducing the Constitution;

2.	 subcommittee on the Foundations of the Political and 
Socio-Economic System;

3.	 subcommittee on the Rights and Duties of Citizens.

On 23 June 1994, the Committee established a Permanent Expert 
Panel, represented by highly regarded professors: P. Winczorek, P. Sar-
necki, W. Osiatyński, L. Wiśniewski and K. Działoch. By 8 September 
1994, the Committee adopted seven draft constitution proposals sub-
mitted by the Democratic Left Alliance, the Polish People’s Party and the 
Labour Union, the Confederation of Independent Poland, the Freedom 
Union, as well as the Senate’s draft, the president’s draft, and the draft 
supported by the “Solidarity” labour union269.

All these drafts regulated religious issues. The concepts presented 
varied significantly, and the attitude towards the Church and religious 
freedom often reflected the ideology of a given party. The approach to 
religious issues was already visible in the preambles of the individual 
drafts. Some completely omitted religious issues, while others began, for 
example, with the words “In the name of Almighty God” (the Senate’s 
draft). The most controversial draft was proposed by the politicians of 
the Confederation of Independent Poland, who included the following 
provision: “the Roman Catholic religion, which is the religion of the over-
whelming majority of the nation, occupies the leading position in the 
Republic among equal religions”270.

Despite the differences in the approach to the state-Church relation-
ship, all drafts guaranteed freedom of conscience and religion (under var-
ious names), equality of religions, and contained anti-discrimination pro-
visions. On 21–23 September 1994, these drafts were read to the National 
Assembly, after which they were sent to the Constitutional Committee for 
the purpose of preparation of a consolidated draft271.

269   A.  Czochara et al., Dylematy wolności sumienia i  wyznania w  państwach współczesnych, 
Warszawa 1996, p. 110.

270   Ibid., p. 114.
271   P. Leszczyński, Zagadnienia wyznaniowe..., pp. 36–37.
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The proposal submitted by Tadeusz Mazowiecki (prominent Polish 
Politician and first non-communist Prime Minister after 1989) was ulti-
mately adopted. It contained the following provisions:

•	 Paragraph 1: Public authorities in the Republic of Poland shall 
remain neutral in matters of religious, ideological and philo-
sophical beliefs. Churches and religious associations shall have 
equal rights.

•	 Paragraph 2: The relationship between the State and churches 
and other religious organisations shall be based on the prin-
ciple of respect for their autonomy and the mutual independ-
ence of each in its own sphere, as well as on the principle of 
cooperation for the individual and the common good.

•	 Paragraph 3: Relations between the state and the Catholic 
Church are determined by an international agreement con-
cluded with the Holy See and by statute.

•	 Paragraph 4: The attitude of the state towards other Churches 
and religious associations is determined by a law adopted on 
the basis of an agreement concluded by the government with 
their respective representatives272.

This proposal underwent numerous modifications and discussions 
before it was finally adopted as Article 25 of the Constitution of the 
Republic of Poland. The Subcommittee on the Rights and Duties of 
Citizens worked intensively on the issue of freedom of conscience and 
religion, using not only the drafts submitted to the Constitutional Com-
mittee of the National Assembly, but also the proposals of experts and 
participants in the legislative process. This freedom was included in the 
second chapter of the Constitution, concerning the rights and duties 
of man and citizen, which emphasises its fundamental importance in 
a democratic state governed by the rule of law. In the document entitled 
“Basic constitutional dilemmas” (Podstawowe dylematy konstytucyjne), 
prepared by the Permanent Expert Panel of the Constitutional Commit-
tee, it was noted as follows: “The issue of freedoms and rights related 
to the philosophical and religious beliefs held by individuals does not 
generally raise disputes. Regardless of whether the legal-natural or 

272   A. Czochara, Dylematy wolności sumienia i wyznania..., p. 147.
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other philosophical and axiological foundations for such regulations 
are adopted, freedom of conscience and religion is universally guar-
anteed as belonging to every person”273. This statement reflects a broad 
consensus on the inalienable rights of the individual to freedom of con-
science and religion, which are central to the identity and dignity of 
every human being.

On 2  December 1994, during the meetings of the Subcommittee, 
an article on religious freedom was developed. It was then subject to 
numerous corrections in January 1995. In the consolidated draft of the 
Constitution, the article on freedom of conscience and religion was pre-
sented in two variants. Another discussion of its final wording took place 
on 9 March 1995. One of the most contentious topics was the issue of 
education – whether it should be secular in nature or whether it should 
be permissible to introduce religious instruction in public schools. Fur-
ther disputes also concerned the right to remain silent and the defini-
tion of concepts such as religion, world view and confession. Senator 
A. Grześkowiak (Independent Self-Governing Trade Union “Solidarity”) 
argued that religion is a concept completely separate from world view 
and cannot be contained within the “right to freedom of religion”. She 
added that religion, religious beliefs and faith in God are not part of one’s 
world view274.

Father H. Rother-Sacewicz, an evangelical priest, pointed out that the 
concept of freedom of conscience and religion is too narrow and proposed 
extending it to denominations, arguing that within one religion there are 
many denominations that are identified with minority churches. Father Z. 
Łyko emphasised that international law utilises the concept of freedom of 
religion and belief, which is beneficial due to its broad definition, includ-
ing non-religious positions. He also suggested that the constitution should 
include the right to change one’s religion275.

The topic of children’s religious freedom was also raised during the 
debate. Professor P. Winczorek, one of the Committee’s experts, proposed 
that this right should be included in the constitution. This topic returned 
in October 1996, when it was decided that the regulation of this freedom 

273   Podstawowe dylematy konstytucyjne, druk nr 649, Sejm RP II kadencji, Przewodniczący 
Komisji Konstytucyjnej ZN-KZN-150–11/94, Warszawa 1994, pp. 4–5.

274   Biuletyn: Komisja Konstytucyjna Zgromadzenia Narodowego, 1995, no. 15, p. 118.
275   Ibid., p. 113.
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should be moved from the article on freedom of conscience and religion 
to the article guaranteeing parents the right to raise their children in 
accordance with their own beliefs. In the report of the Constitutional 
Committee of the National Assembly of 16 January 1997, freedom of 
conscience and religion and freedom of children in this area were already 
divided between separate articles. During work on a consolidated draft 
of the constitution, there was also a dispute over the preamble – whether 
it should exist at all and what should be its nature (secular or religious). 
Opponents of a preamble argued that the constitution should be a docu-
ment that all citizens could identify with, regardless of their world view. 
On the other hand, supporters of a preamble referred to the tradition of 
Polish constitutionalism and the historical role of the Roman Catholic 
Church in Poland. The preamble was not included in the consolidated 
draft of the Constitution of 26 January 1995, although various versions 
of it were proposed. This included the version from the Senate’s draft 
prepared in the first term or from the civic draft of the constitution. The 
dispute mainly focused on the nature of the preamble and its function in 
relation to the constitution – whether it was to be a political, ideological, 
axiological or historical declaration276.

From the perspective of religious relations, the key issue was the 
invocatio Dei (reference to God) at the beginning of the preamble. Adam 
Strzembosz, the First President of the Supreme Court at the time, opposed 
this solution. He argued that distinguishing religious beliefs in the pre-
amble could complicate the legislative process and could risk excluding 
a significant part of the society that does not share these beliefs. The 
issue of the preamble was brought back many times during the deliber-
ations of the Constitutional Committee, mainly due to pressure from the 
Roman Catholic Church, which opted for its introduction. Finally, the 
draft prepared by Tadeusz Mazowiecki was selected in the vote of the 
Constitutional Commission of the National Assembly. It was amended 
and did not contain invocatio Dei, although it mentioned God twice. 
The consolidated draft of the constitution was completed on 26 January 
1995, and its updated version was adopted on 19 June 1996. The Consti-
tution of the Republic of Poland was adopted by the National Assembly 

276   A. Czochara, Dylematy wolności sumienia i wyznania…, pp. 142–144.
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on 2 April 1997, and its text was published in the Journal of Laws on 
16 July 1997277.

It is worth noting that the debate over the preamble and its nature was 
not only a dispute over wording, but also about national identity and the 
place of religion in Poland’s public life at the dawn of the 21st century. 
The 1997 Constitution sought to strike a balance between tradition and 
modernity, between religious values and the world view neutrality of the 
state, which reflects the complexity and diversity of the Polish society.

2. Constitutional regulations concerning  
religious denominations from 1997

The Constitution of the Republic of Poland, adopted on 2 April 1997 
by the National Assembly, occupies the highest position in the hierarchy 
of Polish law278. Religious issues are regulated in various provisions scat-
tered over several chapters of the Constitution, which is an example of 
the use of the dispersion method279.

Provisions guaranteeing rights and freedoms in the religious sphere 
are found in Articles 25, 32, 48 para. 1, 53, 85 para. 3, 191 para. 1 sub-
para. 5, and 233 para. 2 of the Constitution of the Republic of Poland. 
These provisions should be interpreted jointly, as they complement each 
other. The preamble to the Constitution plays a key role in religious mat-
ters. It constitutes a solemn introduction to a legal act that expresses the 
main ideas and principles of the state, thereby reflecting its ideological 
nature280. The inclusion of religious elements in the preamble empha-
sises their importance in the eyes of the legislator. It is also important 
that the preamble to the Constitution refers to people who do not share 
faith in God, which is a noteworthy provision. As noted in the literature, 
“the dispute over invocatio Dei has been resolved by appealing to God, 

277   Text of the Constitution of the Republic of Poland, Journal of Laws of 1997, no. 78, item 
483; P. Jabłońska, Dziecko jako podmiot wolności religijnej. Nauczanie religii w polskiej szkole 
publicznej a wolność sumienia i wyznania osoby małoletniej w świetle prawa świeckiego i kanon-
icznego, Warszawa 2023, pp. 59–60.

278   P. Jabłońska, Wolność sumienia i wyznania osoby małoletniej w Polsce w latach 1918–2015, 
Warszawa 2022, p. 297 et seq.

279   J. Szymanek, Konstytucyjna regulacja stosunków Państwo-Kościół (ujęcie komparystyczne), 
„Państwo i Prawo” 2000, no. 4, pp. 24–28.

280   P. Winczorek, Dyskusje konstytucyjne, Warszawa 1996, p. 116.
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which constitutes a recognition of the rights of believers who treat God 
as a source of truth, justice, goodness and beauty, but also respecting the 
beliefs of those who derive these universal values from other sources281.”

According to the compromise formula, all citizens of the Republic of 
Poland have established the Constitution, including both believers in God 
as a source of truth, justice, goodness and beauty, and those who draw 
these values from other sources. The preamble adds that the constitu-
tion was adopted with a sense of responsibility before God or one’s own 
conscience282. It is worth noting that this approach to the preamble to 
the Constitution of the Republic of Poland is an example of an attempt 
to unite society around common values despite differences in religious 
or philosophical beliefs, which reflects the pluralism and tolerance of 
contemporary Poland. In the preamble to the Constitution, the legislator 
indicated citizens as the creators of the Constitution, dividing them into 
believers and non-believers in God. Professor M. Pietrzak believes that 
such a division is unique in modern constitutions, because preambles 
usually avoid emphasising religious and philosophical differences, which 
should not constitute a  criterion for differentiating citizens’ rights in 
a democratic state. However, if the Constitutional Commission accepted 
such a formula, in order to maintain equality before the law, it would also 
be necessary to indicate the values that are followed by non-believers. 
Otherwise the claim of being “equal in rights” loses its meaning283.

One even more controversial choice made by the legislator was to 
define the attributes of God by indicating that He is the source of truth, 
justice, goodness and beauty. This goes further than typical provisions in 
the constitutions of religious states, which are usually limited to the mere 
reference to God without defining His characteristics. Such an approach 
violates the principle of separation of the state from the Church, because 
the state authority should not interfere with religious dogmas or theo-
logical definitions that fall within the competence of religious associa-
tions. Moreover, the preamble emphasises the Christian heritage of the 
nation, which aims to emphasise the role of Christianity in the history 

281   W. Skrzydło, Konstytucja Rzeczypospolitej Polskiej. Komentarz, Kraków 2000, p. 2.
282   Constitution of the Republic of Poland of 2 April 1997, Journal of Laws of 1997, No. 78 item. 

483​​.
283   M. Pietrzak, Bóg według posłów, Polityka 1997, no. 7 [2076], p. 74, quoted after: P. Leszczyński, 

Zagadnienia wyznaniowe…, p. 54.
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and  development of Poland, indicating that the state’s legal order is 
rooted in this heritage284.

To sum up, the legislator excessively expanded the element of religious 
references, which goes beyond contemporary constitutional standards. 
However, the regulations crucial for determining the religious order are 
contained in Articles 25 and 53 of the Constitution. Article 25 regulates 
the principles of religious associations’ coexistence with the state, guar-
anteeing the equality of all churches and other religious associations285. 
This means that no church or denomination can be preferred by the state, 
and all of them have the same legal situation.

Article 25 paras. 4 and 5 concerns special relations with the Catholic 
Church, determined on the basis of an international agreement with the 
Holy See and statutes, and regulates relations with other churches and 
religious associations through statutes based on agreements with the 
Council of Ministers. This approach has strengthened the status of other 
religious associations in the legal system, and any refusal to initiate 
negotiations or any attempt to prolong them may lead to a complaint 
submitted to the Supreme Administrative Court or the Constitutional 
Tribunal286. It is worth noting that such solutions, although aimed at 
ensuring equality, may actually complicate the relationship between the 
state and various religious communities. They require constant dialogue 
and adaptation of legal regulations to the changing social and religious 
reality.

It should be emphasised that the principle of equality of religions does 
not mean that all religious associations are treated identically by the law. 
Each of them should be considered individually, taking into account their 
specific nature, in accordance with the principle of justice. Equality before 
the law must be considered in the context of justice, which requires that 
legal differences be adequate to the differences in the actual situation of 
these entities287.

284   J. Krukowski, Konstytucyjny model stosunków między Państwem a Kościołem w III Rzeczypo-
spolitej, in: Prawo wyznaniowe w systemie prawa polskiego, edited by A. Mezglewskiego, Lublin 
2004, p. 82.

285   Constitution of the Republic of Poland…, Article 25.
286   M. Pietrzak, Stosunki państwo-Kościół w nowej Konstytucji, „Państwo i Prawo” 1997, vols. 

11–12, p. 180.
287   J. Szymanek, Klauzule wyznaniowe w Konstytucji RP, „Studia z Prawa Wyznaniowego” 2005, 

vol. 8, pp. 22–23.
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Article 25 para. 2 of the Constitution of the Republic of Poland states 
that public authorities in Poland shall be impartial in matters of religious, 
ideological and philosophical beliefs, while guaranteeing the freedom to 
express them in public life288. This means that public authorities cannot 
discriminate against anyone on the basis of their beliefs. The Constitution 
does not require persons holding public office to renounce their religious, 
ideological or philosophical beliefs or to conceal them289.

The concept of impartiality has raised some controversy. According 
to Professor Michał Pietrzak, impartiality means that public authorities 
are involved in the settlement of disputes, but must maintain neutral-
ity in the decision-making process, just as courts do. With neutrality, 
these bodies do not engage in disputes, and with impartiality, there is 
no such prohibition. Pietrzak emphasises that impartiality is not synon-
ymous with neutrality, which may suggest that the nature of the state is 
religious or ideological290.

Professor Henryk Misztal interprets impartiality as the lack of interfer-
ence of public authorities not only in the internal affairs of churches and 
other religious associations, but also in personal religious, ideological and 
philosophical beliefs291. Additionally, the Act on Guarantees of Freedom 
of Conscience and Religion states in Article 10 para. 1  that Poland is 
a secular state, neutral in matters of religion and belief, which suggests 
that impartiality in a constitutional context may have similar meaning 
to neutrality292. These different interpretations showcase the complexity 
of the relationship between the state and religions, where it is crucial to 
strike a balance between ensuring religious freedoms and maintaining 
the neutrality of the state as the guarantor of the rights of all citizens, 
regardless of their beliefs.

Another religious principle included in the Constitution of the Repub-
lic of Poland is respect for the autonomy and mutual independence 
between the state and churches and other religious associations. Article 

288   Constitution of the Republic of Poland…, Article 25 para. 2.
289   P. Jabłońska, Wolność sumienia i wyznania osoby małoletniej w Polsce w latach 1918–2015, 

Warszawa 2022, p. 300.
290   M. Pietrzak, Bóg według posłów, „Polityka” 1997, no. 7 [2076], quoted after: P. Leszczyński, 

Zagadnienia wyznaniowe…, p. 74.
291   H. Misztal, Wolność religijna i jej gwarancje prawne, in: Prawo wyznaniowe III Rzeczypospolitej 

(stan prawny na 15 listopada 1998 r.ku), edited by H. Misztal, Lublin – Sandomierz 1999, p. 17.
292   P. Leszczyński, Zagadnienia wyznaniowe..., pp. 58–59.
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25 para. 3 of the Constitution of the Republic of Poland states: “the rela-
tionship between the State and churches and other religious organisa-
tions shall be based on the principle of respect for their autonomy and 
the mutual independence of each in its own sphere, as well as on the 
principle of cooperation for the individual and the common good.” The 
Constitution adopts the principle of mutual respect for autonomy and 
independence, while maintaining some ambiguity as to the scope of these 
concepts. The legislator does not specify in detail what the autonomy 
and independence of churches and religious associations includes, which 
could lead to disputes293.

The lack of a precise definition of the scope of this independence has 
been met with criticism, because there may be conflicts between the 
spheres of activity of the state and religious communities, the resolution 
of which is unclear294. The most controversial issue in this paragraph 
is the combination of the concepts of respect for autonomy and mutual 
independence. J.  Szymanek argues that such a  wording suggests that 
autonomy is granted by the state, which means that it can also be taken 
away by it, which puts the state in a dominant position. Additionally, the 
diversity of interpretations of autonomy and independence may lead to 
misunderstandings, suggesting that the constitution should directly reg-
ulate the separation of church and state295. Michał Pietrzak believes that 
treating the state as an organisation that is subordinated to churches and 
religious associations would means its degradation and questioning of its 
sovereignty296. This diversity of interpretations points to the imperfection 
of the provision, as autonomy and independence are concepts that may 
be mutually exclusive, as autonomy suggests limited independence297.

Article 25 of the Constitution explicitly introduces the principle of sepa-
ration of the Church from the state, which is confirmed by M. Pietrzak298. 
Tadeusz Zieliński adds that the provision concerning autonomy and inde-
pendence indicates the existence of two separate spheres of public life, 

293   P. Borecki, Autonomia kościołów i innych związków wyznaniowych we współczesnym prawie 
polskim, „Studia z Prawa Wyznaniowego” 2012, vol. 15, p. 85.

294   R.M. Małajny, Państwo a Kościół w Konstytucji III RP, „Państwo i Prawo” 1995, vol. 8, p. 78.
295   J. Szymanek, Klauzule wyznaniowe..., pp. 24–25.
296   M. Pietrzak, Bóg według posłów, Polityka 1997, no. 7 [2076], p. 74, quoted after: P. Leszczyński, 

Zagadnienia wyznaniowe…, p. 59.
297   Ibid.
298   M. Pietrzak, Prawo wyznaniowe, Warszawa 1999, p. 263.
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wherein each of them performs its tasks without interfering with the 
other299. In practice, this means that public authorities cannot interfere 
in the sphere of doctrine, worship, religious teaching, territorial struc-
ture, filling of church positions or internal church law, while churches 
and religious associations cannot regulate or interfere in state domains, 
such as defence policy. The Constitution thus recognises that one sphere 
does not have the competence to regulate the other. It also obliges the 
state and religious associations to cooperate for the good of man and 
the common good300. This constitutional approach attempts to balance 
autonomy and cooperation which, however, requires further regulation 
in order to clearly define the boundaries between the state and religious 
communities in Poland.

The second key provision regulating religious issues in the Constitution 
of the Republic of Poland is Article 53, which determines the framework 
for lower-order legal acts, defining the scope of freedom of conscience 
and religion. Pursuant to Article 53 para. 1: “Everyone is guaranteed free-
dom of conscience and religion”, which means that the right to this free-
dom is enjoyed by every person, regardless of their civil status, place of 
stay or residence. Article 53 of the Constitution of the Republic of Poland 
introduces the concept of freedom of conscience and religion, departing 
from the previously used term freedom of conscience and confession. It 
can be assumed that the purpose of this change was to gain the support 
of the Roman Catholic Church by adopting the terminology from the 
Second Vatican Council’s Declaration on Religious Freedom “Dignitatis 
Humanae”301.

The Constitution guarantees the protection of conscience and religion, 
but does not extend this guarantee to confessions or beliefs, which may 
suggest that the state protects only religion, thereby omitting non-reli-
gious world views. The legislator should therefore extend the scope of 

299   T. Zieliński, Klauzule prawnowyznaniowe jednolitego projektu Konstytucji RP (uwagi de lege 
fundamentale ferenda), „Państwo i Prawo” 1997 no. 2, pp. 92–93; P. Leszczyński, Zagadnienia 
wyznaniowe..., p. 59.

300   P. Sobczyk, Dobro wspólne jako cel współdziałania państwa z kościołami i innymi związkami 
wyznaniowymi, „Kościół i Prawo” 2015, no. 1, p. 180.

301   M. Winiarczyk-Kossakowska, Wolność sumienia i religii, „Studia Prawnicze” 2001, no. 1 [147], 
p. 27. However, according to J. Krukowski, this term was actually taken from international 
treaties on the protection of human rights, which affirm natural law, cf. J. Krukowski, Polskie 
prawo…, p. 77.
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religious freedom to also include confessions and beliefs. This is par-
ticularly evident in para. 2 of Article 53, which defines freedom of reli-
gion: “Freedom of religion includes the freedom to profess or to accept 
a religion by personal choice as well as to manifest such religion, either 
individually or collectively, publicly or privately, by worshipping, praying, 
participating in ceremonies, performing of rites or teaching. Freedom of 
religion also includes possession of sanctuaries and other places of wor-
ship for the satisfaction of the needs of believers as well as the right of 
individuals, wherever they may be, to benefit from religious services.”302

In this case, the question arises of whether the catalogue of attributes 
of religious freedom is closed. The lack of use of wording such as “in 
particular”, may suggest that this is a closed catalogue; however, due to 
the general nature of constitutional provisions, we should adopt a tel-
eological (i.e. purpose based) interpretation, and consider it an open 
catalogue, and to consider the aforementioned rights as examples. The 
Constitutional Court emphasised that “the wording of Article 53 para. 2 of 
the Constitution cannot be used to draw conclusions about the exclusion 
of the possibility of exercising freedom of religion in a different way303.”

It is worth noting that the scope of freedom of conscience is wider 
than the scope of freedom of religion, and also includes the freedom to 
adopt philosophical and ideological beliefs which can be expressed both 
individually and collectively, and both publicly and privately304. Criticism 
of Article 53 para. 2 of the Constitution found in the views of legal special-
ists indicates its inconsistency and accidental use of terminology305. Such 
criticism is based on concerns that listing attributes of religious freedom 
in the Constitution may lead to treating them as a closed catalogue, which 
could limit the recognition of other forms of religious expression306.

Constitutional guarantees of freedom of conscience and religion are 
therefore crucial for democracy and pluralism in Poland. However, their 
interpretation and application require constant reflection and adaptation 

302   Constitution of the Republic of Poland, Article 53 para. 2.
303   Judgment of the Constitutional Tribunal of 10 December 2014, case ref. no. K 52/13, OTK ZU 

No. 11/A/2014, item 118.
304   J. Krukowski, Polskie prawo wyznaniowe, Warszawa 2007, p. 73.
305   A. Mezglewski, Uzewnętrznianie przekonań religijnych, in: A. Mezglewski, H. Misztal, P. Stanisz 

(editors), Prawo wyznaniowe, Warszawa 2008, pp. 87–91.
306   J. Szymanek, Klauzule wyznaniowe w Konstytucji RP, „Studia z Prawa Wyznaniowego” 2005, 

no. 8, p. 38.
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to changing social reality in order to ensure full protection of all forms of 
expression of beliefs.

While commenting on Article 53 of the Constitution, M. Pietrzak noted 
that the unilateral concretisation of rights resulting from freedom of con-
science and religion could be perceived as exhaustive, because it is not 
preceded by an expression such as “in particular” or “especially”. To con-
sider the catalogue of rights under Article 53 para. 2 as closed would 
be contrary to both the Constitution and the international human rights 
treaties, since the Constitution permits restrictions on rights and freedoms 
only on condition that they do not violate their essence307.

One inconsistency in the legislator’s actions is the lack of a definition 
of freedom of conscience in the Constitution. The document only presents 
one right resulting from it – the right to refuse military service due to con-
scientious objection308. Freedom of conscience means that state author-
ities cannot force anyone to reveal their religious or ideological beliefs. 
This right is tantamount to the right to mental freedom, encompassing 
all thought and decision-making processes in the sphere of religion and 
world view, as expressed in the freedom to choose, change or not to pro-
fess any religion309.

Going further, pursuant to Article 53 para. 3 and Article 48 of the Con-
stitution, the legislator introduced a special entitlement for parents, who 
have the right to ensure that their children receive moral and religious 
upbringing and education in accordance with their own convictions, tak-
ing into account the maturity of the child and their own convictions and 
freedom of conscience and religion310. Article 53 para. 4 states that only 
the religion of churches and religious associations with a regulated legal 
situation may be taught at school, provided that this does not violate the 
freedom of conscience and religion of other persons. The next paragraph 
of this article is a limitation clause, wherein the restriction of freedom 
of conscience and religion may only occur where this is necessary for 
the defence of State security, public order, health, morals or the free-
doms and rights of others. These restrictions may only apply to external 

307   M. Pietrzak, Prawo wyznaniowe…, p. 256.
308   Constitution of the Republic of Poland, Article 85 para. 3.
309   J. Szymanek, Prawna regulacja wolności religijnej, „Studia Prawnicze” 2006, vol. 2 [168], 

pp. 16–17.
310   Constitution of the Republic of Poland, Article 53 para. 3.
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manifestations of the practice of religion and must be introduced by stat-
ute. This provision emphasises that freedom of conscience and religion 
cannot be used to violate the rights of others311.

The protection of religious freedom is also strengthened by Article 53 
paras. 6 and 7, which prohibit coercion concerning participation or lack 
thereof in religious practices and guarantee the right to remain silent on 
matters of religion or belief. Article 53 (6) of the Constitution states that 
it is prohibited to compel anyone to participate or not to participate in 
religious practices, which means freedom from coercion, indoctrination 
and religious agitation312.

These provisions in the Constitution of the Republic of Poland reflect 
efforts to ensure full protection of freedom of conscience and religion, 
while also respecting the rights and freedoms of other persons as well 
as social needs. This constitutes the challenge of ensuring harmonious 
coexistence in a multicultural and multi-denominational society.

Article 53 para. 7 of the Constitution of the Republic of Poland reg-
ulates the right to remain silent, protecting the internal sphere of the 
individual and preventing state interference and discrimination based 
on religion or belief. In addition to Article 53, the Constitution contains 
other provisions on religious matters as well as procedural norms and 
guarantees that enable the exercise of rights. Restrictions on freedom of 
conscience and religion are also regulated by Article 31 para. 3. Restric-
tions on constitutional freedoms and rights can only be introduced in 
extraordinary situations, such as a state of emergency, martial law or 
state of natural disaster. However, according to Article 233 of the Consti-
tution, even in those circumstances, freedom of conscience and religion, 
including the freedom of conscience and religion of children, may not be 
restricted. Paragraph 2 of that article expressly prohibits the restriction of 
rights and freedoms by reason of one’s religion or lack thereof313.

Article 32 of the Constitution contains the principle that “Every-
one shall be equal before the law”, which means equality in access to 
rights and freedoms for all legal entities, including natural persons and 

311   Ibid., Article 53 para. 5.
312   A. Korzeniewska-Lasota, Zakres wolności sumienia i wyznania, „Studia Warmińskie” 2011, 

no. 48, pp. 214–215.
313   Constitution of the Republic of Poland, Article 233 para. 2.
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organisations, including those without legal personality314. Article 47 of 
the Constitution indirectly concerns freedom of conscience and religion, 
guaranteeing the right to protect one’s private life, family life, honour and 
good honour, as well as to decide about one’s personal life315.

The Constitution also contains guarantee and procedural regulations 
that are aimed at the implementation of human rights, including the 
freedom of conscience and religion. One example is Article 77 para. 1, 
which provides for the right to compensation for damage resulting from 
an unlawful act or omission of a public authority, and Article 77 para. 
2, which guarantees the right to pursue claims in court. This gives rise 
to the provision of Article 78, which concerns the right to appeal against 
judgments made at first instance. In addition, the Constitution introduces 
the institution of a constitutional complaint (Article 79 para. 1) and the 
right to apply to the Commissioner for Citizens’ Rights for assistance in 
protecting one’s freedoms or rights (Article 80). In accordance with Arti-
cle 191 para. 1 subpara. 5, churches and religious associations have the 
right to apply directly to the Constitutional Tribunal for a determination 
of whether a normative act complies with higher-order acts, in particular 
with the Constitution. These bodies may also file complaints to the Con-
stitutional Tribunal on general principles316. This constitutional solution 
is a step forward in the legal protection of religious associations.

The freedom to manifest one’s views and beliefs, including religious 
beliefs, falls within the scope of other constitutional freedoms, such as 
freedom of expression (Article 54), freedom to organise peaceful assem-
blies (Article 57) and freedom of association (Article 58). These articles, 
although not directly related to religious law in the narrow sense, are 
crucial for the protection and implementation of freedom of conscience 
and religion in a broader context317.

Through these numerous provisions, the Constitution of the Republic 
of Poland seeks to ensure full protection of the rights and freedoms of 
the individual, taking into account both individual and social aspects, 

314   M. Chmaj, Równość wobec prawa i zakaz dyskryminacji, in: Konstytucyjne wolności i prawa 
w Polsce. Zasady ogólne, vol. I, Kraków 2002, p. 126.

315   Ibid.
316   A. Mikulska, Wolność sumienia i wyznania: raport z monitoringu, Warszawa 2002, pp. 24–25.
317   J. Szymanek, Klauzule wyznaniowe..., pp. 41–42.
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including the right to freedom of conscience and religion, which serve as 
the foundation of a democratic state of law.

3. Entities covered by freedom of conscience 
and religion in the Constitution  

of the Republic of Poland

The constitutional principle of freedom of conscience and religion is 
a fundamental right of every person residing in the territory of Poland, 
guaranteeing every individual specific rights due to the from state 
authorities. Freedom of conscience and religion entitles each individ-
ual to demand the limitation of state interference that could hinder or 
completely prevent free action according to their own choice in these 
spheres318. In accordance with the well-established concept, that the 
source of constitutional freedom of conscience and religion is not the 
decision of any state or church authority, but inherent human dignity, this 
freedom can be enjoyed by every person, regardless of citizenship, place 
of residence, gender, education, etc.319

In the Christian tradition, it is believed that freedom of conscience and 
religion comes from the law of nature given by God and from the dignity 
of man created in His image and likeness. In turn, according to atheistic 
and deistic views, the source of this freedom lies in the very dignity of 
man as a thinking being and a member of society. This freedom is per-
sonal, inalienable and directly associated with man. According to Z. Łyko, 
it is also a natural, innate human right, protecting not only individual but 
also social aspects of existence, including religious communities320. This 
concept of freedom of conscience and religion indicates that this right is 
enjoyed by every person. Consequently, it makes it possible to organise 
on the basis of religious criteria, and to establish churches and other reli-
gious associations321.

318   L. Garlicki, Polskie prawo konstytucyjne. Zarys wykładu, Warszawa 2009, p. 101.
319   M. Pietrzak, Demokratyczne, świeckie państwo, p. 281; J. Krukowski, Kościelne prawo publiczne, 

p. 119.
320   Z. Łyko, Wolność sumienia i wyznania w relacji: człowiek – kościoły – państwo, in: L. Wiśniewski 

(editor), Podstawowe prawa jednostki i ich sądowa ochrona, Warszawa1997, p. 88.
321   J. Sobczak, M. Gołda-Sobczak, Wolność sumienia..., p. 35.
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The above interpretations emphasise that freedom of conscience and 
religion is the foundation of democracy and pluralism, where the right 
of each individual to freely express and practice their beliefs is not only 
protected, but also enables the creation of religious communities, which 
is crucial for the social and spiritual development of individuals and the 
society as a whole.

Freedom of conscience and religion as a subjective right is also con-
firmed by acts of international law, such as United Nations’ documents, 
standards of the Council of Europe and of the European Union. These 
legal acts clearly indicate that this freedom applies to every human being, 
which was clearly stated in the Universal Declaration of Human Rights. 
Various documents use terms such as every person, every human being, 
every citizen or simply everyone. The International Covenant on Civil and 
Political Rights uses the term everyone, which has the widest scope, cov-
ering both natural and legal persons, which has caused some controversy. 
A similar solution was adopted in the Constitution of the Republic of 
Poland, which states, in Article 53 para. 1., that “everyone is guaranteed 
freedom of conscience and religion”322, regardless of citizenship, place of 
residence or gender. The constitution uses the word everyone, which is 
an expression of the legislator’s affirmation of the axiological paradigm 
of the democratic state governed by the rule of law, where the source of 
freedom of conscience and religion is not the will of the legislator, but 
inherent human dignity rooted in natural law. It is an objective value, 
superior to the will of the legislator, belonging to every person, regardless 
of their civic status323.

This freedom is recognised as a human right, independent of one’s 
nationality. One problem that remains to be resolved, however, is the 
age from which an individual can fully enjoy this right. Adults are free 
to exercise their freedom of conscience and religion, but in the case of 
minors, the situation is more complex. In accordance with the 1989 Con-
vention on the Rights of the Child, minors (from 10 to 17 years of age) 
can enjoy religious freedom on their own, but with some restrictions. 
For example, the process of changing a child’s religious denomination 
requires their consent, even if such conversion is carried out by their 

322   Constitution of the Republic of Poland, Article 53 para. 1.
323   J. Krukowski, Polskie prawo wyznaniowe, Warszawa 2005, p. 72.
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parents. This means that the child does not automatically change their 
religious affiliation along with their parents. After reaching adulthood, 
a person can independently decide on their religious affiliation, religious 
education, etc324.

It is also worth noting that global and regional legal standards on free-
dom of conscience and religion are evolving, reflecting changing social 
and cultural contexts. This requires states to constantly adapt their pol-
icies and legislation to these standards, while ensuring the protection of 
children’s rights in the context of religious freedom. The subject of free-
dom of conscience and religion is also the family and, in particular, par-
ents, who have the right to raise their children in accordance with their 
own beliefs. Parents have the right to decide on the selection of a system 
of religious or non-religious values for their minor children until they 
reach a certain age325. Pursuant to Article 53 para. 3 of the Constitution 
of the Republic of Poland, parents have the right to provide their chil-
dren with moral and religious education in accordance with their beliefs. 
When analysing Article 53 para. 1 of the Polish Constitution, freedom 
of conscience and freedom of religion should be considered as separate, 
although mutually related rights. The definition of freedom of religion 
can be deduced from para. 2 of this article, while freedom of conscience 
is not explicitly defined. In the legal sciences, it is assumed that freedom 
of conscience is the right to have one’s own world view, which constitutes 
a set of beliefs, judgements, assessments, norms and attitudes that organise 
one’s behaviour towards oneself and the environment326.

It is important that one’s world view does not have to result solely from 
religious or moral beliefs. Instead, it can be rooted in philosophy, axiology 
or politics, which gives the concept of conscience a scope broader than that 
of religion, also covering people who do not identify with any religion327.

Article 53 para. 2 of the Constitution of the Republic of Poland defines 
freedom of religion as the right to profess or adopt a religion of one’s 
choice and to manifest it individually or collectively, publicly or privately, 

324   P. Jabłońska, Historical and Legal Determinants…, pp. 299–301.
325   P. Jabłońska, Children’s Right to Freedom of Religion, Warszawa 2024, pp. 67–68.
326   K.  Pyclik, Wolność sumienia i  wyznania w  Rzeczypospolitej Polskiej (założenia filozo-

ficzno-prawne), in: B. Banaszak, A. Preisner (editors), Prawa i wolności obywatelskie w Kon-
stytucji RP, Warszawa 2002, p. 437.

327   B. Banaszak, Konstytucja Rzeczypospolitej Polskiej. Komentarz, Warszawa 2009, p. 271.
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through worship, prayer, participation in rites, practice and teaching. This 
freedom also includes the possession of sanctuaries and other places of 
worship and the right to benefit from religious services. In accordance 
with that provision and international instruments such as Article 10 para. 
1 of the Charter of Fundamental Rights of the European Union, freedom 
of conscience and religion may be manifested by both individuals and 
communities, which also extends protection to religious communities328.

To sum up, the subjective scope of religious freedom in the Constitu-
tion of the Republic of Poland is consistent with the standards of dem-
ocratic states. It should be noted that the Polish Constitution attempts 
to harmoniously combine the protection of the individual with the right 
of the community to practice religion, which is an expression of respect 
for religious and ideological pluralism in society. This multidimensional 
protection of freedom of conscience and religion is the foundation of tol-
erance and social integration, providing everyone with the opportunity 
to live in accordance with their beliefs, while also respecting the rights 
and freedoms of others.

4. Protection of the freedom of conscience  
and religion in Poland

The subject of the freedom of conscience and religion is the right of 
every citizen or person residing within the territory of a given state to 
freely choose their world view. The essence of this freedom boils down to 
unlimited activity that results from the choice made. This includes both 
the freedom to believe or not to believe, to profess religious ideas and 
doctrines, as well as to adopt atheistic beliefs, change these beliefs and 
create new ones. At the same time, this includes the freedom to practice 
worship, to criticise religion, to promote both religious and non-religious 
worldviews, and to express one’s world views329.

The objective scope of religious freedom is defined in various ways 
in contemporary legislation, and there are no unambiguous guidelines 
regarding its content in the literature. Freedom of conscience and religion 

328   P. Jabłońska, Wolność sumienia i wyznania…, pp. 302–303.
329   J. F. Godlewski, K. H. Jabłoński, Prawo a religia, Warszawa, 1988, p. 37.
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can be understood in a broad sense as the manifestation of religious, 
non-religious and anti-religious views, or in the strict sense, limiting 
it to the expression of religious beliefs, the establishment of churches 
and religious associations, as well as activities fulfilling religious needs. 
Proponents of the narrower understanding argue that the preaching of 
non-religious and anti-religious beliefs stems from other freedoms, such 
as freedom of speech or work330.

There is also debate concerning the catalogue of rights deriving from 
this freedom, and related, among other things, to various nomenclatures 
used by legislators. Some researchers treat freedom of conscience as equiv-
alent to freedom of confession or religion, ignoring the subtle differences 
between these concepts. Others point to two aspects of this freedom: inter-
nal, concerning the formation of an individual’s thoughts and beliefs, and 
external, involving the manifestation of these beliefs in action331.

Freedom of conscience is usually identified with the right to shape and 
change one’s religion and beliefs, while freedom of religion refers to all 
forms of externalisation and manifestation of religious views. In the Con-
stitution of the Republic of Poland, Article 48 para. 1 refers to freedom 
of conscience and confession, and Article 53 para. 1 guarantees freedom 
of conscience and religion. The guarantee in Article 53 para. 1 only cov-
ers conscience and religion, disregarding concepts such as confession or 
beliefs, which may suggest that the state guarantees freedom of religion 
only, leaving non-religious beliefs outside such protection332. It is worth 
noting that such an interpretation requires constant discussion and reflec-
tion to ensure that freedom of conscience and religion is exercised in a way 
that respects both individual and collective religious practices and world 
views, thereby serving as the foundation of a healthy, pluralistic society.

B. Banaszak argues that the terminology used by the legislator in Arti-
cles 48 para. 1 and 53 para. 1 of the Constitution of the Republic of 
Poland should be interpreted as referring to the same freedom. H. Misztal 
shares this view. On the other hand, M. Pietrzak and K. Pyclik criticise 
this inconsistency, noting that it results from the fact that the regulation 
of this freedom has not been sufficiently thought through333.

330   M. Pietrzak, Prawo wyznaniowe…, p. 17.
331   J. Szymanek, Prawna regulacja wolności..., p. 5.
332   P. Jabłońska, Wolność sumienia i wyznania…, p. 48.
333   Ibid., pp. 48–49.
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It should be noted that in addition to terminological inconsistency, 
legal scholars raise the issue of standardisation of the concept of freedom 
of world view (or freedom of belief) in acts of international law, where 
it is referred to as freedom of thought, conscience and religion. This broad 
approach takes into account the diversity of human activity in the sphere of 
beliefs, philosophy or morality, thereby limiting the possibility of a restric-
tive interpretation of freedom, in which it only includes religious issues. 
However, the terminology of the Polish Constitution may suggest that the 
legislator only meant freedom within the narrow sense of religion334.

According to legal scholars, the objective scope of this freedom should 
include not only religion and conscience, but also confession and beliefs, 
which suggests the need for the broadest possible understanding of this 
right. These terms often convey the same meaning, guaranteeing the pro-
fession of religion, the prohibition of discrimination on religious grounds, 
the possibility of belonging to different churches or religious associations 
and having differing beliefs335.

The material scope of freedom of conscience and religion in the Con-
stitution of the Republic of Poland includes:

•	 the right to change one’s religion or religious beliefs;
•	 the right to form new religious associations;
•	 the right to change religion;
•	 the freedom to manifest religious beliefs, including the teach-

ing and practice of worship;
•	 the right to remain silent on religious matters;
•	 the right to the protection of religious beliefs;
•	 the possibility of refusing to perform obligations imposed by 

a law on the grounds of conscientious objection336.

Article 53 paras. 2 to 7 of the Polish Constitution regulates this freedom 
in detail, including the freedom to profess or accept a religion, to manifest 
religious beliefs, the freedom of worship, to have places of worship, the 
right to benefit from religious services, and the right to remain silent. In 
addition, this provision guarantees parents the right to raise their children 

334   P. Jabłońska, Historical and Legal Determinants…, p. 50.
335   J. Dębowski et al.., Mała encyklopedia filozofii: pojęcia, problemy, kierunki, szkoły, Bydgoszcz 

1996, pp. 448–449.
336   J. Sobczak, M. Gołda-Sobczak, Wolność sumienia..., p. 48.
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in accordance with their beliefs337 as well as the possibility of teaching 
religion in schools338. The Constitution does not directly define freedom 
of conscience, but points to one of the associated rights – the possibility 
of refusing military service due to conscientious objection339.

The Constitution does not explicitly establish the right to establish new 
religious associations, which may suggest that freedom of conscience and 
confession is limited only to existing religions. Additionally, the lack of 
a guarantee concerning the right to change one’s religion or the right to 
express non-religious views could raise concerns of discrimination against 
people with such beliefs340.

There is also controversy with regard to the very enumeration of the 
attributes of freedom, which could lead to its limitation. Even the most 
accurate presentation of a catalogue of rights resulting from freedom of 
conscience and religion results in its narrowing, because legal provisions 
cannot predict all possible life situations341. Nevertheless, the material 
scope of freedom of conscience and religion in the Constitution is consid-
ered to be relatively broad and in line with international standards. The 
Act of 17 May 1989 on guarantees of freedom of conscience and religion 
additionally specifies this catalogue of rights in detail. Pursuant to Article 
2 of this Act, the following rights are provided:

•	 the right to create religious communities (churches and other 
religious associations) in order to profess and spread the faith, 
with their own system, doctrine and rites;

•	 the right to participate in ceremonies and to fulfil religious 
duties in accordance with one’s faith;

•	 the right to belong or not to belong to religious associations;
•	 the right to proclaim one’s religion or beliefs;
•	 the right to raise children in accordance with one’s own reli-

gious beliefs;
•	 the right to remain silent on religious matters;

337   Constitution of the Republic of Poland, Article 53 para. 3.
338   Ibid., Article 53 para. 4.
339   Ibid., Article 85 para. 3.
340   P. Leszczyński, Zagadnienia wyznaniowe..., p. 62.
341   H. Misztal, Kościelne pojęcie wolności religijnej a ustawa o gwarancjach wolności sumienia 

i wyznania, „Kościół i Prawo” 1993, vol. 11, p. 110.
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•	 the right to maintain contacts with other believers, including 
within international organisations;

•	 the right to access sources of information on religion;
•	 the right to produce and possess objects needed for worship 

and religious practices;
•	 the right to join the clergy or a monastic order;
•	 the right to create secular organisations for religious purposes;
•	 the right to be buried in accordance with religious principles 

or beliefs.

Additionally, Article 42 of said law provides for exemption from study 
and work on religious holidays which are not public holidays342.

This catalogue is extensive and meets the requirements of a demo-
cratic state governed by the rule of law. It is worth noting that the use 
of the expression “in particular” in the Act suggests that this list is open, 
which provides more flexibility in the interpretation of the freedom of 
conscience and religion in the changing social reality, which is crucial for 
ensuring that the law keeps pace with the dynamically evolving needs 
and beliefs of citizens.

5. Religious principles  
in the Constitution of the Republic of Poland

Contemporary constitutions often contain provisions on the principles 
governing the relationship between the state and the Church. These fun-
damental principles form a model that is implemented throughout the 
state’s entire legal system. This model, inscribed in the Constitution of 
1997, is the result of political transformations from the years 1989–1997 
and is a guarantee of religious safety in democratic Poland after 1989343.

Safety is the highest value for every person, because it guarantees 
stability, continuity, development and happiness. This is not a permanent 
state, however, but one that requires constant commitment from states, 

342   Act on Guarantees of Freedom of Conscience and Religion of 17 May 1989 [consolidated text 
of 16 November 2005], Journal of Laws of 2005, No. 231, item 1965.

343   R. Dębiński, Konstytucyjne zasady instytucjonalnych relacji państwo-Kościół i  inne związki 
wyznaniowe wyrazem gwarancji bezpieczeństwa religijnego w Polsce, https://www.jomswsge. 
com/pdf-83627–19132?filename=Konstytucyjne%20zasady.pdf [accessed: 12.12.2024].
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alliances and international organisations in the pursuit of lasting peace 
in light of the challenges of the modern world344.

A person describing themselves as religious expects the state to ensure 
freedom in practicing their religion or beliefs. The state has the obligation 
to create such a legal framework that will guarantee individuals a sense 
of security, including religious security345.

According to legal sciences, systemic principles are key constitutional 
solutions that determine the nature of a given state. The Constitution of 
the Republic of Poland of 2 April 1997 contains eight religious principles 
that regulate the relationship between the state and religious associa-
tions. Article 25 of the Constitution, which contains seven basic principles 
on this subject, is central to these regulations. The last principle is set out 
in Article 191 of the Constitution.

On the basis of the standards contained in Article 25 of the Constitution 
of the Republic of Poland, we can distinguish the following principles:

•	 the principle of equal rights of churches and other religious 
associations;

•	 the principle of impartiality of public authorities in religious, 
ideological and philosophical matters;

•	 the principle of autonomy and independence of the state and 
churches and other religious associations;

•	 the principle of cooperation between the state and churches 
and other religious associations;

•	 the principle of free expression of religious views;
•	 the principle of regulating relations between the Republic of 

Poland and the Roman Catholic Church through the concordat 
and laws;

•	 the principle of regulating relations between the Republic 
of Poland and other churches and religious associations by 
means of laws346.

The last principle, which is regulated by Article 191 of the Constitu-
tion, is the principle of a judicial and constitutional guarantee of the legal 

344   W. Pokruszyński, Bezpieczeństwo: teoria i praktyka, Józefów 2012, p. 7.
345   Ibid.
346   J. Matwiejuk, Zasady stosunku państwa do związków wyznaniowych w ustawach zasadniczych Rzec-

zypospolitej Polskiej oraz Republiki Białoruś, in: Konstytucyjno-ustawowa regulacja..., pp. 292–293.
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status of churches and religious associations. The most important of these 
is the principle of equality of religions. It is expressed as the first one in 
Article 25 para. 1 of the Constitution, which emphasises its importance in 
a democratic state governed by the rule of law and a pluralistic society347.

It is worth noting that this principle was introduced even before the 
adoption of the Constitution, in Article 9 of the 1989 Act on Guarantees 
of Freedom of Conscience and Religion, where all religious associations 
were treated equally, regardless of whether their legal status was reg-
ulated by statute or by entry in the register. The incorporation of this 
principle into the 1997 Constitution caused the least controversy. Already 
during the drafting process, it was noticeable that the majority of partic-
ipants wanted its inclusion in the constitution in a manner as simple and 
complete as possible348.

Article 25 para. 1 of the Constitution reads as follows: “Churches 
and religious associations shall have equal rights349.” In this provision, 
the Constitution uses the terms church and religious association, where 
churches are included in the category of religious associations. The 
term “church” is usually used by religious associations based on Chris-
tian doctrine, although there are exceptions, such as the Polish Slavic 
Church or the Polish Native Church, which do not derive from the Chris-
tian tradition350.

The essence of the principle of equal rights of churches and religious 
associations lies in the fact that the state and other legally existing entities 
are to ensure equal treatment of all religious associations, regardless of 
whether their legal status is regulated by statute or based solely on the Act 
on Guarantees of Freedom of Conscience and Religion. This means that 
no religious association may be privileged or discriminated against in the 
Polish legal system. However, this principle does not assume actual equal-
ity between individual religious associations. Legal equality is not the 
same as redistributive equality, where a larger association would receive 
more funds, or with parity equality, where headcount would determine 
privileges. It this case we are dealing with legal equality, and this means 

347   P. Winczorek, Komentarz do Konstytucji Rzeczypospolitej Polskiej z dnia 2 kwietnia 1997 roku, 
Warszawa 2000, p. 38.

348   J. Matwiejuk, Zasady stosunku państwa do związków wyznaniowych..., pp. 292–293.
349   Constitution of the Republic of Poland, Article 25 para. 1.
350   A. Mezglewski, H. Misztal, H. P. Stanisz, Prawo wyznaniowe, Warszawa 2008, p. 4.
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that all religious associations are treated equally without favouritism or 
discrimination351.

In other words, the state undertakes to treat all religious associations 
equally under the law. It would be wrong to infer absolute equality of all 
religious associations from the principle of equality. Differences in the 
number of followers, wealth, or controlled structures may affect the form 
and scope of regulation of the legal status of individual religious associ-
ations. This is visible, for example, with regard to the issue of teaching 
religion in schools, as regulated by the Educational System Act of 1991. 
The Minister of National Education limited this right, making the teaching 
of religion dependent on the number of children of the same religion in 
a given class, which is an example of inequality in religious rights, affect-
ing both religious associations and children along with their parents. This 
example shows that the principle of equality does not automatically mean 
the same treatment of all legal entities. According to the jurisprudence 
of the Constitutional Tribunal, equality only means the equal treatment of 
equals, the similar treatment of similar ones, the admissibility of justified 
differentiations, and combining equality with the principle of justice352.

However, many scholars in the area of religious and constitutional law 
argue that Article 25 para. 1 of the Constitution and other provisions do not 
provide any criteria that could differentiate the legal position of churches 
and religious associations, as well as their rights and obligations. It would 
be unacceptable for the legislator to create any criteria (e.g. size, number 
of clergymen) as a basis for differentiation of the legal status of religious 
associations in Poland. This position is justified by the fact that all religious 
associations have the same rights, and the scope of their use should not 
depend on actual capabilities, such as number of followers or activity353.

It should also be emphasised that the principle of equality of religions 
results directly from the principle of equality of citizens, enshrined in 
Article 32 of the Constitution, which prohibits any differentiation of citi-
zens and foreigners, among other things, by reason of their religious and 

351   Z. Łyko, Wolność sumienia..., pp. 96–97.
352   J. Oniszczuk, Konstytucja Rzeczypospolitej Polskiej w orzecznictwie Trybunału Konstytucyjnego, 

Kraków 2000, p. 270; quoted after: J. Szymanek, Prawo wyznaniowe w praktyce III RP [zagad-
nienia wybrane], „Ruch Prawniczy, Ekonomiczny i Socjologiczny” 2006, vol. I, p. 99.

353   Z. Łyko, Wolność sumienia..., pp. 96–97; J. Matwiejuk, Zasady stosunku państwa do związków 
wyznaniowych w ustawach zasadniczych Rzeczypospolitej Polskiej oraz Republiki Białoruś, in: 
Konstytucyjno-ustawowa..., p. 294.
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ideological beliefs. It is also worth noting that a violation of this principle 
by privileging someone or limiting someone’s rights on the basis of their 
religion is considered a crime. Another principle that results directly from 
Article 25 of the Constitution is the principle of impartiality of public 
authorities in matters of religious, philosophical and ideological beliefs, 
which constitutes a guarantee for the principle of equal rights of churches 
and religious associations: “Public authorities in the Republic of Poland 
shall be impartial in matters of personal conviction, whether religious 
or philosophical, or in relation to outlooks on life, and shall ensure their 
freedom of expression within public life” (Article 25 para. 2 of the Con-
stitution). The Constitution of the Republic of Poland clearly states that 
public authorities should remain impartial in relation to religious, ideo-
logical and philosophical beliefs. This is a novelty both in comparison with 
the previous constitutions of Poland and with the constitutions of other 
countries354.

The principle of impartiality directly applies to state authorities, which 
are obliged to comply with this provision. This includes both the legisla-
tive and executive authorities, as well as state bodies and local govern-
ment units. This principle imposes on the state the obligation to main-
tain impartiality towards religious, ideological and philosophical beliefs, 
which creates many obligations on the part of public authorities. In par-
ticular, the authorities must remain neutral towards religion or world 
views and beliefs, and therefore cannot favour any of the faiths. State and 
local government bodies cannot engage in promoting, limiting or com-
bating specific religious or philosophical views. They should also avoid 
engaging in disputes of a religious, ideological or philosophical nature355.

It follows from this principle that the state cannot impose specific 
religious beliefs on an individual, and public authorities should not differ-
entiate people or discriminate against people on the basis of their beliefs. 
Decisions of a public nature should be taken in such a way that citizens 
are not privileged or discriminated against on the basis of their views, 
faith or participation in a religious association356. The implementation of 

354   J. Krukowski, Kościół i Państwo. Podstawy relacji prawnych, Lublin 2000, p. 280.
355   P. Winczorek, Komentarz do Konstytucji..., p. 39.
356   J. Matwiejuk, Zasady stosunku państwa do związków wyznaniowych w ustawach zasadniczych 

Rzeczypospolitej Polskiej oraz Republiki Białoruś, in: Konstytucyjno-ustawowa regulacja..., 
p. 295.
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this principle is guaranteed by the right to remain silent, as set out in Arti-
cle 53 para. 7 of the Constitution, which guarantees everyone the right 
not to disclose their religious and ideological beliefs. The third religious 
principle, resulting from Article 25 of the Constitution, is the principle 
of the free expression of religious, ideological and philosophical beliefs 
in private or public life, which can be implemented through appropriate 
legal and institutional regulations regarding access to mass media, the 
right to associate and to the organisation of gatherings357.

Another religious principle contained in the Constitution is the princi-
ple of respect for autonomy and mutual independence between the state 
and churches and other religious associations. The content of this princi-
ple is expressed in Article 25 para. 3 of the Constitution: “The relationship 
between the State and churches and other religious organisations shall 
be based on the principle of respect for their autonomy and the mutual 
independence of each in its own sphere, as well as on the principle of 
cooperation for the individual and the common good.” This principle was 
taken from the Pastoral Constitution on the Church in the Modern World 
“Gaudium et Spes” (The Joys and the Hopes) issued by the Second Vatican 
Council, which stated: “The Church and the political community in their 
own fields are autonomous and independent from each other. Yet both, 
under different titles, are devoted to the personal and social vocation of 
the same men.”358 The basic problem of this principle is its imprecision, 
which may lead to various interpretations in the application of religious 
regulations, which in turn may change its basic meaning presumed by 
the legislator359.

The legislator did not specify the scope of autonomy and independence 
of churches and religious associations. One particularly problematic issue 
is the lack of indication of the material scope of independence, which 
leads to conflicts in determining the limits for the activity of the state 
and the religious associations. It is also not clear who should settle such 
conflicts and how. Autonomy is understood as the right to independently 

357   Ibid., p. 296.
358   Konstytucja duszpasterska o Kościele w świecie współczesnym Gaudium et spes, no. 76 https:// 

fraternitasjesu.pl/doc/pdf/Gaudiumetspes.pdf [accessed: 14.12.2024].
359   R.  Małajny, Regulacja kwestii konfesyjnych w  Konstytucji III RP (refleksje krytyczne), in: 

R. Tokarczyk, K. Motyka (editors), Ze sztandarem prawa przez świat. Księga dedykowana Pro-
fesorowi Wieńczysławowi Józefowi Wagnerowi von Igelgrund z okazji 85-lecia urodzin, Kraków 
2002, p. 293.
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decide on the internal affairs of a given community, which in the context 
of religious associations manifests itself in the freedom to create their own 
organisational structures and in setting the limits of state intervention in 
their activities. Independence, in the opinion of representatives of reli-
gious circles, means the lack of interference of one entity in the internal 
affairs of another360.

The Catholic Church has a different approach to independence, per-
ceiving it as the lack of state interference in church affairs, but with-
out any commitment to reciprocity in terms of non-interference in state 
affairs. These differences result from a different interpretation of the con-
stitutional independence clause, as well as from practice and doctrinal 
assumptions. In practice, the Church may interfere in the state’s activities 
if it considers it necessary for the spiritual good of man. Meanwhile, the 
state – focused on temporal objectives – should not interfere in the affairs 
of the Church, which are beyond its competence361.

A bilateral approach to the principle of autonomy and independence 
seems justified. Article 25 para. 3 of the Constitution points to the exist-
ence of two separate spheres of public life: the religious sphere and the 
sphere of the state – each with its own tasks, without the possibility of 
one interfering with the other. This means that churches and religious 
associations cannot influence the activities of the state, e.g. in the area of 
foreign or defence policy, while the state cannot intervene in the teaching 
of religion, religious doctrine or religious worship. It should be noted, 
however, that this principle is not unconditional. Its limits are determined 
by the courts and the Constitutional Tribunal. Churches and religious 
associations are obliged to respect the legal system of the state, and the 
state may interfere in their activities in cases of threats to life, health or 
morality. The principle of cooperation of the state with churches and reli-
gious associations, specified in the same article, aims to serve the good of 
the individual and the common good.

According to Piotr Stanisz (Polish Roman Catholic priest and pro-
fessor of law on religion at John Paul II Catholic University of Lublin), 
the essence of cooperation lies in coordinating activities, undertaking 

360   J. Krukowski, Kościół i państwo..., p. 105.
361   J. Szymanek, Prawo wyznaniowe w praktyce III RP: (zagadnienia wybrane), „Ruch Prawniczy, 

Ekonomiczny i Socjologiczny” 2016, vol. 1, p. 99.
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joint initiatives and striving to achieve common goals362. In this context, 
the state becomes a partner in achieving specific goals, which balances 
the principle of autonomy and independence. The Constitution defines 
the two objectives of this cooperation: the good of the individual, which 
means respect for the dignity of every person and protection of their 
rights and freedoms, and the common good, understood as a collective 
value resulting from the development of the natural capabilities of mem-
bers of the community, satisfying their individual interests and respecting 
their rights while caring for the common objectives of the community363.

The Constitution does not specify in detail the scope of cooperation, 
but there are areas of public life in which cooperation is crucial for effi-
ciency. The principle of bilateralism, contained in Article 25 paras. 4 and 
5, refers to the way in which legal relations between the state and reli-
gious associations are regulated. Article 25 para. 4 concerns the Catho-
lic Church which, as a subject of international law, has a special mode 
of regulation through an international agreement with the Vatican and 
through statutes. Such a solution precludes a uniform legal approach to 
all religious associations in Poland364.

It is worth noting that this regulation is often criticised as being con-
tradictory to the principle of equality of all religions, because it differen-
tiates religious associations in terms of how their legal situation is deter-
mined. The concordat, which requires ratification by the President on 
the basis of the decisions of the Sejm and the Senate, has a higher rank 
than statutes, which provides the Catholic Church with stronger legal 
protection. In turn, Article 25 para. 5 refers to other churches and reli-
gious associations. In this case, legal relations with the state are governed 
by statutes based on agreements between the Council of Ministers and 
representatives of these associations. The procedure for concluding such 
agreements is initiated by representatives of a religious association or 

362   A. Mezglewski, M. Ordon, P. Stanisz (ed.), Studia z prawa wyznaniowego, vol. 8, Lublin 2005, 
p. 76.

363   Encyklopedia PWN, https://encyklopedia.pwn.pl/haslo/dobro-wspolne;3893272.html 
[accessed: 16.12.2024].

364   T. Zieliński, Regulacja stosunków między państwem a związkami wyznaniowymi w trybie art. 
25 ust. 5 Konstytucji RP, „Państwo i Prawo” 2003, no. 7, p. 48; J. Matwiejuk, Zasady stosunku 
państwa do związków wyznaniowych w ustawach zasadniczych Rzeczypospolitej Polskiej oraz 
Republiki Białoruś, in: Konstytucyjno-ustawowa regulacja stosunków społecznych w Rzeczypo-
spolitej Polskiej i Republice Białoruś, Białystok 2009, p. 298.
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by the Council of Ministers, with the participation of the Minister of the 
Interior and Administration. Attempts to prolong such a procedure or to 
deny the conclusion of such an agreement may be the basis for a consti-
tutional or administrative complaint. The content of such agreements is 
not regulated by law, which allows for negotiations, and any amendment 
to a statute regulating the relationship requires prior amendment of the 
agreement and renegotiation.

In the context of contemporary challenges, such an approach to reli-
gious regulations in the Polish Constitution forces the state and religious 
communities to engage in continuous dialogue in order to ensure a bal-
ance between autonomy and cooperation, as well as between the protec-
tion of rights and freedoms of the individual, on the one hand, and the 
common good of society on the other.

6. Summary
The adoption of the Act on Guarantees of Freedom of Conscience and 

Religion of 1989 was a crucial step towards ensuring this freedom in 
Poland. However, it was only the adoption of the new Constitution of 
1997 that ultimately settled this issue in a fundamental way. Freedom 
of conscience and religion has been and remains the subject of numerous 
debates and disputes, especially in the context of religious instruction in 
public schools and religious freedom of children. Poland is aware of the 
important role that churches and religion play in public life.

Article 53 of the Constitution of the Republic of Poland defines both 
the subject scope and the material scope of freedom of conscience and 
religion, indicating that every person is the subject of this freedom. 
Although there are some inaccuracies and shortcomings in the definitions, 
this scope is considered sufficient and in line with international standards, 
and in particular with Article 9 of the Convention for the Protection of 
Human Rights and Fundamental Freedoms.

Legal scholars note certain terminological inconsistencies in the Con-
stitution, where the same freedom is defined using different terms (e.g. 
freedom of conscience and religion in Article 53 or freedom of world view, 
religious beliefs or confession in Article 48). Undefined terms such as 
impartiality in Article 25 lead to difficulties of interpretation. Moreover, 
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the Constitution did not fully utilise the potential of the previously adopted 
Act on Guarantees, which was more detailed and could have provided an 
excellent basis for further work on religious freedom.

Despite this, it can be stated that the scope of freedom of conscience 
and religion in Poland is appropriate and provides individuals with satis-
fying opportunities for practising religious life in the workplace. The Con-
stitution of the Republic of Poland treats the relations between the state 
and religious associations with due seriousness, which proves the impor-
tance of this subject in the Polish legal order.



CHAPTER III

Protection of freedom concerning 
religion or belief in the sphere  
of employment and occupation  

in Europe

At present, European law contains numerous legal acts regarding pro-
tection against discrimination, which have a significant impact on the 
daily lives of European Union citizens. EU policy in the area of non-dis-
crimination and equal treatment is the subject of intensive analysis in the 
literature on the subject as these issues permeate almost all sectors of 
specific policies conducted by the EU. The legal system of the European 
Union provides a broad spectrum of regulations against discrimination on 
any grounds, covering both general, basic aspects of public life, such as the 
economy, social relations or politics, as well as more specific areas, such 
as the labour market and employment. These provisions were initially 
limited to prohibiting discrimination on grounds of sex in the context of 
employment, with the aim of preventing unfair practices that could give 
Member States an unjustified competitive advantage by offering women 
lower wages or inferior working conditions. As EU law evolved, the scope 
of anti-discrimination protection expanded to provide more comprehen-
sive protection for all citizens against various forms of discrimination, 
not only in the professional context, but also in other areas of social life.
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It is worth noting that the European Commission plays a key role in 
overseeing the implementation of these rules by monitoring how Member 
States implement and adhere to the principles of equal treatment and 
non-discrimination. As Piotr Burgoński notes, the European Commission 
was particularly active in this area in the years 2002–2015, striving to 
ensure that the EU equality and anti-discrimination policy is effectively 
implemented in the Member States365.

The extension of anti-discrimination protection to other aspects of life, 
such as sexual orientation, age, disability or ethnicity, shows that the 
European Union aims to create a society in which all discrimination is 
eliminated and every citizen has equal opportunities for personal and 
professional growth, regardless of their personal characteristics. This 
approach is not only a matter of law, but also a value underlying Euro-
pean unity and solidarity.

1. Directive 2000/78/EC:  
Prohibition of discrimination on the grounds of 
religion or belief in employment and occupation

In 1999, after the Amsterdam Treaty went into force, the European 
Union took concrete steps towards expanding its anti-discrimination pol-
icy. By reforming the structure and functioning of the Union, that treaty 
introduced new powers in the field of combatting discrimination, which 
opened the way for the creation of more detailed and comprehensive reg-
ulations. One of the key legal acts that arose as a result of these changes 
was Council Directive 2000/78/EC, adopted on 27 November 2000366.

Directive 2000/78/EC is of particular importance in view of the con-
flicts between the right to non-discrimination and the right to religious 
freedom. Religious institutions, exercising the right to religious freedom, 
are often accused of differentiating their employees on the basis of their 
own criteria. In their opinion, freedom in the selection of employees is 

365   P. Burgoński, Sposób nadzorowania przez Komisję Europejską implementacji równościowego 
i  antydyskryminacyjnego prawa Unii Europejskiej w  latach 2002–2015, „Rocznik Integracji 
Europejskiej” 2016, no. 10, p. 246.

366   Council Directive 2000/78/EC of 27 November 2000 establishing a general framework for equal 
treatment in employment and occupation (OJ L 303, 2.12.2000, pp. 16–22).
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a manifestation of religious freedom, enabling the implementation of 
their religious mission. These conflicts had been observed by the EU leg-
islator, which resulted in an attempt to resolve them through the adoption 
of a so-called exclusion clause in Directive 2000/78/EC367.

The objective of Council Directive 2000/78/EC was to establish a gen-
eral framework for combatting discrimination, including discrimination 
on grounds of religion or beliefs, in order to promote the principle of 
equal treatment in employment and occupation throughout the European 
Union368. Recital 23 in the preamble to the Directive provides for the pos-
sibility of derogating from the principle of equal treatment by Member 
States in certain cases in which differentiation of treatment may be jus-
tified where “a characteristic related to religion or belief (...) constitutes 
a genuine and determining occupational requirement, when the objective 
is legitimate and the requirement is proportionate369.”

As noted by Fr. Piotr Stanisz, this directive is one of the few acts of 
EU law that directly addresses legal issues concerning churches and 
other organisations based on religious ethics or beliefs370. The pream-
ble to the Directive refers to the church clause, i.e. Declaration No. 11 
attached to the Final Act of the Treaty of Amsterdam, reaffirming the 
right of Member States to maintain or introduce specific provisions on 
professional requirements for religious institutions371. The church clause 
is one of the key factors shaping the scope and content of Directive 
2000/78/EC372.

According to that directive, employment in the activities of churches or 
religious organisations is an exception to the principle of equal treatment 
which, as set out in Article 2(1) of the Directive, prohibits all forms of 
discrimination on grounds of, among others, religion or beliefs373. Direc-
tive 2000/78/EC defines key terms related to employment in a dichoto-
mous manner, distinguishing, among other things, direct discrimination 

367   P. Burgoński, Konflikt między równością a wolnością religijną w prawie pracy Unii Europejskiej, 
„Przegląd Europejski” 2018, no. 2, p. 54.

368   Article 1 of Council Directive 2000/78/EC of 27 November 2000, op. cit., p. 18.
369   Point 23 of Council Directive 2000/78/EC of 27 November 2000, op. cit., p. 17.
370   P. Stanisz, Zakaz dyskryminacji ze względu na religię lub światopogląd w Dyrektywie Rady 

Unii Europejskiej z 27 listopada 2000 r., „Studia z Prawa Wyznaniowego” 2004, vol. 7, p. 19.
371   Recital 24 of Council Directive 2000/78/EC of 27 November 2000, op. cit., p. 17; ibid.
372   P. Stanisz, Zakaz dyskryminacji….,p. 22.
373   See: Article 2(1) of the Council Directive 2000/78/EC of 27 November 2000 establishing 

a general framework for equal treatment in employment and occupation, op. cit., p. 18.



Religious Freedomin the Workplace112

(see: Article 2(2)(a) of the Directive) and indirect discrimination (see: 
Article 2(2)(b) of the Directive). Direct discrimination occurs when a per-
son is treated less favourably than another person would be treated in 
a similar situation because of their religion, worldview or other criteria 
listed in the Directive. Indirect discrimination occurs when an apparently 
neutral provision, criterion or practice may lead to a particular disadvan-
tage for persons with specific religious or philosophical beliefs374.

One example of direct discrimination could be the refusal to employ 
a person of a different religion than the one preferred by the employer 
(e.g. Christianity or Islam). An example of indirect discrimination could 
be the imposition of dress or working time requirements that are difficult 
to meet for followers of a given religion, such as work on Sundays, which 
interferes with the religious practices of Catholics. The literature points 
to the difference between discrimination based on religion or beliefs and 
discrimination based on other characteristics such as race, age, gender or 
ethnicity. Religion and beliefs are seen as subjective and internal grounds 
for discrimination, while other characteristics are considered external, 
physical, and objective. As Joanna Łopatowska notes, the application of 
the same legal measures to combat discrimination on both subjective and 
objective grounds can sometimes hinder the proper implementation of EU 
anti-discrimination law in the Member States375.

It is worth noting that in Council Directive 2000/78/EC of 27 Novem-
ber 2000, EU legislators attempted to balance the right to non-discrimi-
nation with the right to religious freedom. As a consequence, EU anti-dis-
crimination law introduced special exceptions to the prohibition of dis-
crimination in the area of employment, defined as professional require-
ments376. Due to numerous complaints addressed to European tribunals, 
it was noted that religious institutions acting as employers are often 
accused of discriminating against employees or candidates on the basis 
of gender, religion or sexual orientation. As noted by Fr. Piotr Burgoński, 
this is a conflict between the employee’s right to non-discrimination and 

374   Cf. J. Falski, Dyskryminacja ze względu na religię w miejscu pracy w kontekście orzecznictwa 
Trybunału Sprawiedliwości Unii Europejskiej, „Przegląd Sejmowy” 2019, no. 2(151), p. 54.

375   Cf. J. Łopatowska, Discrimination based on religion or belief in the EU legal framework, „Dere-
cho у Religion” 2009, vol. IV, p. 74.

376   A. Śledzińska-Simon, Zasada równości i zasada niedyskryminacji w prawie Unii Europejskiej, 
„Studia BAS” 2011, no. 2(26), p. 69.
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the right of a religious institution to religious freedom377. The inability to 
differentiate employees in accordance with non-discriminatory and equal-
ity standards may be perceived by religious institutions as the European 
Union’s interference in their internal autonomy. These institutions’ right 
to free employment is therefore an expression of religious freedom in the 
institutional dimension378.

In order to resolve potential conflicts or tensions between the right to 
non-discrimination and religious freedom, Article 4 of the 2000 frame-
work Directive introduces two types of exceptions to the principle of 
non-discrimination in employment. These exceptions apply to organised 
religions (such as churches and religious associations) and organisations 
whose ethos is based on religion or beliefs (such as faith schools)379.

With regards to activities of churches and religious organisations, 
Article 4(1) of Directive 2000/78/EC is of crucial importance. It states: 
“Member States may provide that a  difference of treatment which is 
based on a characteristic related to any of the grounds referred to in Arti-
cle 1 shall not constitute discrimination where, by reason of the nature 
of the particular occupational activities concerned or of the context in 
which they are carried out, such a characteristic constitutes a genuine 
and determining occupational requirement, provided that the objective 
is legitimate and the requirement is proportionate.” This legal construct 
is often referred to as circumstances excluding illegality of discrimination 
or a justification for non-discrimination exemption380.

Interpretation of the provisions of Article 4(1) of the framework Direc-
tive allows Member States to maintain regulations which enable differ-
ential treatment on grounds of religion or beliefs in employment, with-
out infringement of EU anti-discrimination rules381. This can also be called 
a “deviation from a schematic understanding of the principle of equal 
treatment”382, “suspension of the principle of non-discrimination”383 or “con-

377   P. Burgoński, Konflikt między…., p. 58.
378   Ibid., pp. 54–55.
379   See: Article 4 of the Council Directive 2000/78/EC of 27 November 2000 establishing a gen-

eral framework for equal treatment in employment and occupation, op. cit., p. 19.
380   A.M. Świątkowski, Kontratyp zakazu dyskryminacji w zatrudnieniu ze względu na religię lub 

światopogląd „Przegląd Sądowy” 2019, vol. 5, p. 18.
381   Ibid.
382   P. Stanisz, Zakaz dyskryminacji…., p. 24.
383   P. Burgoński, Konflikt między równością…, p. 59.



Religious Freedomin the Workplace114

sent to unequal treatment”384. Regardless of the nomenclature, while this 
behaviour may seem discriminatory, it is not considered to be so provided 
that certain criteria are met.

As Joanna Łopatowska notes, the exception to the principle of 
non-discrimination will apply when a connection between a specific 
job position and the required characteristics can be proven385. This 
exception is not addressed only to churches and religious organisa-
tions, but to all employers386. Furthermore, it covers not only issues of 
religion or belief, but all forms of discrimination. It can therefore be 
concluded that the exception to the principle of non-discrimination laid 
down in Article 4(1) of Directive 2000/78/EC is universal and is based 
on genuine professional requirements387. For example, the requirement 
to be a Muslim for a person employed as an imam at a mosque is 
justified in the light of this article, while requiring the same religious 
affiliation from a person responsible for cleaning a mosque seems to 
be unjustified388. Additionally, the derogations from the principle of 
non-discrimination in Article 4(1) of the Directive allow for candidates 
for the post of school catechist to be differentiated based on their reli-
gion or belief389.

The legal institution of the exception to the non-discrimination rule 
was introduced in EU law relatively early. Such an exception was first 
included in Directive 76/207/EEC which related, among other things, to 
the principle of equal treatment of men and women in access to employ-
ment. Article 2(2) of that directive allowed Member States to introduce 
into their legislation exceptions to the prohibition of discrimination, 
which meant the possibility of differential treatment on grounds of sex in 
cases where sex was a key occupational requirement390.

German regulations governing the filling of posts in the Bundeswehr, 
where – with few exceptions – positions could only be occupied by men, 

384   Ibid.
385   J. Łopatowska, Discrimination based on…, pp. 81–82.
386   P. Burgoński, Konflikt między równością…, p. 65.
387   J. Łopatowska, Discrimination based on…, pp. 81–82.
388   L. Vickers, Religion and Belief discrimination in employment – the EU law, Luxembourg 

2006, p. 56.
389   P. Stanisz, Zakaz dyskryminacji…, p. 25.
390   J. Maliszewska-Nienartowicz, Dyskryminacja ze względu na religię, niepełnosprawność, wiek 

lub orientację seksualną. Dyrektywa 2000/78 i orzecznictwo TS UE. Warszawa 2023, p. 26.
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could serve as an example of this logic. However, these German regu-
lations have been subject to a critical assessment by the Court of Jus-
tice of the European Union in the case of Tanja Kreil v Bundesrepublik 
Deutschland391.

A much more extensive and controversial exception to the principle 
of non-discrimination is set out in Article 4(2) of Directive 2000/78/EC, 
which reads as follows: “Member States may maintain national legislation 
in force at the date of adoption of this Directive or provide for future leg-
islation incorporating national practices existing at the date of adoption 
of this Directive pursuant to which, in the case of occupational activities 
within churches and other public or private organisations the ethos of 
which is based on religion or belief, a difference of treatment based on 
a person’s religion or belief shall not constitute discrimination where, by 
reason of the nature of these activities or of the context in which they are 
carried out, a person’s religion or belief constitute a genuine, legitimate 
and justified occupational requirement, having regard to the organisa-
tion’s ethos. This difference of treatment shall be implemented taking 
account of Member States’ constitutional provisions and principles, as 
well as the general principles of Community law, and should not justify 
discrimination on another ground.”

This exception has a narrower scope of addressees than that of Arti-
cle 4(1) of Directive 2000/78/EC, which means that only a relatively 
small group of entities could use it392. In this case, different treatment is 
not considered discrimination if “religion or belief constitute a genuine, 

391   Judgment of the Court of Justice of the European Union of 11 January 2000, Tanja Kreil v Bun-
desrepublik Deutschland, C-285/98, ECLI:EU:C:2000:2. The practice of only employing men 
in the Bundeswehr was regulated by the German constitution (Article 12a of the Grundgesetz 
für die Bundesrepublik Deutschland), the Soldiers’ Act (Article 1(2) of the Soldatengesetz) 
and the Regulation on Soldiers’ Careers (Article 3a of the Soldatenlaufbahnverordnung). In 
that judgment, despite Article 2(2) of Directive 76/207/EEC being in force, these provisions 
were held to violate the principle of equal treatment in employment. The CJEU ruled that 
States which benefit from an exception to the principle of equal treatment in accordance 
with Article 2(2) of that directive cannot apply excessively broad rules. The judgment in 
Case C-285/98 not only established that Germany breached the principle of equal treatment 
in employment, but also pointed to certain shortcomings in the very provision of Directive 
76/207/EEC. The main disadvantage of this provision was the lack of precision in deter-
mining the professional requirements that would justify an exception to the prohibition of 
discrimination. Consequently, later equal treatment directives, including the framework 
Directive, contained more detailed provisions in this regard.

392   A. Śledzińska-Simon, Zasada równości…, p. 26.
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legitimate and justified occupational requirement, having regard to the 
organisation’s ethos393.”

In accordance with the exception from Article 4(2) of Directive 
2000/78/EC, employers may impose religious requirements on a larger 
group of employees, such as administrative or cleaning staff, in situations 
where the workplace requires a homogeneous religious and ethical envi-
ronment394. Article 4(2) of the Directive allows employers whose activities 
are based on religion to require employees to be loyal and act in good 
faith in accordance with their organisation’s ethos. For example, a Catho-
lic school seeking to hire a physics or chemistry teacher who is a Catholic, 
must prove that such a requirement is legal and aims to promote and 
maintain the institution’s ethics395.

Additionally, Article 15 of Directive 2000/78/EC introduces res-
ervations concerning the prohibition of discrimination on grounds of 
religion or belief specifically for Northern Ireland. This exception aims 
to reduce the historical divisions between Catholic and Protestant com-
munities, enabling equal opportunities in access to police services and 
teaching work396.

It is also worth emphasising that the derogations from the principle of 
equal treatment provided for in Directive 2000 are temporary in nature. 
This means that Member States may maintain differential treatment on 
grounds of religion or belief as long as those provisions were in force at 
the date of adoption of the Directive. Alternatively, they may introduce 
new regulations, but only if they reflect previous national practice397.

According to Fr. Piotr Stanisz, this term can be interpreted as an attempt 
to limit the so-called church clause, which confirms the exclusive com-
petence of Member States in regulating the legal status of churches and 
religious organisations398. Nevertheless, the legal solutions contained in 

393   See: Article 4(2) of the Council Directive 2000/78/EC of 27 November 2000 establishing 
a general framework for equal treatment in employment and occupation, op. cit., p. 19.

394   A. Śledzińska-Simon, Zasada równości, p. 63; L. Vickers, Religion and Belief…, p. 56; P. Bur-
goński, Konflikt między równością…, p. 66.

395   J. Łopatowska, Discrimination based…, pp. 82–83; P. Burgoński, Konflikt między równością…, 
pp. 65, 68.

396   Article 15(1) and (2) of the Council Directive 2000/78/EC of 27 November 2000 establishing 
a general framework for equal treatment in employment and occupation, op. cit., p. 21.

397   Article 4(2) of the Council Directive 2000/78/EC of 27 November 2000 establishing a general 
framework for equal treatment in employment and occupation, op. cit., p. 19.

398   P. Stanisz, Zakaz dyskryminacji…, p. 27.



Protection of freedom concerning religion or belief 117

Directive 2000/78/EC seek to take into account the interests of religious 
communities, providing them with the possibility of maintaining their 
own identity as part of their activities399.

Article 4(1) and (2) of Directive 2000/78/EC protects the autonomy of 
churches and religious organisations, giving them, for example, the right 
not to employ women as priests or pastors400. When examining Article 
4(2), it is noticeable that, contrary to the exception in Article 4(1), the EU 
legislator does not refer directly to the principle of equal treatment. How-
ever, in its judgement in Case C-414/16, the Court noted that Article 4(2) 
requires that any differentiation of employees on the grounds of religion 
or belief must be in accordance with the general principles of Community 
law. At the same time, this requires the application of the principle of pro-
portionality, as one of the fundamental principles of EU law. This means 
that churches and other organisations whose ethos is based on religion 
or belief must define professional requirements in a way that is necessary 
for attaining the objective pursued (point 68).

The second subparagraph of Article 4(2) of that Directive provides: 
“Provided that its provisions are otherwise complied with, this Directive 
shall thus not prejudice the right of churches and other public or private 
organisations, the ethos of which is based on religion or belief, acting in 
conformity with national constitutions and laws, to require individuals 
working for them to act in good faith and with loyalty to the organisa-
tion’s ethos.” It is worth noting that the first subparagraph of Article 4 
(2) contains a specific exception to the prohibition of discrimination on 
grounds of religion or belief in employment. Therefore, the entities for 
which paragraph 2 confirms the right to require employees to act in good 
faith and loyalty are the same churches and organisations that may ben-
efit from this exception provided that the requirements of the directive 
are complied with.

However, the issue of the employees themselves, who may be required 
by these instances to act in good faith and with loyalty, is slightly differ-
ent. The special exception in the first subparagraph of Article 4(2) allows 
an employer that is a church or a similar organisation to treat employees 

399   Ibid., p. 28.
400   J. Łopatowska, Discrimination based…, p. 83; P. Burgoński, Konflikt między równością…., 

p. 68.
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or candidates differently only if their religion or belief is a fundamental, 
legitimate and justified occupational requirement directly linked to the 
nature of the activity or the context in which it is carried out. On the 
other hand, the second subparagraph of Article 4(2) allows those organ-
isations, in general, to require employees to act in good faith and with 
loyalty to their ethos, without specifying exactly who the employee is, 
which suggests that this applies to all employees, regardless of the posi-
tion or type of work401.

When interpreting the second subparagraph of Article 4(2) of the 
framework Directive, it should be noted that the EU legislature does 
not raise issues relating to employees’ religious beliefs or worldviews. 
Therefore, it can be concluded that churches or organisations whose 
ethos is based on religion or belief may require employees to act in good 
faith and with loyalty to their ethos, even if the work they perform is 
not directly related to the promotion or teaching of this ethos, and the 
employee themselves do not identify with it. For example, a church that 
employs an unbeliever or a person of another religion for administrative 
work or cleaning can expect them to act in good faith and with loyalty 
to their ethos402.

That regulation appears to focus on those areas of activity of churches 
and organisations where religion or belief is not a genuine, legitimate and 
justified occupational requirement, contrary to what is set out in the first 
subparagraph of Article 4(2). Thus, the interpretation of this provision 
suggests that it is not necessary for the employee’s religion or beliefs to 
be an occupational requirement, but that the employee should remain 
loyal and act in good faith towards the employer’s ethos, despite any 
differences in faith or worldview 403.

This interpretation was presented in a 2010 report on conflicts between 
fundamental rights and the rights to non-discrimination, prepared for 
the European Commission’s Directorate-General for Employment, Social 
Affairs, and Inclusion by the European Equality Law Network (European 
Network of Legal Experts in the Field of Non-Discrimination)404. A differ-

401   P. Burgoński, Konflikt między równością…., p. 65.
402   Ibid.
403   Ibid.
404   E. Bribosia, Emmanuelle, I. Rorive, In search of a balance between the right to equality and 

other fundamental rights, Luxembourg 2010, pp. 51–52.
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ent interpretation was given by the Court of Justice of the European 
Union in its judgment in the case of IR v JQ405.

In contrast to the aforementioned approach to “acting in good faith 
and with loyalty to the organisation’s ethos”, which suggests that those 
criteria could apply to a very wide group of employees, the Court has 
closely linked these requirements with the professional requirements set 
out in the first paragraph of that article. The Court held that “Unlike the 
first subparagraph of Article 4(2) of that directive, the second subpara-
graph stipulates that one of the occupational requirements that a church 
or other public or private organisation whose ethos is based on religion 
or belief can impose on its employees is the requirement that those indi-
viduals act in good faith and with loyalty to the ethos of that church or 
organisation” (para. 46). Moreover, “difference of treatment in respect of 
the requirement to act in good faith and with loyalty to the ethos of the 
employer (...) must comply, inter alia, with the criteria set out in the first 
subparagraph of Article 4(2) of that directive” (para. 49).

According to this interpretation, the requirement to act in good faith 
and with loyalty to the organisation’s ethos cannot be applied to a wide 
range of employees. Linking those requirements to the first subparagraph 
of Article 4(2) of the Directive limits the possibility of different treat-
ment only to those workers whose religion or belief constitutes a gen-
uine, legitimate and justified occupational requirement, directly linked 
to the nature of the activities of the Church or organisation whose ethos 
is based on religion or belief, or the context of those activities. In other 
words, the requirement to act in good faith and with loyalty to the ethos 
of the organisation, as set out in the second paragraph, does not create 
a new exception, but is only a further elaboration and clarification of the 
exception included in the first paragraph406.

This interpretation of the provision is also supported by the fact that 
the Court’s judgement in Case C-68/17 refers to extensive passages 
of the judgment in Case C-414/16, which relate to the assessment of 
the direct link between professional requirements and the professional 
activity or the context in which it is carried out by churches or other 

405   Judgment of the CJEU of 11 September 2018., IR v. JQ, C-68/17, ECLI:EU:C:2018:696.
406   M. Domańska, Przestrzeganie etyki opartej na religii lub przekonaniach jako przesłanka uzasadniająca 

odmienne traktowanie pracowników – glosa do wyroku Trybunału Sprawiedliwości z 11.09.2018 r., 
C-68/17, IR przeciwko JQ, „Europejski Przegląd Sądowy” 2019, no. 4, p. 36.
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organisations whose ethos is based on religion or belief. Accordingly, 
those organisations may differentiate the treatment of their employees 
in terms of the requirement to act in good faith and with loyalty to the 
organisation’s ethos, only if “bearing in mind the nature of the occupa-
tional activities concerned or the context in which they are carried out, 
the religion or belief is a genuine, legitimate and justified occupational 
requirement in the light of that ethos” (para. 55). The CJEU justifies 
its position by making direct reference to the wording of the second 
subparagraph of Article 4 (2) of the Directive. That provision states 
that churches and other organisations whose ethos is based on religion 
or belief have the right to require employees to act in good faith and 
with loyalty to the organisation’s ethos, provided, however, that the 
provisions of the framework Directive are complied with and that they 
act in conformity with national laws. The condition of compliance with 
other provisions of the Directive is interpreted by the Court as the need 
to fulfil the conditions of the first subparagraph of Article 4 (2) in order 
to be able to benefit from the provisions of the second subparagraph. 
A similar position was taken by the Advocate General of the CJEU in 
his Opinion in Case C-68/17, stating: “a difference of treatment in the 
application of the obligation of loyalty is permissible only if it com-
plies, inter alia, with the first subparagraph of Article 4(2) of Directive 
2000/78,” (para. 52)407.

In its judgment in Case C-68/17 (para. 46), the Court accepted the 
interpretation previously given by the Advocate General. This line of 
argument has solid foundations. However, in light of that interpreta-
tion, the possibility of requiring employees to act in good faith and with 
loyalty to the organisation’s ethos has practically been equated with the 
special exception to the principle of equal treatment provided for in the 
first subparagraph of Article 4(2). By contrast, the alternative interpre-
tation of the second subparagraph of Article 4(2) of the Directive, pro-
posed in the report to the European Commission’s Directorate-General 
for Employment, Social Affairs and Inclusion, suggests that it constitutes 
a new type of exception to the prohibition of discrimination in employ-
ment on grounds of religion or belief. The adoption of this interpretation 

407   Opinion of Advocate General Wathelet delivered on 31 May 2018, in Case C-68/17, IR v. JQ, 
ECLI:EU:C:2018:363, para. 52.



Protection of freedom concerning religion or belief 121

fits well with the whole of Article 4 of the Directive, which focuses on 
“professional requirements”, and helps to additionally protect and appre-
ciate the autonomy and specific nature and identity of churches and 
other organisations.

2. The concept of religion as interpreted by 
the Court of Justice of the EU with regard to 

discrimination on grounds of religion or belief in 
employment and occupation

The cases examined by the Court of Justice of the European Union have 
become an opportunity for the Luxembourg-based judges to interpret the 
concept of religion, because the EU legislator did not define it in Directive 
2000/78/EC. It is worth noting that most international human rights 
documents aimed at protecting religious freedom also do not include 
a legal definition of religion. For example, the 1948 Universal Declaration 
of Human Rights avoids explicitly defining what constitutes a religion, 
preferring more general terminology that includes theistic, non-theistic 
and atheistic beliefs408.

The attempt to define the concept of religion undoubtedly creates 
many interpretational difficulties. One cannot limit oneself only to faith 
in God, because such a definition would only include Judaism, Chris-
tianity and Islam, thereby excluding Hinduism with its polytheism and 
Buddhism, which rejects faith in God409. Therefore, in order to deter-
mine the meaning and scope of the concept of religion, it is necessary to 
refer to the experience of EU Member States in this field. The national 
legislation of the Member States does not generally contain a definition 
of that concept, which means that we have to search for its interpreta-
tion in the case law of the national judicial authorities. The Court of Jus-
tice of the European Union has ruled that the concept of religion should 
be interpreted broadly. In other words, it should be understood as cov-
ering both the forum internum (i.e. having religious beliefs) as well as 

408   L. Vickers, Religion and Belief …., p. 4.
409   Cf. Ibid., p. 20.
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the forum externum (i.e. public manifestation of faith). Moreover, in one 
of the examined cases the Court held that only such an interpretation 
is consistent with the interpretation of the concept adopted in Article 
10(1) of the Charter of Fundamental Rights410.

The right to religious freedom, formulated in the Charter of Fun-
damental Rights, forms “an integral part of the relevant context in 
interpreting Directive 2000/78, corresponds to the right guaranteed 
in Article 9 of the ECHR and, under Article 52(3) of the Charter, has the 
same meaning and scope411.” The jurisprudence of the European Court 
of Human Rights in Strasbourg may also be helpful in interpreting the 
concept of religion. The Court has adopted an extremely broad defi-
nition, covering even phenomena commonly referred to as sects. The 
judges of the ECHR included in the definition of religion, among others, 
the Sun Myung Moon sect, Druidism and the Scientological Church412. 
The absence of a formal definition of religion in Directive 2000/78/
EC leads to inconsistencies in the understanding of this concept by EU 
Member States (for example, in the case of Scientology), which may 
result in different levels of protection against discrimination based on 
religion or belief413.

According to Jacek Falski, a broad interpretation of the concept of 
religion “serves the fullest possible achievement of the objective of Direc-
tive 2000/78/EC, and namely fostering the creation of a non-discrimina-
tory working environment, and emphasises the principle of equality”414. 
Lucy Vickers, on the other hand, takes a slightly different position. She 
recognises that leaving undefined the concept of religion – which is 
a fundamental component of the idea of human rights protection – may 
be a deliberate move by EU legislators. This enables entities, in particu-
lar national judicial authorities, to avoid being bound by an outdated 
or incomplete definition of that concept. In this way, the concept of 

410   See Judgment of the Court of Justice of the European Union of 15 July 2021, in cases C-804/18 IX 
v WABE eV and C-341/19 MH Müller Handels, GmbH v MJ, ECLI:EU:C:2021:594, para. 45.

411   Ibid., para. 48.
412   Cf. ECtHR judgment of 20 March 1989 in the case of Chappell v. the United Kingdom, 

no. 12587/86; I.C. Kamiński, Komentarz do art. 10 (wolność myśli, sumienia i wyznania), 
in: A. Wróbel, Karta Praw Podstawowych Unii Europejskiej. Komentarz, Warszawa 2013, 
p. 329.

413   L. Vickers, Religion and Belief…., p. 4.
414   J. Falski, Dyskryminacja ze względu…, p. 62; L. Vickers, Religion and Belief…., p. 26.
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religion can be adapted to present day requirements so as to reflect its 
contemporary understanding415.

3. CJEU – Religious symbols in the workplace
The issue of manifesting religious beliefs at work or limiting religious 

freedom in this context is directly related to the subject of non-discrimi-
nation and equal treatment. This is particularly important for EU Member 
States, which have seen a significant increase in religious diversity in 
recent years. Discussions about wearing religious symbols and costumes 
in the workplace often take place against the background of other issues, 
such as immigration and the integration of new residents into the local 
society. Migrants often adhere to religions that require their faithful to 
publicly express their religious affiliation, which contrasts with Europe’s 
prevailing Christianity. For many Europeans, the external signs of religion 
are primarily clothing and religious symbols in public space, such as bur-
qas or hijabs. The fact that Muslim women wear these items is sometimes 
perceived as a sign of lack of willingness to integrate into society416.

Regulations prohibiting the wearing of Muslim headscarves, turbans 
or kippot (i.e. yarmulke) adversely affect people whose religion requires 
the public expression of their beliefs417. The aversion of some Europeans 
to such religious demonstrations by Muslims leads to demands concern-
ing introduction of bans on wearing religious clothes and symbols in 
public places418. Such demands result mainly from the desire of some 
EU Member States to maintain the principle of secularity and neutrality 
of public space419.

The Court of Justice of the European Union (CJEU) plays a  key 
role in setting EU standards on the boundaries and conditions for the 

415   L. Vickers, Religion and Belief …., p. 28.
416   Open Society Foundations, Employer’s Bar on Religious Clothing and European Union Discrim-

ination Law, justiceinitiative.org, p. 6, https://www.justiceinitiative.org/uploads/3ee205fb-
ad07–4ef2–9d45–2af0ec8101dc/briefing-cjeu-headscarves-20160712.pdf [accessed: 
12.12.2024].

417   Ibid.
418   Włoska burmistrz wypowiada wojnę kąpielom i plażowaniu w burkach, https://www.pap. pl/

aktualnosci/news%2C1599796%2Cwloska-burmistrz-wypowiada-wojne-kapielom-i-plazowa-
niu-w-burkach.html [accessed: 12.12.2024].

419   Cf. European Commission, A comparative analysis of non-discrimination law in Europe, “Euro-
pean Union” 2017, p. 19.
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manifestation of religious beliefs in the workplace420. It is worth noting 
that it was only relatively recently that the issue of discrimination due to 
the manifestation of religious beliefs at work became the subject of CJEU 
judgments. Two judgments issued by the Court in 2017 in preliminary rul-
ing proceedings by the Grand Chamber are of particular importance. The 
first relates to the case of S. Achbita, Centrum voor gelijkheid van kansen 
en voor racismebestrijding v G4S Secure Solution NV421, and the second to 
the case of A. Bougnaoui, Association de défense des droits de l’homme 
(ADDH) v Micropole SA422. Both cases concern the interpretation of Direc-
tive 2000/78/EC, which sets out a general framework for equal treatment 
in employment and occupation. When examining these applications, the 
judges of the CJEU focused exclusively on the religious aspect of potential 
discrimination423.

In these cases, the CJEU ruled that employers can ban the wearing 
of religious symbols in the workplace as part of a corporate neutrality 
policy, without violating anti-discrimination laws. These sentences have 
come under criticism as they are believed to undermine the protection of 
some workers from discrimination in the workplace based on religion424.

The Belgian application for a preliminary ruling concerned a dispute 
between Samira Achbita,425 a Muslim woman, and the insurance com-
pany G4S Secure Solution NV, where she worked as a receptionist. The 
application concerned a ban that was in force in the company, prohibiting 
employees from wearing visible symbols of their political, religious or 
ideological beliefs. The Belgian employer objected to Ms Achbita wearing 
the hijab at work, arguing that it was against the company’s policy of reli-
gious and philosophical neutrality. The Court of Cassation asked whether 
such a prohibition could be considered to be direct discrimination pro-
hibited by Directive 2000/78/EC426. The Court of Justice of the European 

420   J. Falski, Dyskryminacja ze względu…, p. 53.
421   Judgment of the CJEU of 14 March 2017, in the case of Centrum voor gelijkheid van kansen en 

voor racismebestrijding v G4S Secure Solution NV, C-157/15 S. Achbita, ECLI:EU:C:2017, p. 203.
422   Judgment of the CJEU of 14 March 2017, in the case of A. Bougnaoui, Association de défance 

des droits de l’homme (ADDH) v Micropole SA, C-188/15, ECLI:EU:C:2017:203.
423   J. Falski, Dyskryminacja ze względu …, p. 62.
424   D.A. Zuther, The Headscarf Debate Returns to Luxembourg. A Second Chance for Religious 

Freedom? “LSE Law Review” 2021, no. 1, p. 86 et seq. https://lawreview.lse.ac.uk. [accessed: 
14.12.2024)

425   J. Falski, Dyskryminacja ze względu …, p. 58.
426   Council Directive 2000/78/EC…
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Union, using the definition of religion established by the European Court 
of Human Rights, which includes both forum internum (holding religious 
beliefs) and forum externum (public expression of faith), interpreted the 
concepts undefined in the Directive427.

In Samira Achbita’s case, the Court held that the company’s internal 
rule prohibiting the wearing of visible belief symbols was applied equally 
to all employees. This principle was not found to apply selectively to Ms 
Achbita. Therefore, the Court rejected the allegation of direct discrimina-
tion on grounds of religion, stating that there was no evidence that the 
prohibition was the result of stereotypes or prejudices against a particular 
religion or religion in general428. The Court of Justice of the European 
Union has ruled that a total ban on wearing any religious or political 
symbols does not constitute direct discrimination. However, such a pro-
hibition may be considered indirect discrimination if it disproportionately 
affects specific groups and is not supported by a legitimate, appropriate 
and necessary goal. The CJEU referred the case back to the national court, 
suggesting that a preliminary ruling would help in further proceedings.

The Belgian Court of Cassation referred the case to the CJEU in con-
nection with proceedings initiated by a Muslim woman, Samira Achbita, 
and the Centre for Equal Opportunities and Combatting Racism against 
G4S Secure Solutions NV, following her dismissal for wearing an Islamic 
headscarf at work. The Court found that the internal policy of G4S pro-
hibiting employees from wearing any visible political, philosophical or 
religious symbols does not constitute direct discrimination within the 
meaning of Article 2(2)(a) of Directive 2000/78/EC, but may constitute 
indirect discrimination under Article 2(2)(b). Such a total ban could be 
indirect discrimination if its seemingly neutral provisions put people 

427   However, as is well known, especially after the Court of Justice issued Opinion 2/13 of 
18 December 2014, the European Convention on Human Rights is not an international treaty 
integrated into the EU legal order, and thus EU law does not regulate the relationship between 
the European Convention on Human Rights and the national legal orders of the Member States, 
leaving the latter responsible for drawing consequences in the event of conflict, see: Judgment 
of the Court of Justice of 26 February 2013, Case C-617/10, Åkerberg Fransson, para. 4.

428   Samira Achbita v. G4S Secure Solutions…, paras. 24–32. Analogously: “The position would 
certainly be different, it is true, if a ban such as that at issue here proved to be based on stereotypes 
or prejudice in relation to one or more specific religions — or even simply in relation to religious 
beliefs generally. In that event, it would without any doubt be appropriate to assume the presence 
of direct discrimination based on religion. According to the information available, however, 
there is nothing to indicate that that is the case”, Opinion of Advocate General Kokott, Samira 
Achbita v. G4S Secure Solutions NV…, para. 55.
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adhering to a particular religion at a disadvantage. Even if this treatment 
is considered indirect discrimination, it may be legal if it serves a legiti-
mate purpose and the measures are appropriate and necessary. The Court 
referred the question of whether the prohibition constituted indirect dis-
crimination to the referring court429.

Additionally, the Court noted that the company’s desire to introduce 
a policy of neutrality in its dealings with customers by prohibiting the 
wearing of ideological or political religious symbols is justified, provided 
that it is implemented in a consistent and systematic manner430. This 
means that a private enterprise, acting within the framework of economic 
freedom, can introduce a policy of neutrality in the workplace.

On 15 July 2021, the judges of the CJEU once again addressed the 
issue of religious symbols in the workplace in their judgment in joint cases 
C-804/18 IX v WABE eV and C-341/19 MH Müller Handels GmbH v MJ. 
In these proceedings Directive 2000/78/EC was interpreted once again in 
an attempt to find a balance between the right to religious freedom and 
other fundamental rights431.

Applicant IX worked as a long-term care facility nurse at WABE, which 
manages many nurseries in Germany432. She was temporarily suspended 
from her duties due to her refusal to remove her Islamic headscarf at 
work433. The employer justified its decision with a policy of neutrality, 
which prohibits wearing visible religious, ideological or political sym-
bols when in contact with children or their parents434. IX considered 
the demand to remove the headscarf as a form of direct discrimination, 
which is prohibited in the EU Member States in accordance with Direc-
tive 2000/78/EC. The court hearing the case between IX and WABE eV 
referred to the Court of Justice of the EU for a preliminary ruling as to 
whether direct discrimination could have occurred in this case. After no 
direct discrimination was found, the court asked whether the policy of 

429   A. M. Świątkowski, Unijne podejście do eksponowania przez zatrudnionych symboli religijnych 
w miejscu pracy, https://www.prawoiwiez.edu.pl/piw/article/download/513/575/3329#page11 
[accessed: 15.12.2024].

430   See: Judgment of the CJEU of 14 March 2017 in Case C-157/15 S. Achbita, Centrum voorgelijk-
heid van kansen en voor racismebestrijding v G4S Secure Solution NV, op. cit., para. 40.

431   See: Judgement of the CJEU of 15 July 2021, in cases C-804/18 IX v WABE eV and C-341/19 
MH Müller Handels, GmbH v MJ, ECLI:EU:C:2021:594.

432   Cf. ibid., point 22.
433   Cf. ibid., point 27.
434   Cf. ibid., point 2.
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neutrality could be considered indirect discrimination on the basis of 
religion, belief or sex435.

In the joint case C-341/19 MJ worked as a  cashier and sales con-
sultant for MH Müller Handels GmbH. When she refused to remove her 
Islamic headscarf at work, she was sent home. MJ won the case before 
national courts, challenging the legality of that ban. This prompted MH 
to appeal to the Federal Labour Court, which decided to refer the case to 
the CJEU436. The German referring court wished to determine whether 
MH’s ban on wearing a headscarf was appropriate in the light of Article 
2(2)(b)(1) of Directive 2000/78/EC, considering the balance between the 
rights listed in Articles 10 and 16 of the Charter of Fundamental Rights437. 
The Court of Justice of the EU has held that the internal rules prohibiting 
the wearing of any conspicuous symbol indicating political, ideological 
or religious beliefs do not constitute direct discrimination on grounds of 
religion or belief under Article 2(2)(a) of Directive 2000/78, since they 
apply to all employees in a general and non-differentiated manner, impos-
ing, inter alia, dress neutrality438.

In addition, the Court of Justice stated that it is not necessary to carry 
out a further analysis in terms of gender discrimination, as it does not fall 
within the scope of Directive 2000/78/EC439. The judges also stressed that 
a difference in treatment at work does not constitute indirect discrimi-
nation under Article2(2)(b) of that directive if it is objectively justified 
by a legitimate aim and the means of achieving it are appropriate and 
necessary.440 This objective could be the employer’s pursuit of a policy 
of political, ideological or religious neutrality in its dealings with public 
and private customers, which is protected. As the Court has observed, the 
freedom to conduct a business, as mentioned in Article 16 of the Charter 
of Fundamental Rights of the EU, allows an employer to present a neutral 
image of their company. However, such a policy must be implemented in 
a coherent and consistent manner 441.

435   Cf. ibid., points 32– 33.
436   Cf. ibid., points 35–37.
437   Cf. ibid., point 40.
438   Ibid., point 52.
439   Cf. ibid., point 58.
440   Ibid., point 60.
441   Cf. ibid., points 63, 68.
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In Case C-341/19, the CJEU held that indirect discrimination based on 
religion or belief, resulting from an enterprise’s internal regulation pro-
hibiting the wearing of conspicuous symbols of political, philosophical or 
religious beliefs, can be considered justified only if that prohibition covers 
all forms of expression of such beliefs; otherwise, restricting the wearing 
of explicit religious symbols could be considered direct discrimination442.

In recent judgments – such as in joint cases C-804/18 and C-341/19 – 
the Court judges must balance contradictory or conflicting fundamental 
rights and freedoms. The CJEU pointed out that Directive 2000/78 does 
not directly reconcile freedom of thought, belief and religion with other 
protected objectives that may justify unequal treatment443. In practice, 
this means that the Court must interpret EU law in order to strike a bal-
ance between those rights. In the context of employment and occupation, 
the Court awards priority to the freedom to conduct a business protected 
by Article 16 of the Charter of Fundamental Rights of the EU, which 
means the right to religious freedom is of marginal importance and that 
emphasis is placed on the protection of the employer’s ability to introduce 
a policy of neutrality in the company.

4. Sunday as a day off from work
The protection of the health and safety of workers against risks related 

to excessive working hours or insufficient time for rest after work is reg-
ulated by primary and secondary law of the European Union. However, 
one of the most controversial topics among European politicians was the 
question of whether EU law should recognise Sunday as a special day of 
rest. Opinions were divided, which led to the absence of a provision in 
Directive 2003/88/EC of the European Parliament and of the Council 
of 4 November 2003 concerning certain aspects of the organisation of 
working time that would distinguish Sunday as a day of rest444. In this 
context, it is worth looking at how the issue of rest for employees has been 
regulated at the EU level.

442   Ibid., p. 78.
443   Cf. ibid., point 87.
444   See: Directive 2003/88/EC of the European Parliament and of the Council of 4 November 2003 

concerning certain aspects of the organisation of working time, Official Journal of the EU, L 299 
of 18 November 2003, pp. 9–19.
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Article 31(2) of the Charter of Fundamental Rights of the European 
Union states that every worker has the right to limitation of maximum 
working time, to daily and weekly rest periods and to paid annual leave445. 
A similar obligation is found in Article 2 of the European Social Charter, 
where the parties undertake to provide weekly rest which, if possible, 
should coincide with the day recognised as a public holiday in accordance 
with the tradition or custom of the country or region concerned446.

The right of every worker in the European Union to a  limitation 
of the maximum working time was regulated in Directive 2003/88/EC 
of the European Parliament and of the Council of 4 November 2003 
concerning selected aspects of the organisation of working time. The 
adoption of this Directive was intended to respond to the challenges 
posed by changing forms of work organisation. The legislator recognised 
the emergence of new types of employment – the increase in the number 
of temporary and part-time employees447. Therefore, this Directive spe-
cifically regulates issues such as minimum requirements for health and 
safety at work, weekly breaks and rest, holiday leave, maximum working 
time per week and others448. The provisions of Directive 2003/88/EC 
are almost identical to those of the earlier Council Directive 93/104/EC 
of 23 November 1993, although several significant changes have been 
made. The EU legislators not only extended the scope of the Directive, 
but also removed the provision that had previously stipulated that the 
minimum break time should in principle include Sunday (see: Article 
5 of Directive 93/104/EC)449.

Under the current Article 5  of Directive 2003/88/EC, Member 
States are required to ensure that every worker has the right to at least 
24 hours of uninterrupted weekly rest and to 11 hours of rest per day 
over a seven-day period450. This Directive lays down requirements for 

445   Charter of Fundamental Rights, Official Journal of the EU, UE C 202 of 7 June 2016, p. 401.
446   See the European Social Charter opened for signature in Turin on 18 October 1961, Journal of 

Laws 1999, No. 8, item 67.
447   Cf. See: Interpretative Communication on Directive 2003/88/EC of the European Parliament and 

of the Council concerning certain aspects of the organisation of working time, Official Journal of 
the EU, UE C 165/1 of 24 May 2017, p. 4.

448   See: Directive 2003/88/EC of the European Parliament…., pp. 9–19.
449   See: Directive 93/104/EC of the European Parliament and of the Council of 23 November 1993 

concerning certain aspects of the organisation of working time, Official Journal of the EU, L 307 
of 13 December 1993, p. 18–24.

450   See: Directive 2003/88/EC of the European Parliament…, pp. 11.
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daily and weekly rest periods and annual leave, but does not indicate 
which day of the week should be regarded as a rest day – this is left to 
the Member States’ decision. In its judgment of 12 November 1996 in 
Case C-84/94 United Kingdom v Council, the Court of Justice of the EU 
annulled Article 5 of Directive 93/104/EC, which recognised Sunday as 
a public holiday, stating that the imposition of Sunday as a day of rest 
was not justified by the legal basis of the Directive451. The judges noted 
that the Council had not provided sufficient evidence that Sunday was 
more beneficial to workers’ health and safety than any other day of the 
week. As a result of that judgment, the sentence referring to Sunday 
as a day of rest was removed from the Directive when it was updated 
in 2003452.

The legal change, in which the recognition of Sunday as a special day 
of rest was abandoned, has a significant impact on the religious freedom 
of individuals, which resulted in the fact that supporters of protection of 
Sunday’s status took measures to ensure its legal protection at the EU 
level. The European Alliance for Sundays Free of Work was created in 2010.

4.1. European Alliance for Sundays Free of Work

Petitions calling for Sunday to be recognised as a public holiday in 
EU law have initiated organised lobbying activities at the international 
level. As a result, the European Alliance for Sundays Free of Work was 
created in 2010; it is an international non-governmental organisation 
whose goal is to promote Sunday as a non-working day. The creation of 
the Alliance was the result of the success of a conference organised by the 
European Parliament, focusing on recognising Sunday as a day of rest. 
Representatives of civil society, trade unions and religious organisations 
participated in the conference, expressing their firm opposition to work-
ing on Sundays453.

In addition, these organisations prepared a joint statement addressed 
to the EU Commissioner for Employment, Social Affairs and Equal 

451   See: Judgment of the CJEU of 12 November 1996, United Kingdom of Great Britain and Northern 
Ireland v Council of the European Union, C-84/94, ECR 1996, p. 5755.

452   Interpretative Communication on Directive 2003/88/EC…, p. 25.
453   European Sunday Alliance, Revision of the EU Working Time Directive (2011), 

http://www. europeansundayalliance.eu/site/law/article/68.html [accessed: 16.12.2024].
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Opportunities, László Andor454, in which they called for the reintro-
duction into EU law of provisions guaranteeing the status of Sunday as 
a non-working day455.

The mission of the European Alliance for Sundays Free of Work is to 
strive to maintain a healthy work-life balance and promote social cohe-
sion in Europe. Support for the Alliance’s activities was declared by enti-
ties such as the Commission of the Bishops’ Conferences of the European 
Union, the Jesuit European Office (JCE) and Kirchlicher Dienst in der 
Arbeitswelt (KDA)456, as well as Members of the European Parliament, 
such as Konrad Szymański457. The Alliance obtains legitimacy from indi-
viduals and institutions for whom Sunday is primarily a weekly Christian 
holiday. However, the arguments for protecting Sunday as a non-working 
day go beyond religious issues themselves, as they also concern health, 
social and economic aspects.

The European Alliance for Sundays Free of Work appeals to the insti-
tutions of the European Union to re-establish Sunday as a non-working 
day, citing Directive 2003/88/EC. The Alliance members emphasise that 
Sunday is a key element of the European social and economic model. 
In addition, they suggest that the inclusion of Sunday as a public holiday 
in the amendment of Directive 2003/88/EC could support the concept of 
“civic Europe”458. The alliance bases its arguments on research conducted 
by the European Foundation for the Improvement of Living and Working 
Conditions (Eurofound)459, which points to a growing number of EU cit-
izens working on Sundays.

454   László Andor is a Hungarian politician and economist, a  former member of the Col-
lege of Commissioners. See: László Andor – Personal profile, europarl.europa.eu, https://
ec.europa.eu/archives/commission_2010–2014/andor/about/cv/index_en.htm [accessed: 
16.12.2024].

455   European Trade Confederation, Work time in the trade sector, p. 10, https://www.etuc.org/ 
sites/default/files/A_TT_secteur_com_PL_1.pdf [accessed: 16.12.2024].

456   See: List of Supporters, europeansundayalliance.eu, http://www.europeansundayalliance.eu/ 
site/whoweare/article/65.html [accessed: 18.12.2024].

457   K. Szymański, http://konradszymanski.pl / [accessed: 18.12.2024].
458   Dlaczego tygodniowy odpoczynek od pracy powinien przypadać w niedzielę, solidarność.org.

pl, http://www.solidarnosc.org.pl/wolnaniedziela/index.php/2017/07/22/dlaczego-tygodnio-
wy-odpoczynek-od-pracy-powinien-przypadac-w-niedziele/ [accessed: 19.12.2024].

459   Eurofound was founded in Ireland in 1975. It is one of the agencies of the European Union, 
whose aim is to promote improvement in living and working conditions. For more information 
about the Eurofound, see: Eurofound, What we do, eurofound.europa.eu, https://www.euro-
found.europa.eu/pl/about-eurofound/what-we-do [accessed: 19.12.2024].
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On 21 January 2014, the European Parliament hosted a conference 
organised by MEPs Thomas Mann (EPP) and Evelyn Regner (S&D), 
together with members of the European Alliance for Sundays Free of Work. 
During this event, the Alliance officially launched a campaign to protect 
decent working conditions and to make Sunday a public holiday460. The 
declaration issued by the Alliance stated that: “A work-free Sunday and 
decent working hours are of paramount importance for citizens and work-
ers throughout Europe and are not necessarily in conflict with economic 
competitiveness. Especially in the present time of socio-economic crisis, 
the adoption of legislation extending working hours to late evenings, 
nights, bank holidays and Sundays has direct consequences for the work-
ing conditions of employees and for small and medium sized enterprises. 
Competitiveness needs innovation, innovation needs creativity and crea-
tivity needs recreation!”461

On 3 March 2015, the first European Interest Group on Work-Life 
Balance was established in the European Parliament, in the presence of 
members of the Alliance and MEPs from various political groups462. This 
group was supported by representatives of trade unions, family and sports 
organisations, as well as representatives of churches and other religious 
communities, whose aim was to discuss how EU regulations can respect 
and promote a balance between family, private and professional life463.

It should also be noted that the European Parliament is not indif-
ferent to the increasing problem of extending of Europeans’ working 
time. On 21 January 2021, the EP adopted a resolution calling on the 
European Commission to develop EU-wide legislation to enable work-
ers to “digitally disconnect” from work. The new regulations will allow 

460   Kampania na rzecz wolnej niedzieli i godnych warunków pracy, wiara.pl, 23 January 2014, 
https://papiez.wiara.pl/doc/1861066.Kampania-w-na-rzecz-wolnej-niedzieli-i-godnych-
warunkow-pracy [accessed: 20.12.2024].

461   Bruksela: kampania na rzecz wolnej niedzieli i godnych warunków pracy, http://www.archivio-
radiovaticana.va/storico/2014/01/23/bruksela_kampania_na_rzecz_wolnej_niedzieli_i_god-
nych_warunków_pracy_/pol-766718 [accessed: 21.12.2024]; European Sunday Alliance, Con-
ference on Work-free Sundays and Decent Work, 21 January 2014, europeansundayalliance.eu, 
http://www.europeansundayalliance.eu/site/sundayconference2014 [accessed: 21.12.2024].

462   European Sunday Alliance launches broadly supported interest group on work-life balance, 
uniglobalunion.org, 5  March 2015, https://www.uniglobalunion.org/news/european-sun-
day-alliance-launches-broadly-supported-interest-group-work-life-balance-0 [accessed: 
21.12.2024].

463   FAFCE, First European Interest Group WORK-LIFE BALANCE launched!, fafce.org, https://www.
fafce.org/first-european-interest-group-work-life-balance-launched/ [accessed: 22.12.2024].
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employees in EU member states to turn off their phone and work com-
puter outside working hours, during their free time, during leave and 
public holidays464. In other words, workers living in the EU could ben-
efit from a new right, the so-called right to be offline or right to dis-
connect. The European Parliament’s actions in this regard seem to be 
supported by the Progressive Alliance of Socialists and Democrats in 
the European Parliament. The S&D Group’s report on the right to dis-
connect was prepared by Maltese MEP Alex Agius Salib465, who stressed 
that a culture of continuous readiness to work was particularly evi-
dent during the COVID-19 pandemic. It is worth noting, however, that 
the European Union has not yet created detailed legal regulations that 
would determine the right of employees to disconnect digitally from 
their professional duties. This is not surprising, as most of the current 
EU regulations were created in an era when digitisation did not yet have 
a significant impact on employment and work. At the same time, some 
Member States, such as France, have already introduced such regula-
tions in their national legal systems466.

Considering the above, it can be concluded that the establishment 
by the EU of the right to disconnect, combined with the recognition of 
Sunday as a non-working day, would be an important step towards 
achieving a healthy balance between private and professional life of 
Europeans. The modern world of work, dominated by technology and 
constant availability, poses the challenge of maintaining mental health 
and quality of private life. Introducing the right to digital disconnection 
could not only improve employee well-being, but also promote a cul-
ture where rest is valued as much as productivity. This is particularly 
important in the context of globalisation and ongoing digitalisation, 
where the boundaries between work and personal life are becoming 
increasingly blurred.

464   European Parliament resolution of 21 January 2021 with recommendations to the Commission 
on the  right to disconnect, P9_TA(2021)0021.

465   Progressive Alliance of Socialists and Democrats, Vote of right to disconnect is test case for 
conservatives’ willingness to bring workers’ rights into the digital age, socialistsanddemocrats.
Eu, https://socialistsanddemocrats.eu/newsroom/vote-right-disconnect-test-case-conserva-
tives-willingness-bring-workers-rights-digital-age [accessed: 23.12.2024].

466   European Sunday Alliance, Interest Group on Work-Life Balance discusses best prac-
tices for the future of work, Brussels 4  May 2017, europeansundayalliance.eu, 
http://www.europeansundayalliance.eu/site/europeaninterestgroupwork/article/221.htm-
l?SWS=506ed5badad9d41351fee006b6ae5c75 [accessed: 23.12.2024].
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4.2. Position of the European Commission  
on Sunday as a day off from work

On 24 March 2010, the European Parliament held a conference aimed 
at creating a pan-European Alliance for Sundays Free of Work. One of the 
invited speakers was László Andor, EU Commissioner for Employment, 
Social Affairs and Equal Opportunities, who stressed that the European 
Commission planned to revisit Directive 2003/88/EC and amend it, if 
necessary. However, he clearly distanced himself from any promises that 
Sunday would again be considered a non-working day in EU law. He 
declared that he would analyse the data showing the benefits of Europe-
ans having a common day off.

Taking into account the changes in the world of work and the economy 
since the adoption of Directive 2003/88/EC in 2003, the European Com-
mission considered it necessary to revisit the EU rules on working time. 
In 2010 began a comprehensive review of Directive 2003/88/EC of the 
European Parliament and of the Council of 4 November 2003 concerning 
certain aspects of the organisation of working time467. Any changes in the 
content of the directive were to be guided by the results of consultations 
with the social partners. Therefore, from December 2014 to March 2015, 
the EC conducted a series of public consultations on the revision of the 
Working Time Directive468. The key objective of the consultations was to 
gather opinions and comments as part of the ongoing review and impact 
assessment of the Directive and its potential amendments469. Citizens, 
workers’ and employers’ organisations participated in the consultations. 
In a report issued by the European Commission after the public consulta-
tions, we read that according to many EU citizens, Directive 2003/88/EC 
should not indicate a specific day as a public holiday, as this could lead to 
discrimination against religious groups for whom Sunday is not a day of 

467   European Commission, Public Consultation on the Review of the Working Time Directive. 
Background, p. 1, https://ec.europa.eu/social/main.jsp?catId=333&consultId=14&visib=0&-
furtherConsult=yes&langId=en    [accessed: 24.12.2024].

468   European Commission, Working Time Directive: have your say!, 10 December 2014, 
https:// ec.europa.eu/citizenship/news-events/news/10122014_en.htm [accessed: 
24.12.2024].

469   European Commission, Public consultations and other consultation activities, https://ec.eu-
ropa.eusocialmain.jspcatId=333&consultId=14&visib=0&furtherConsult=yes&langId=en 
[accessed: 24.12.2024].
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religious practice470. The EC report also notes that there is another group 
of EU citizens who have a different opinion on this issue471.

According to the European Commission, the issue of working on Sun-
days primarily concerns social and religious aspects, which do not fall 
within the exclusive competence of the European Union. For this reason, 
the status of Sunday cannot be regulated by EU law472; the European 
Commission believes that EU Member States should regulate this issue473. 
In view of those arguments, the Commission, which is the institution with 
the legislative initiative, does not intend to introduce any changes in this 
area in the near future474. Such an approach may result from the desire to 
maintain the religious and ideological neutrality of the European Union.

However, it should be noted that some EU Member States treat Sunday 
as part of their cultural heritage. The special role of Sunday was recognised 
by the Supreme Court in the justification of the resolution of 14 November 
2001. The court pointed to its various functions, including the possibility 
of participating in religious rites475. Under Polish labour law, Sunday is 
strongly correlated with weekly rest, in accordance with Article 151(1) of 
the Labour Code, where Sundays and holidays are non-working days476.

As noted by Aniela Dylus, Sunday is not only a Christian holiday, but 
also an institution of social and cultural importance in Western culture477. 
Sunday can, therefore, be considered a cultural value and a part of Euro-
pean heritage. It is worth recalling the figure of the Roman emperor 
Constantine the Great, who established Sunday as a non-working day 
pursuant to edict of 3 March 321478. This is why 3 March is now cele-
brated as the European Day for a Work-Free Sunday.

470   European Commission, Public consultation on the future of the Working Time Directive, 
p.  39, https://ec.europa.eu/social/main.jspcatId=333&consultId=14&visib=0&furtherCon-
sult=yes&langId=en [accessed: 24.12.2024].

471   Ibid., p. 66.
472   Communication from the Commission to the European Parliament, the Council, the European 

Economic And Social Committee and the Committee of the Regions Reviewing the Working 
Time Directive, Brussels, 21 December 2010, COM (2010) 801, section 5.1.

473   European Commission, Public consultation…, p. 39.
474   L. Vickers, Religion and Belief…., p. 15.
475   Resolution of the Supreme Court of 14 November 2001., III ZP 20/01, OSNP 2003, No. 6, 

item 141.
476   Act of 26 June 1974 – the Labour Code, Journal of Laws of 2020, item 1320, as amended.
477   A. Dylus, Czy przegraliśmy niedzielę? O sensie świętowania, „Chrześcijaństwo-Świat-Polityka” 

2007, no. 3(4), p. 5
478   1700 lat temu cesarz Konstantyn Wielki ustanowił niedzielę jako dzień odpoczynku, ekai.pl, 3 March 

2021, https://www.niedziela.pl/artykul/65511/1700-lat-temu-cesarz-Konstantyn-Wielki 
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The arguments for recognising Sunday as a non-working day were 
implicitly presented by the European Commission in the Green Paper on 
Mental Health published in 2005. Although this document never men-
tions Sunday as a non-working day, it points to the existing relationship 
between physical and mental health479. In other words, the European 
Commission has recognised that the concept of health includes not only 
physical but also mental aspects. In this context, the issue of work-life 
balance, providing all EU citizens with synchronised free time in the 
form of Sunday, seems crucial for several reasons. A lack of proper work-
life balance can lead to absenteeism, occupational stress, or burnout, 
which has a direct and negative impact on economic productivity. More-
over, the need to enable employees to reconcile work and private life 
becomes particularly urgent in the context of ageing populations in the 
EU Member States480.

It should also be noted that Sunday has an integrative function, provid-
ing the opportunity to build and maintain family, friendship and broader 
social relationships. As Aniela Dylus emphasises, the social importance 
of Sunday in times of individualism and atomisation cannot be overes-
timated. She adds that Sunday helps build the collective identity of our 
communities, from the family through the parish, local, regional, and 
national community, all the way to the European community481. It is also 
of great importance for the spiritual life of many Europeans, enabling 
them to meet their religious needs482.

It is worth paying attention to another, slightly more practical reason: 
nurseries, kindergartens, schools and public institutions are closed on 
Sundays. Moreover, the example for treating Sunday as a non-working 
day is given by the EU institutions themselves, as state officials do not 
work on Sunday, regardless of religious, ethnic or cultural affiliation483.

[accessed: 27.12.2024].
479   European Commission, Green Paper. Improving the mental health of the population. Towards 

a strategy on mental health for the European Union, Brussels, 14 October 2005, COM(2005) 
484, p. 4.

480   Eurofound, 6th European Working Conditions Survey – Overview report (2017 Update), Lux-
embourg 2017, p. 114.

481   A. Dylus, Czy przegraliśmy niedzielę?...., p. 12.
482   Dlaczego tygodniowy odpoczynek od pracy powinien przypadać w niedzielę, solidarność.org.

pl, http://www.solidarnosc.org.pl/wolnaniedziela/index.php/2017/07/22/dlaczego-tygodnio-
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However, not everyone is enthusiastic about the proposals put forward 
by the European Alliance for Sundays Free of Work and the group of MEPs 
and religious institutions supporting it. The religious pluralism and mul-
ticulturalism of the European Union mean that societies have different 
needs in terms of non-working days. Some religious minorities in Europe, 
such as Jews, Muslims and Adventists, fear that the proposal put forward 
by the Alliance could undermine the freedom of expression of their reli-
gious beliefs. In the largest monotheistic religions, different days of the 
week are considered a holiday: in Islam – Friday, in Judaism – Saturday, 
and in Christianity – Sunday. The establishment of Sunday as a public 
holiday is expressly questioned by Adventists, calling on Members of the 
European Parliament not to interfere in matters related to religious free-
dom. On 21 January 2014, the Director of Public Affairs and Religious 
Freedom at the Inter-European Division of the Seventh-day Adventist 
Church, Liviu Olteanu, endorsed the position of Hannu Takkula, a Finnish 
MEP, who strongly opposes Sundays as public holidays. In a media brief-
ing, Hannu Takkula said the legislation should never discriminate against 
anyone on religious grounds. Meanwhile, a law establishing Sunday as 
a universal day off would be just that kind of discrimination484.

It should also be noted that the Member States of the European Union 
have varied approaches to recognising Sunday as a day off, which may 
affect the European Union’s position on this issue. The literature on the 
subject emphasises that the “old” member states of the EU defend Sunday 
more consistently than the new EU member states485. One example is the 
Federal Republic of Germany, where a non-working Sunday is legally pro-
tected, which results directly from Article 139 of the Basic Law of 1949, in 
which Sunday is treated as a day of “rest and spiritual improvement”486.

Nevertheless, in 2009 the German Constitutional Court accepted 
a  complaint filed by two churches, a  Catholic and a  Protestant one, 
which sued Berlin for the practice of allowing an increasing number of 
“shopping Sundays”. The judges, referring to a  clause in the German 

484   S. Spring, In Europe, Adventists call on Sunday Alliance no to discrimination, adventist.news, 
11 February 2014, https://adventist.news/news/in-europe-adventists-call-on-sunday-alli-
ance-not-to-discriminate [accessed: 27.12.2024].

485   A. Dylus, Czy przegraliśmy niedzielę?...., p. 24.
486   Ustawa Zasadnicza Republiki Federalnej Niemiec z dnia 23 maja 1949 r.ku, in: Staśkiewicz W. 

(ed.), Konstytucje państw Unii Europejskiej, translated by B. Banaszak, A. Malicka, Warszawa 
2011, p. 563.
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constitution, stated that Sunday should be a day of rest and spiritual 
improvement. Importantly, churches spoke with one voice on this issue, as 
did trade unions, which willingly joined the campaign to protect Sunday 
as a non-working day487.

Meanwhile, in the Republic of Austria, we can observe the activities of 
a non-governmental organisation called the Alliance for a Free Sunday488. 
This organisation consists of various groups, taking action both at the level 
of the federal states and at the federal level. The Austrian Alliance focuses 
its efforts on promoting the protection of Sunday as a non-working day in 
the European Union. It also proposes that the legal regulations of EU Mem-
ber States regarding the protection of Sundays should be duly respected by 
the EU as an expression of their religious and cultural identity489.

The hesitance of the EU institutions in considering Sunday as a day of 
rest from work in Directive 2003/88/EC seems difficult to comprehend 
not only due to the arguments presented above. It should be noted that in 
another piece of secondary EU law, i.e. Directive 94/33/EC of 22 July 1994 
on the protection of young people at work, the term “Sunday” appears 
twice. First, the preamble to that Directive states that it is up to the EU 
Member States to decide whether Sunday should be counted as a weekly 
rest period – and, if so, to what extent. This provision should not come as 
a surprise, given that the European Union has only complementary compe-
tences in the field of employment policy. However, Article 10(3) of Direc-
tive 94/33/EC provides that the minimum rest period for children “shall, 
in principle, include Sunday”, which can be read as the will of the EU 
legislator to treat Sunday as a day of special importance. Therefore, when 
looking at the content of Directive 94/33/EC and Directive 2003/88/EC, 
we see inconsistency on the part of the EU legislator in deciding whether 
or not Sunday should be given the status of a public holiday490.

Therefore, it seems that the European Union – putting aside the men-
tion of Sunday in Directive 2003/88/EC – would like to maintain religious 

487   S.  Dowling, German Court Enforces Day of Rest, abcnews.go.com, 3  December 2009, 
https:// abcnews.go.com/Travel/court-rules-shopping-sunday-germany/story?id=9236076 
[accessed: 27.12.2024].

488  More information about the organisation can be found on its official website: Allianz für den 
Freien Sonntag, https://allianz-fuer-den-freien-sonntag.de/ [accessed: 28.12.2024].

489   A. Dylus, Czy przegraliśmy niedzielę?...., p. 25.
490   G. Szamocki, Świętowanie niedzieli znakiem rozpoznawczym chrześcijan w perspektywie 

biblijnej teologii szabatu, „Studia Gdańskie” 2016, vol. 38, p. 51.
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and ideological neutrality, which may be of particular importance for 
countries such as France, where secularism is one of the basic principles 
of the state’s functioning. The EU’s systematic omission of any references 
to Christianity means that it is blind to the remaining non-religious argu-
ments in favour of protecting Sunday as a non-working day. It should 
also be noted that the issue of Sunday as a non-working day does not 
only concern religious aspects. Contemporary psychological and socio-
logical research indicates significant health and social benefits of regular 
free time, which allows for physical and mental regeneration, as well as 
building family and social ties. In the context of globalisation and 24-hour 
economic activity, maintaining such a day of rest becomes not only a mat-
ter of tradition, but also of public health and life balance. Therefore, the 
debate on Sunday as a day off should be conducted taking into account 
both cultural and health aspects, striving for harmony that respects diver-
sity, while also promoting social well-being.

5. The role of the European Court of Human Rights
The European Union promotes the right to religious freedom, as 

enshrined in Article 10 of the EU Charter of Fundamental Rights, but 
the institutions do not have direct power in the religious sphere. Unlike 
the European Union, the Council of Europe sets out a different path. It 
is based on a system of fundamental rights of a transnational nature, the 
aim of which is to ensure the effectiveness of the principles established 
by the Convention, through the action of the European Court of Human 
Rights (ECHR).

The competence of the ECHR relates to any dispute concerning the 
interpretation and implementation of the Convention and its protocols, 
in accordance with Article 32 of the ECHR, and it therefore has the right 
to decide on the protection of freedom of conscience, thought and reli-
gion laid down in Article 9 of the ECHR491, according to which everyone 
has the right to freedom of thought, conscience and religion. This right 
includes the freedom to change religion or belief and the freedom to 
manifest religion or belief, either alone or in community with others, in 
public or in private, through worship, teaching, practice and observance. 

491   Journal of Laws of 1993, No. 61, item 284, as amended.
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The freedom to manifest one’s religion or belief shall not be subject to any 
restrictions other than those prescribed by law and necessary in a demo-
cratic society in the interests of public safety, for the protection of public 
order, health or morals, or for the protection of the rights and freedoms 
of others. Freedom of thought, conscience and religion, guaranteed in 
Article 9 of the Convention, is one of the foundations of a  ‘democratic 
society’ within the meaning of the Convention. In the religious dimension, 
it is one of the most important elements of the identity of believers and 
their concept of life, but it is also a valuable asset for atheists, agnostics, 
sceptics and religiously indifferent people492.

The basic principle employed in the judgments of the Strasbourg-based 
court is the so-called margin of appreciation criterion. It is an interpreta-
tive criterion that assumes different meanings with regard to this principle 
of the ECHR representing the general approach that the Strasbourg Court 
must follow in the difficult task of balancing the obligations imposed by 
the ECHR and the sovereignty of the Contracting Parties. This criterion 
plays a key role in the case-law on the issue of religious freedom, in 
which the Court tends to attribute to Member States a high degree of 
freedom of action, due to the greater presence of specific elements in 
the national legal systems. Nevertheless, European oversight by judges 
is considered necessary to protect the human rights and fundamental 
freedoms of citizens.

The judgments and decisions of the ECHR settle the submitted cases 
and also serve to further clarify, safeguard and develop the standards of 
the Convention, thus contributing to the States’ fulfilment of their obli-
gations as Contracting Parties493.

5.1. Religious freedom in the workplace in the jurisprudence of 
the ECHR – the case of Eweida and Others v. the United Kingdom

The European Court of Human Rights (ECHR) has decided a  case 
concerning the displaying of religious symbols as a  manifestation of 

492   S.  Lanier Flanders, What Not to Wear: Religious Dress and Workplace Policies in Europe. 
“Georgia Journal of International and Comparative Law” 2019, no. 47, pp. 575–590.

493   ECHR judgment of 18 January 1978 in Ireland v. United Kingdom, application no. 5310/71; 
ECHR judgment of 5 July 2016 in Jeronovičs v. Latvia, application no. 44898/10.
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a religious worldview494. The judgment of the European Court of Human 
Rights of 15 January 2013 concerned four complaints lodged against the 
United Kingdom of Great Britain and Northern Ireland by British citizens: 
Nadia Eweida, Shirley Chaplin, Lilian Ladele and Gary McFarlane (appli-
cation nos. 48420/10, 59842/10, 51671/10 and 36516/10)495.

I will focus my analysis especially on the first two applicants. Nadia 
Eweida and Shirley Chaplin complained that national law did not ade-
quately protect their right to manifest their religion because their employ-
ers imposed a restriction on them in the form of a ban on wearing the 
cross at the workplace in a visible manner. They pleaded infringement 
of Article 9 of the Convention for the Protection of Human Rights and 
Fundamental Freedoms and of Article 9 in conjunction with Article 14 
of that convention. The first applicant, Ms Eweida, is a practicing Chris-
tian. From 1999 she was working for a private company, British Airways, 
which requires all its employees to wear a uniform. In 2004, British Air-
ways introduced a new uniform, which for women consisted of a blouse 
revealing the neck and tie496. An employee wearing religious items was 
required to cover them, and if this was not possible due to the nature 
of the item, permission to wear it was required. In the absence of such 
permission, the employee could be asked to remove it or sent home to 
change if necessary. British Airways allowed Sikh men to wear a dark blue 
or white turban for religious reasons, and in the summer to wear a Sikh 
bracelet with a short-sleeved shirt. On the other hand, Muslim women 
working in the company were allowed to wear hijabs in approved colours.

In 2006, Ms Eweida decided to wear a cross around her neck in a visi-
ble way497. Her supervisor asked her to remove the chain with the cross or 
hide it under the tie. Because she did not meet the uniform dress code, she 

494   Here we should mention the judgment of the Grand Chamber of 18 March 2011 in the case 
of Lautsi v. Italy, which concerned the placement of the symbol of the cross in public space. 
H. Misztal, P. Stanisz, Wolność wyznania a  symbole religijne w życiu publicznym „państwa 
świeckiego, „Annales Canonici” 2010, no. 6, pp. 37–55; J. Szymanek, Obecność symboli religi-
jnych w przestrzeni publicznej, in: R. Wieruszewski, M. Wyrzykowski, L. Kondratiewa-Bryzik 
(eds.), Prawne granice wolności sumienia i wyznania, Warszawa 2012, p. 45.

495   Case of Eweida and others v. The United Kingdom, http://hudoc.echr.coe.int/sites/eng/pages/ 
search.aspx?i=001–115881#{%22itemid%22:[%22001–115881%22]} [accessed: 29.12.2024].

496   Eweida and Others v the United Kingdom [2013] ECHR 37, para. 10.
497   Orzeczenie Izby (Sekcja IV) Europejskiego Trybunału Praw Człowieka w sprawie Eweida i inni 

przeciwko Wielkiej Brytanii, skargi nr 48420/10, 59842/10, 51671/10, 36516/10, https:// ordoi-
uris.pl/wolnosc-sumienia/orzeczenie-izby-sekcja-iv-europejskiego-trybunalu-praw-czlowie-
ka-w-sprawie-eweida [accessed: 30.12.2024].
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was not allowed to work and was sent home without pay. On 23 October 
2006, she was offered another position not requiring contact with custom-
ers, which also did not require wearing a uniform, but she declined the 
offer. After consultation with the trade unions, British Airways changed 
its policy on wearing religious symbols in early 2007. Starting from 1 Feb-
ruary 2007, the symbols of the Cross and the Star of David could be 
worn in a visible place without additional permission498. From 3 February 
2007, Ms Eweida returned to work and was able to wear a chain with 
a cross around her neck, prominently displayed. However, British Airways 
refused to compensate her for the loss of earnings. Ms Eweida brought 
a suit before the UK’s Employment Tribunal seeking compensation for 
indirect discrimination at work and a breach of Article 9 of the European 
Convention on Human Rights. The lawsuit was dismissed. The Court of 
Appeal dismissed Ms Eweida’s appeal, citing the argument that the actual 
measures taken by British Airways in relation to Ms Eweida were propor-
tionate and appropriate to achieve the legitimate objective. The Supreme 
Court subsequently refused to hear an appeal in this case.499

The second applicant, Shirley Chaplin, also a practicing Christian, 
employed from 1989 at a public hospital geriatric ward, wore a cross in 
a prominent place on a chain around her neck as an expression of her 
faith. The hospital had a uniform dress code based on Department of 
Health guidelines that required jewellery to be worn discreetly and to 
a minimal extent to eliminate the risk of infection or injury to the patient. 
However, if a member of the medical staff wanted to wear clothes or 
jewellery for religious or cultural reasons, they should obtain special per-
mission from their supervisor. For health and safety reasons, two nurses 
were asked to stop wearing the cross around their necks, and two Sikh 
nurses were asked not to wear bracelets or the kirpan, while two Muslim 
doctors were allowed to wear tight hijabs. In 2007, a new mandatory 
dress pattern was introduced at the hospital. In the case of nurses, it 
consisted, among others, of a tunic with a V-shaped neckline. In 2009, 
Ms Chaplin’s supervisor demanded that she take off the chain with the 

498   BA uniform review after cross row, BBC News [online], 24 November 2006 [accessed: 
15.01.2013).

499   Orzeczenie: Eweida i inni v. Wielka Brytania, http://www.prawaczlowieka.uw.edu.pl/index. 
php?orzeczenie=8d8ebea7b076c177ecd21e2d0d7e52fa74c48f3c-b0 [accessed: 30.12.2024].
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cross she was wearing. Ms Chaplin stressed that the cross is a religious 
symbol and asked permission to wear it.

However, the request was rejected and it was argued that a chain with 
a cross worn around the neck could pose a threat to the health and safety 
of patients. In November 2009, Ms Chaplin was transferred to another 
position without contact with patients, but this was changed in July 2010. 
Ms Chaplin filed a lawsuit with the Employment Tribunal in November 
2009 alleging direct and indirect discrimination based on religion. The 
Tribunal found that there was neither direct nor indirect discrimination. 
Ms Chaplin was informed that, in light of the ruling in Ms Eweida’s case, 
an appeal would not likely be successful. For this reason, Ms Chaplin 
waived her right to appeal500.

When considering the applications, the European Court of Human 
Rights recalled that the freedom of thought, conscience and religion reg-
ulated in Article 9 constitutes one of the foundations of a democratic 
society within the meaning of the Convention501. Its religious dimension 
is an important element of the religious identity of believers, their concept 
of life, but it is also an important asset for atheists, agnostics and sceptics. 
Religious pluralism is inextricably linked to the concept of a democratic 
society. It was emphasised that Article 9 regulates the right to profess 
all religious beliefs, the right to manifest one’s faith independently and 
privately, but also in public and together with others. This right may take 
the form of worship, teaching, practice and performance of ritual activi-
ties502. In view of the fact that the manifestation of one person’s religious 
beliefs may have an impact on others, it must comply with Article 9(2) of 
the Convention503. For this reason, the manifestation of someone’s reli-
gious beliefs may be subject to certain restrictions required by law if this 
is necessary in a democratic society to protect the values and goods set 
out in this provision. Actions inspired by religion must reach a certain 

500   Orzeczenie w sprawie Fabian przeciwko Węgry, skarga nr 78117/13, https://etpcz.ms.gov.pl/ 
etpccontent/$N/990000000000001_I_ETPC_078117_2013_Wy_2017–09–05_001 [accessed: 
30.12.2024].

501   M. Kubala, Wolność sumienia w orzecznictwie europejskim, in: R. Sztychmiler, J. Krzywkowska 
(eds.), Problemy z sądową ochroną praw człowieka, vol. I, Olsztyn 2012, pp. 389–406; R. McCrea, 
Religion and the public order of the European Union, Oxford 2010, pp. 121–135.

502   A. Mezglewski, Podstawowe formy uzewnętrzniania przekonań religijnych, in: A. Mezglewski, 
H. Misztal, P. Stanisz, Prawo wyznaniowe, Warszawa 2011, pp. 94–98.

503   M.D. Evans, Religious liberty and international law in Europe, Cambridge 2008, pp. 330–340.
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level of persuasion. However, due to the state’s obligation to maintain 
neutrality and impartiality, it is not the appropriate entity to assess the 
justification of religious beliefs or the manner in which religious beliefs 
are manifested. The Court emphasised that not every act or act inspired 
by religion is a manifestation of faith and does not benefit from the pro-
tection of Article 9 of the Convention. In order for an act to benefit from 
the protection of Article 9, it must be closely linked to religion or belief504.

The Court assessed the applications of Ms Eweida and Ms Chaplin, 
emphasising that Ms Eweida was wearing a cross in a prominent place 
at the workplace in order to bear witness to her faith. The applicant’s 
conduct was a manifestation of her religious beliefs under Article 9 of 
the Convention. The Court found that British Airways’ refusal to allow 
Ms Eweida to wear a cross at the workplace constituted a violation of 
her right to manifest her religion. However, a restriction was imposed by 
a private company and the Court had to examine whether Ms Eweida’s 
right was sufficiently protected in the national legal order and whether 
a fair balance was struck between her rights and those of others. The 
Court found that the United Kingdom, like many other countries, did not 
have legal provisions governing the wearing of religious clothing and 
symbols in the workplace. Subsequently, the Court assessed the restric-
tion from the perspective of its compliance with the principle of propor-
tionality. The Court considered that correct proportion was not ensured 
in this case. On one side of the scale was Ms Eweida’s will to manifest 
her religious beliefs, and on the other side was the employer’s interest 
in shaping a specific image of the company. The Court found that the 
private company’s objective was legitimate, but the national courts gave 
it too much weight. Namely, the cross worn by Ms Eweida at work was 
discreet and did not adversely affect her professional appearance. There 
was no evidence that previous instances of other employees wearing reli-
gious items and outfits, such as turbans or hijabs, had a negative impact 
on British Airways’ image. Moreover, the airline itself changed its rules on 

504   Such a position of the European Court was already expressed in the judgment in the case of 
Arrowsmith v. United Kingdom. See: C. Evans, Freedom of religion under the European Con-
vention on Human Rights, Oxford 2003, pp. 111–127; K. Orzeszyna, Karta Praw Podstawowych 
Unii Europejskiej a wartości religijne, „Prawo – Administracja – Kościół” 2002, no. 2–3, p. 185; 
K. Warchałowski, Prawo do wolności myśli, sumienia i religii w Europejskiej Konwencji Praw 
Człowieka i Podstawowych Wolności, Lublin 2004, pp. 121–122.
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wearing uniforms at work, allowing Ms Eweida to wear a cross without 
additional permission, rendering the earlier ban irrelevant. In the light 
of those circumstances, the Court considered that there was no evidence 
of interference with the rights of others in this case and that the national 
authorities had failed to provide adequate protection for Ms Eweida’s 
right to manifest her religion, in breach of the positive obligation under 
Article 9 of the Convention. Accordingly, the Court awarded Ms Eweida 
EUR 2,000 in damages for non-material harm and EUR 30,000 to cover 
costs and expenses505.

By contrast, in the case of the second applicant, Ms Chaplin, who wore 
a cross visibly around her neck at work, the Court also found that wearing 
a cross at work was a manifestation of her religious beliefs, whereas the 
refusal to allow her to wear that religious symbol constituted an interfer-
ence with her freedom to manifest her religion. In that case, the employer 
was a public body and the Court had to examine whether the restriction 
of religious freedom introduced was necessary in a democratic society 
for the protection of the values set out in Article 9(2) of the Convention. 
The Court emphasised that, as in the case of Ms Eweida’s application, also 
in relation to Ms Chaplin’s case, when weighing up conflicting interests, 
the possibility of manifesting her religion by wearing a cross in a con-
spicuous manner was important. However, in the case of Ms Chaplin, 
the reason for the ban on wearing the cross was much more serious, as it 
was about protecting the safety and health of patients in the hospital506.

The Court also held that, in that case, the national authorities enjoy 
a wide margin of appreciation. The Court held that the restriction intro-
duced was necessary in a democratic society and was consistent with the 
norm of Article 9 of the Convention. The Court did not find an infringe-
ment of Article 14 in conjunction with Article 9 of the Convention. In 
the final conclusion, it is worth noting the important statement of the 
European Court, emphasising the importance of the right to freedom 
of religion in a democratic society. It is indicated that if an employee 

505   Amnesty International Public Statement, https://www.amnesty.org/en/wp-content/ 
uploads/2021/06/eur450012013en.pdf [accessed: 31.12.2024].

506   Prawo do manifestowania przekonań religijnych poprzez symbole religijne w świetle wyroku 
w sprawie Eweida i inni przeciwko Zjednoczonemu Królestwu z 15 stycznia 2013 r.ku, http:// 
cejsh.icm.edu.pl/cejsh/element/bwmeta1.element.desklight-4601217d-f316–46be-aa93-cd-
56c52b05be [accessed: 31.12.2024].
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experiences a restriction of freedom of religion in the workplace, and the 
only way to remove that restriction of their right is to change employ-
ment, then the protection of their rights is insufficient. It is worth noting 
the statement in the judgment in question that the better approach is 
to consider and assess whether the restriction introduced meets all the 
requirements arising from the principle of proportionality507.

The European Court of Human Rights also determined that wearing 
a cross should be considered a manifestation of religious beliefs, which 
is the implementation of the basic human right to freedom of thought, 
conscience and religion. It also stressed that the restrictions introduced 
in relation to that right should be particularly justified508. While the judg-
ment concerning Ms Eweida’s application is commendable, the decision in 
the case of Ms Chaplin prompts us to reflect on how to ensure the appli-
cant’s right to freedom of religion. The Court found that the importance of 
protecting the health and safety of patients outweighs the value of being 
able to manifest one’s religious beliefs by wearing a cross509.

N. Hatzis argues that the case of Eweida and others is the first case in the 
history of the ECHR’s jurisprudence in which the importance of expressing 
personal religious beliefs in the workplace was so strongly emphasised510. 
Employees’ rights and employers’ obligations are inextricably linked – it 
is all about balancing the interests of employees with the interests of the 
employer. The Court’s judgment in cases such as Eweida and Chaplin 
shows how complex a task it is to balance the individual right to religious 
freedom with the common public interest, such as health and safety. In 
practice, this means that every decision must be carefully thought out so 
as not to violate fundamental human rights on the one hand, and not to 
jeopardise the security and well-being of society on the other.

507   Sprawa J.D. i  A. przeciwko Zjednoczonemu Królestwu, https://arch-bip.ms.gov.pl/pl/pra-
wa-czlowieka/europejski-trybunal-praw-czlowieka/orzecznictwo-europejskiego-trybuna-
lu-praw-czlowieka/download,2387,1.html [accessed: 01.01.2025].

508   Eweida i  inni przeciwko Wielkiej Brytanii – wyrok ETPC z dnia 15 stycznia 2013 r., skargi 
nr 48420/10, 59842/10, 51671/10 i 36516/10, in: M. A. Nowicki, Europejski Trybunał Praw 
Człowieka. Wybór orzeczeń 2013, LEX/el., 2014 https://sip.lex.pl/komentarze-i-publikacje/ 
omowienia/eweida-i-inni-przeciwko-wielkiej-brytanii-wyrok-etpc-z-dnia-15–402844030 
[accessed: 01.01.2025].

509   It is worth noting that in the legal literature we can encounter the opinion that citing health 
care as a justification for limiting the employee’s right to express their faith can be abused. Cf. M. 
A. Mielczarek, Realizacja wolności religijnej w zatrudnieniu pracowniczym, Warszawa 2013, p. 189.

510   N. Hatzis, Personal Religious Beliefs in the Workplace: How Not to Define Indirect Discrimina-
tion, “The Modern Law Review” 2011, no. 74, p. 299.
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In the context of today’s increasingly diverse society, where religious 
pluralism is the norm, there is a need to create more flexible policies 
in the workplace that respect diversity of beliefs while also protecting 
shared values. It is a challenge for legislators, courts and organisations 
to find a way to truly support religious freedom without compromising 
other important aspects of public and professional life. It is also worth 
noting that such cases stimulate discussion about the limits of religious 
freedom in a professional context, which may lead to the evolution of 
labour law to better respond to the needs of all parties. It is a process 
that requires not only fairness, but also empathy and understanding for 
different perspectives.

6. Summary
The religious policy of the European Union is shaped not only by 

primary law, but also by secondary law, which is adopted by the EU 
institutions within the scope of various internal policies. Religious issues 
are regulated indirectly (and sometimes even directly) in areas such as 
non-discrimination, equal treatment or employment policy. Although the 
European Union does not formally have the competence to directly reg-
ulate religious matters, it attempts to take them into account within the 
framework of the powers, which are delegated to it by the Member States.

Directive 2000/78/EC, Article 4, which is discussed in detail in this 
chapter, is one of the foundations for the protection of human rights 
in EU law, promoting equal treatment and combatting discrimination, 
including on grounds of religion or belief. As indicated in Article 1 of 
that Directive, its objective is to establish a framework for combatting 
discrimination in the context of employment. However, equal treat-
ment in matters of religion is not absolute; there are situations in which 
employers can legally differentiate employees as long as certain legal 
conditions are met.

It has been noted in this chapter that the term religion is often used but 
is not clearly defined in EU law; it appears mainly in the context of protec-
tion against discrimination. The Court of Justice of the EU interprets this 
concept broadly, including the various forms of religion recognised by the 
Member States, which suggests respect for religious diversity. However, 
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EU practice often leads to the imposition of legal solutions that may con-
tradict its declared religious neutrality.

The Court of Justice of the European Union plays a key role in balanc-
ing religious freedom with other rights protected in the EU. However, in 
the cases analysed, the Court did not give priority to religious freedom 
over other rights, for example economic freedom, which indicates the 
existence of certain limitations of this freedom in EU policies. The Euro-
pean Union also avoids direct references to specific religions, especially 
Christianity, which is evident in the lack of recognition of Sunday as 
a special day in Directive 2003/88/EC, thus emphasising its striving for 
ideological neutrality.



CHAPTER I V

The migration crisis and the identity 
of Poles: religious, cultural  
and national perspectives

The migration crisis, which has gained special significance on the inter-
national stage in recent years, is a unique challenge for Europe, including 
Poland. This phenomenon, resulting from conflicts, economic inequality 
and climate change in various regions of the world, has influenced the 
social, economic and political structures of many countries. In Poland, 
where issues of national, cultural and religious identity are deeply rooted, 
the migration crisis has become an occasion for the study of changes and 
tensions in society.

This chapter aims to analyse how the migration crisis affects the 
perception of the identity of Poles, taking into account religious, cul-
tural and national perspectives. We will explore how the presence of 
migrants and refugees from different cultures and faiths shapes values 
and sometimes causes conflicts with the traditional ones. We will also 
examine how these changes affect the attitude of the Catholic Church to 
the migration crisis, the concept of multicultural states and the percep-
tion of Islam in Poland.

In the era of globalisation and mass population movements, under-
standing these changes is crucial for understanding the future of Polish 
society. Through the analysis of research, public opinion and political 
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and media discourses, we will attempt to answer the question of how the 
migration crisis affects what it means to be a Pole in the 21st century.

1. The migration crisis.  
Origins and evolution of this phenomenon

The migration crisis, which escalated in Europe around 2015, has 
become one of the most important challenges of contemporary inter-
national policy. Millions of people fleeing armed conflicts, persecution 
and poverty sought asylum in European Union countries, which became 
a huge logistical, humanitarian and socio-political challenge. This crisis 
revealed divergences in the approach to migration in Europe, forcing 
member states to seek common answers to these problems in the con-
text of diverse national interests and social concerns. The unprecedented 
wave of migrants highlighted deep ideological divisions between Euro-
pean Union countries, which in practice made it impossible to reach an 
agreement on remedial strategies. In order to understand the complexity 
of the problems and misunderstandings related to the refugee crisis, it 
is necessary to take into account the history of Europe’s relations with 
the Muslim world. History undoubtedly has enormous impact on current 
events, influencing the mutual perception of different religions, cultures 
and civilisations.

The migration crisis is most often associated with the years 2015–
2016, when the media intensively covered these events; however, the 
problem has not disappeared. European countries continue to grapple 
with its consequences, and newly emerging sources of global unrest only 
exacerbate the situation. One of the immediate consequences was the 
troubling situation on the border of Poland, Lithuania and Belarus in 
2021, which the Belarusian authorities seem to be deliberately escalating 
to achieve their political goals, such as lifting EU sanctions and ending 
international isolation. As part of this strategy of exerting pressure on 
the EU, there was a concerted effort to direct waves of migrants (mainly 
from Afghanistan, Iraq, Iran, Libya, Pakistan and Syria) to the borders of 
neighbouring countries. These migrants, seeking to reach countries such 
as Germany, France, Belgium or the Netherlands, tried to illegally cross 
the EU border, including Poland. In order to stop the uncontrolled influx 
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of people, Latvia, Lithuania and Poland began the construction of barriers 
on their borders with Belarus511. In Poland, pursuant to the Regulation of 
2 September 2021 (Journal of Laws of 2021, item 1612), a section of the 
border area was placed under a state of emergency. Zdzisław Śliwa and 
Aleksander Ksawery Olech describe these activities in detail in their arti-
cle Wyzwania w kontekście migracji i kryzys na granicy polsko-białoruskiej 
[Challenges in the context of migration and the crisis on the Polish-Bela-
rusian border].512 In response to the crisis, migrants’ countries of origin, 
such as Iraq, suspended flights to Belarus. Additionally, 40 UN member 
states issued a statement criticising human rights violations in Belarus 
and hybrid attacks at the EU border, which consisted in pushing people 
to cross the border and blocking access to humanitarian aid for migrants 
on Belarusian territory513.

In addition to accusations of fuelling the crisis, directed at Belaru-
sian President Alexander Lukashenko, the role of Russia is also pointed 
out. The destabilisation of the region could have brought Russia many 
benefits, including improved relations with the EU through migratory 
pressure, which could have led to the lifting of sanctions imposed on the 
Russian Federation and support for projects such as the Nord Stream 
2 pipeline. Such actions could also discourage Russia’s neighbours from 
joining NATO and make it difficult for the EU to develop a common 
policy, which in turn could strengthen Russia’s influence on individual 
governments. Russia’s involvement in negotiations, for example con-
cerning the conflict in the Donbas, further strengthened its international 
position514.

One of the achieved goals was certainly the triggering of conflicts 
within the European Union and in countries directly affected by the hybrid 
war waged by Belarus, with Poland being the most striking example. 

511   A. Grochot, Łotwa będzie budować mur na granicy z Białorusią, RMF 24, https://www.rmf24. 
pl/fakty/swiat/news-lotwa-bedzie-budowac-mur-na-granicy-z-bialorusia,nId,5641134#crp_
state=1 [accessed: 18.12.2024]. Litwa rozpoczęła budowę muru na granicy z Białorusią, rp.pl, 
https://www.rp.pl/polityka/art19076901-litwa-rozpoczela-budowe-muru-na-granicy-z-bia-
lorusia [accessed: 18.12.2024].

512   Z. Śliwa, A. K. Olech, Wyzwania w kontekście migracji i kryzys na granicy polsko-białoruskiej, 
„Wiedza Obronna” 2022, vol. 278, no. 1, pp. 89–107.

513   K. Chochowski, Kryzys na granicy polsko-białoruskiej jako przejaw wojny hybrydowej. Aspekty 
administracyjnoprawne, „Roczniki Nauk Społecznych” 2021, no. 4, pp. 81–99.

514   Z. Śliwa, A. K. Olech, Wyzwania w kontekście migracji…, „Wiedza Obronna” 2022, vol. 278, no. 1, 
pp. 93–95.
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An analysis of press articles515 and statements by Polish politicians shows 
how much this crisis has divided society. The report Kryzys humanitarny 
na pograniczu polsko-białoruskim [Humanitarian crisis on the Polish-Bela-
rusian border] states that “Alexander Lukashenko has achieved his goal 
– Poles are more divided than ever. Several thousand people brought to 
the border with Poland are like two audiences of a large theatre or higher 
standard seats at the National Stadium. Meeting the needs of these people 
does not exceed the capabilities and resources of our country. Never-
theless, the Belarusian authorities easily induced Poland to take a series 
of radical measures: introducing a state of emergency, limiting media 
freedom and banning activists from entering the border area, including 
those who offered medical and humanitarian aid. Some regulations were 
also changed, further reducing human rights and standards for the pro-
tection of human life. After the increased influx of migrants to Europe in 
2014–2016, migration issues became particularly complicated, generat-
ing emotions and dividing societies. Alexander Lukashenko exploits these 
emotions, and we allow him to do it516.”

Although the migration crisis described above had serious consequences 
for domestic and international politics, the war that Russia started in 
Ukraine on 24 February 2022 had even more devastating consequences. 
The main Russian attacks were directed at Kyiv, the capital of Ukraine. 
Aggression in the south and southeast was supposed to cut Ukraine off 
from the Sea of Azov. A particularly tragic situation occurred in Mariupol, 
a city in Donetsk Oblast, where most of the infrastructure was destroyed, 
and – according to the mayor – about 20,000 civilians were killed. The 
creation of humanitarian corridors faced numerous obstacles, and Rus-
sian military forces tried to cover up the traces of their war crimes, among 
others, by burning corpses in portable crematoria. In May 2022, the only 
remaining bastion of resistance was the Azovstal metallurgical plant, 

515   Examples of articles about the crisis on the Polish-Belarusian border: rp.pl, 
https://www. rp.pl/polityka/art18845051-budka-kryzys-na-granicy-z-bialorusia-jest-na-reke-
kaczynskiemu [accessed: 18.12.2024]; P. Ciszak, Putin rozgrywa Europę z tylnego siedzenia 
w jednym celu. Tę grę Rosja prowadzi od dawna, money.pl, https://www.money.pl/gospodarka/
kryzys-na-granicy-putin-rozgrywa-europe-z-tylnego-siedzenia-jestesmy-slabym-ogniwem-
6705114649623488a.html [accessed: 18.12.2024]; Tłumy migrantów na polskiej granicy. 
Rachunek za kryzys będzie gigantyczny, Business Insider Polska [accessed: 18.12.2024].

516   K. Czarnota i in., Kryzys humanitarny na pograniczu polsko-białoruskim. Raport Grupy Gran-
ica, Warszawa 2021, p. 3
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where the Azov517 regiment sought shelter. In the Zaporizhzhia Oblast, 
Russian troops occupied the Zaporizhia Nuclear Power Plant and Kherson 
also fell under Russian occupation. In the east and northeast of Ukraine, 
one of the key targets was Kharkiv, which the Russians were unable to 
capture until 11 May 2022518.

Sanctions imposed by the West were supposed to force Russia to halt 
all hostilities but, despite the difficulties in Russia’s international activi-
ties, they did not bring the expected results. Regardless of the boycott by 
many countries, Russia’s economic situation did not deteriorate signifi-
cantly. The European Union has thus far introduced five sets of sanctions. 
The last of them, from 9 April 2022, includes a ban on the export of 
banknotes in EU currencies to Russia and Belarus, a ban on the provision 
of road transport services by Russian and Belarusian companies, and an 
extension of the embargo on the export of goods to Russia, including 
wood, paper and cement products519. A sixth package of sanctions, seek-
ing to impose an embargo on Russian oil, was prepared520.

As a result of Russian aggression against Ukraine, many Ukrainians 
decided to leave their country seeking security. According to UNHCR 
data, since the beginning of the conflict in February 2022, more than 
6.7 million Ukrainian refugees have arrived in European countries (as of 
29 July 2024, with a forecast for 2025 indicating a stabilisation in these 
figures), with Poland accepting one of the largest shares. At the end of 
December 2023, there were about 956,633 refugees from Ukraine with 
an active PESEL number in Poland, and estimates for 2025 indicate that 
this population remains at around 950,000 to 1.1 million people, account-
ing for both new arrivals and people who have gone back to Ukraine. 
Movements across the border are not unilateral – in the period from 
24 February 2022 to the end of 2024, the Border Guard recorded more 

517   Sytuacja obrońców Mariupola staje się krytyczna. Ukraiński dowódca o sytuacji w mieście, 
GazetaPrawna.pl, https://www.gazetaprawna.pl/wiadomosci/swiat/artykuly/8402356,obro-
na-mariupola-sytuacja-w-mariupolu.html [accessed: 18.12.2024].

518   A. M. Dyner, Przebieg działań wojennych na Ukrainie, PISM.pl, https://www.pism.pl/publik-
acje/przebieg-dzialan-wojennych-na-ukrainie [accessed: 18.12.2024].

519   Piąty pakiet sankcji UE w związku z wojną w Ukrainie, Gov.pl, https://www.gov.pl/web/ 
finanse/piaty-pakiet-sankcji-ue-w-zwiazku-z-wojna-w-ukrainie [accessed: 18.12.2024].

520   Zełenski naciska na maruderów. Szósty pakiet sankcji UE potrzebny, Money.pl, https://www. 
money.pl/gospodarka/zelenski-naciska-na-maruderow-szosty-pakiet-sankcji-ue-potrzeb-
ny-6767353188019072a.html [accessed: 18.12.2024].
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than 14.7 million people returning to Ukraine, which proves the dynamic 
nature of the migratory situation.

In Poland, Ukrainians were met with a warm welcome and openness. 
Help was mainly organised by volunteers and grassroots initiatives, pur-
sued both by larger groups and by individuals. Gathering of necessary 
items was carried out, and people in need of shelter were often taken in 
to private homes. The Polish government also took steps to support the 
refugees. These efforts were included in the Act of 12 March 2022 on 
assistance to Ukrainian citizens in connection with the armed conflict 
on the territory of that country (Journal of Laws 2022, item 583), along 
with its subsequent amendments, including those from 2024, extending 
temporary protection until March 2026. The Act contains provisions on 
obtaining a PESEL number, social support and health care521. The migra-
tory conflict resulting from the war in Ukraine is significantly different 
from the one that began during the Arab Spring522. As Konrad Pędziwiatr 
notes, these differences result from several factors, such as cultural prox-
imity, regional solidarity and the scale of social mobilisation in Poland523:

•	 geography: the current crisis is taking place in the centre of 
Europe, and refugees are heading mainly to the countries of 
the European Union. In 2015, the migration wave from Syria 
resulted mainly from the lack of prospects for an improving 
situation in the home country, and the deterioration of con-
ditions for refugees in Lebanon and Turkey further increased 
the inflow to Europe524;

•	 intensity and dynamism: the current crisis is a direct result 
of an intense, new armed conflict, while the crisis of 2015 was 
not a direct consequence of the ongoing hostilities. The 2011 
conflict was less intense;

521   Act of 12 March 2022 on assistance to Ukrainian citizens in connection with the armed conflict 
on the territory of that country Journal of Laws 2022, item 583.

522   Polacy pomagają uchodźcom z Ukrainy. Skala zaangażowania robi wrażenie – Redakcja Pol-
ska, Polskie Radio, https://www.polskieradio.pl/399/7977/Artykul/2917378,Polacy-pomaga-
ja-uchodzcom-z-Ukrainy-Skala-zaangazowania-robi-wrazenie [accessed: 18.12.2024].

523   K. Wilczyńska, Wojna w Ukrainie: Polacy zdają egzamin z pomagania, ale musimy być gotowi 
na działania długoterminowe, EURACTIV.pl, https://www.euractiv.pl/section/migracje/inter-
view/polska-lwow-przemysl-ukraina-wojna-rosja-uchodzcy-migracje/ [accessed: 18.12.2024]

524   Ibid.
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•	 nature of the crisis: the demographic structure of refugees 
differs in both cases. In 2015, entire families migrated from 
the Middle East and Africa, while in the case of Ukraine, the 
refugees are mainly women and children, as men aged 18 to 
60 have to remain in their country due to mandatory military 
mobilisation.

It seems that the war and the arrival of refugees from Ukraine tem-
porarily improved Poles’ opinion of Ukrainians (seen as victims), while 
the perception of Russians (as aggressors) deteriorated. It is difficult to 
predict whether these positive attitudes will be transferred to refugees 
from other countries. The views of Internet users about refugees can 
be shaped by Russian disinformation and propaganda efforts, as well 
as by groups opposing asylum seekers. Narratives that are particularly 
noticeable in these efforts present refugees from Ukraine as people dis-
rupting the normal functioning of Poland and receiving too many ben-
efits, which allegedly leads to the deterioration of the situation of Poles 
in their home country525.

Apart from the above context, according to Wojciech Janik and 
Edward J. Jaremczuk, the migration crisis is a much broader phenome-
non than the name itself would suggest. This is primarily a crisis of Euro-
pean political thought and leadership. At its foundations lay the contra-
dictory feelings of Europeans, the problems of politicians trying to build 
strategies exploiting these contradictory feelings, and the pan-European 
reluctance to look at the situation from a perspective broader than just 
short-sighted emotionalism, which makes it impossible to logically con-
sider the effects of actions taken (...). Many inhabitants of Europe (...) 
love it as it is. No one wants politicians to change our home to a com-
pletely different place due to their weakness, cowardice or manipulation 
(mainly for short-term needs)526.

The migration crisis, particularly intense since 2015, has had its ori-
gins in numerous conflicts, such as the war in Syria, instability in Iraq 

525   M. Hudec, Europa Środkowo-Wschodnia: Rośnie niechęć wobec ukraińskich uchodźców, EURAC-
TIV.pl, https://www.euractiv.pl/section/migracje/news/uchodzcy-ukraina-wojna-migrac-
je-kryzys-narracja-konfederacja/ [accessed: 20.12.2024].

526   W. Janik, E. J. Jaremczuk, Niekontrolowana migracja jako zagrożenie dla Europy – polski 
strach przed uchodźcami, in: E. J. Jaremczuk (ed.), Migracje i kryzys uchodźczy w Europie. 
Rzeczywistość i wyzwania, Poznań 2017, pp. 64–65.



Religious Freedomin the Workplace156

and Libya, and economic hardship in many African countries. The evolu-
tion of this crisis reflects changing political and social dynamics, where 
Europe’s initial response – based on openness and solidarity – has evolved 
over time into a more restrictive migration policy. The introduction of 
border controls, the construction of physical barriers, and the shift in the 
public narrative from hospitality to concerns about security, integration 
and national identity clearly show how the migration crisis has affected 
politics and societies in Europe. This evolution is also a reflection of global 
challenges such as conflicts, climate change and economic inequalities 
that may generate future migratory waves.

2. The Catholic Church’s attitude  
towards the migration crisis

When considering the Church’s position on the migration crisis, one 
should keep in mind the complex relationship between Islam and Chris-
tianity. Regarding the dialogue between these two religions, Stanisław 
Grodź notes: “Sometimes you get the impression that relations between 
Christians and Muslims repeat cyclically, as if constantly returning to 
the old, known paths. Is it that such prejudices, misunderstandings and 
injustices have accumulated over the centuries that they become such 
a heavy burden that inevitably leads both sides towards endless conflicts 
and disputes527?” Despite the efforts of successive popes, the rhetoric of 
the conflict is regularly revived. Contemporary followers of both religions 
live alongside each other in the Middle East, the Balkans, Turkey, India, 
Europe and the United States528.

In addition to the historical heritage related to Islam’s expansion, 
colonialism or crusades, the relationship between Christians and Mus-
lims is also influenced by a mutual lack of knowledge. Marek M. Dzie-
kan emphasises that the lack of knowledge and understanding leads 
to fear and conviction about the hostile intentions of the other party. 
This leads – as the researcher points out – to a pointless conflict, where 

527   S. Grodź, Między poszukiwaniem porozumienia a błędnym kołem powrotu do konfliktów. Dialog 
międzyreligijny chrześcijan i muzułmanów, „Teologia Praktyczna” 2018, no. 4, p. 33.

528   J. Zdanowski, Islam – Zachód: jaka przyszłość?, in: B. Bednarczyk, Z. Pasek, P. Stawiński (eds.), 
Religia a współczesne stosunki międzynarodowe, Kraków 2010, pp. 161–166.
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aggression is generated by the very otherness of another human being. 
In turn, S. Grodź argues that the conflicts between the followers of the 
two main monotheistic religions result from ignorance, lack of under-
standing, prejudice, accusations of hostile intentions and a desire for 
domination. He points out, however, that despite this difficult history, 
there are also efforts for peace529. But not everyone supports these 
pursuits. They are mainly opposed by extremists embracing religious 
fanaticism, which leads to tragic consequences such as terrorist attacks, 
mass murders and other forms of persecution, deepening fear, mutual 
resentment and even hatred.

According to data published by The Pew Research Center in the USA 
in 2014, Christianity is the most persecuted religion in the world, fol-
lowed by Islam and Judaism530. In turn, the Open Doors organisation 
reports that more than 340 million Christians around the world are at 
risk of extreme persecution, and in 74 countries their freedom of religion 
is restricted. The situation is the most alarming in some parts of Africa, 
where 91% of the 4,761 recorded murders of Christians in the world 
occurred. Markus Rode, head of the German branch of Open Doors, says 
that the main reason for this situation is the Islamist groups’ ambitions 
to create caliphates in African countries where there is a power vacuum 
resulting from government corruption531.

In Saudi Arabia Sharia law prevails, the Quran functions as the con-
stitution, and all other faiths are banned. Building Churches, distributing 
the Bible or even private religious practices are illegal in the country. It is 
worth emphasising that although John Paul II allowed the construction 
of a mosque in Rome, a Christian temple cannot be built in Saudi Arabia. 
In Iran, Islam is the dominant religion and the security services monitor 
the activities of Christians, for example by wiretapping. Once arrested, 
they are forced to abandon their faith. In Malaysia, it is forbidden to con-
vert from Islam to another faith, and Muslim clerics demand the death 
penalty for those who do not comply with this prohibition. In Pakistan, 

529   S. Grodź, Między poszukiwaniem porozumienia a błędnym kołem powrotu do konfliktów. Dialog 
międzyreligijny chrześcijan i muzułmanów, „Teologia Praktyczna” 2018, no. 4, p. 47– 48.

530   H.  Misztal, Geografia prześladowań chrześcijan w  krajach islamskich, „Studia z  Prawa 
Wyznaniowego” 2014, no. 17, p. 92.

531   Wzrost prześladowań chrześcijan. Pandemia nie bez znaczenia. Niemcy – bieżąca polityka nie-
miecka, DW.com, https://www.dw.com/pl/wzrost-prześladowań-chrześcijan-pandemia-nie-
bez znaczenia/a-56217756 [accessed: 02.01.2025].
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the legislation in force is conducive to persecution. This relies mainly on 
blasphemy laws, where defendants can be sentenced to death, life impris-
onment or a significant fine. In addition, in Pakistan there are cases of 
gang rapes of Christian women and impediments to access to universities 
for Christians. Despite these tragic events in these countries, one should 
not overlook Muslim countries such as Morocco or Jordan, which are 
trying to promote religious tolerance. However, cases of religious perse-
cution are found there as well532.

In the context of the complicated relations between the followers of 
Christianity and Islam, it is understandable that Catholics have highly 
diverse views with regard to helping Muslim refugees. The concerns of the 
faithful tend to go against the hierarchs’ calls for mercy and support533.

Among the various opinions found within the Catholic Church, 
the position of Pope Francis on the refugee crisis is particularly clear. 
The Pope unequivocally and forcefully calls on the faithful to show open-
ness and care for refugees and migrants: “In a spirit of compassion, let us 
embrace all those fleeing from war and hunger, or forced by discrimina-
tion, persecution, poverty and environmental degradation to leave their 
homelands534.” Pope Francis emphasises that hospitality and openness on 
the part of other countries are crucial in order to ensure a fair distribution 
of goods and to strengthen the dignity and autonomy of each person. He 
expressed such recommendations in his message on the occasion of the 
100th World Day of Migrants and Refugees535.

In the above-mentioned speech, Pope Francis notes that “migrants and 
refugees are not pawns on the chessboard of humanity. They are children, 
women and men who leave or who are forced to leave their homes for 
various reasons, who share a legitimate desire for knowing and having, 

532   H. Misztal, Geografia prześladowań…, pp. 91–110.
533   See: Prymas Polski o migrantach: Żaden człowiek nie może być instrumentem politycznej walki, 

GazetaPrawna.pl, https://www.gazetaprawna.pl/wiadomosci/kraj/artykuly/8232300,pry-
mas-polski-wojciech-polak-migranci-cudzoziemcy-uchodzcy.html [accessed: 09.01.2025].

534   Francis, Migrants and refugees: men and women in search of peace, Message for the celebration 
of the 51st World Day of Peace 2018. https://www.vatican.va/content/francesco/en/messages/
peace/documents/papa-francesco_20171113_messaggio-51giornatamondiale-pace2018.html 
[accessed: 09.01.2025]

535   Francis, Migrants and Refugees: Towards a Better World. Message of His Holiness Pope Francis 
for the 100th World Day of Migrants and Refugees 2014, 5 August 2013, https://www.vatican.
va/content/francesco/en/messages/migration/documents/papa-francesco_20130805_world-
migrants-day.html [accessed: 09.01.2025].
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but above all for being more. The sheer number of people migrating from 
one continent to another, or shifting places within their own countries 
and geographical areas, is striking. Contemporary movements of migra-
tion represent the largest movement of individuals, if not of peoples, in 
history536.” Similar tones are found in the message on the occasion of the 
51st World Day of Peace in 2018, where Francis emphasises the human 
dimension of refugees, referring to the words of Benedict XVI, who saw 
in the masses of refugees “men and women, children, young and elderly 
people, who are searching for somewhere to live in peace537.”

Interestingly, the pope encourages us to look at global migrations 
not only as a threat, but also as an opportunity to build peace. Francis 
expresses concern that refugees are being treated as a potential threat 
to national security, seeing this approach as a disregard for human 
dignity538. It is worth noting that, according to Francis, it is crucial to 
support the migrants’ countries of origin in order to prevent migra-
tions at their source, where their causes lie in poverty, violence and 
persecution539.

Pope Francis sees Muslims as brothers and sisters in faith, believing 
that Christianity and Islam are united by worship of the same God and 
obedience to Him. However, this approach can be controversial, because 
the two religions differ fundamentally, for example in the understanding 
of the concept of God or the role of Jesus. Muslims do not accept the 
divinity of Christ, considering it contrary to monotheism, and the Holy 
Trinity is seen as a form of polytheism. There is no concept of original sin 
in Islam, which eliminates the need for redemption, and salvation is pos-
sible not through sacrifice, but through God’s mercy. Sceptics also point 
to ambiguities in the ethics of Islam, where the Quran, on the one hand, 
promotes peaceful coexistence and, on the other, justifies violence540. 

536   Ibid.
537   M. Rolnik, Światowy Dzień Migranta i Uchodźcy – uchodźcy w orędziach Papieża Franciszka, 

„Społeczeństwo. Edukacja. Język” 2018, 7, p. 179.
538   Ibid.
539   Francis, “Migrants and Refugees Challenge Us. The Response of the Gospel of Mercy”. Message Of 

His Holiness Pope Francis For The World Day Of Migrants And Refugees 2016 [January 17, 2016], 
Vatican.va, https://www.vatican.va/content/francesco/pl/messages/migration/documents/
papa-francesco_20150912_world-migrants-day-2016.html [accessed: 10.01.2025].

540   More on the issue of the difficulties in interpreting the Quran and about the emerging ten-
dencies in this regard: T. Todorov, The fear of barbarians. Beyond the clash of civilizations, 
Chicago 2010, pp. 160–162.
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The Quran has become an inspiration for terrorist groups that use vio-
lence in the name of religion. As Adam Wąs notes, Pope Francis states 
that true Islam and the proper interpretation of the Quran are opposed to 
violence, which is a beautiful statement, but may reflect his wishes more 
than reality541. Robert T. Ptaszek also questions the Pope’s view that Islam 
is a religion of peace, and cites Muslim terrorism and the persecution of 
Christians in Islamic countries542.

In developing his original approach to relations with Islam, Francis 
uses the achievements of his predecessors, and in particular John Paul II. 
The Polish pope expressed openness to non-Christian religions, believing 
that they contain values that support dialogue, such as prayer, that can 
unite people and prepare them to receive the Gospel. Although he saw 
the work of the Holy Spirit in other religions, he did not recognise them 
as having an authentic, supernatural Divine revelation which, according 
to him, was fully revealed only by Jesus Christ. John Paul II did not put 
Christianity on an equal footing with other religions, which is different 
from Francis’ approach. He believed that ecumenical dialogue did not 
interfere with evangelisation, although such a position met with resist-
ance from representatives of other faiths. It is worth noting that John Paul 
II was an opponent of proselytism543.

Benedict XVI, continuing the work of his predecessor, argued that 
the Church should strive to build bonds between followers of different 
religions, aimed at the good of individuals and society. He considered 
peace to be a fundamental value, seeing in it not only the absence of 
conflicts, but also life in harmony and respect for and realisation of the 
truth about human beings544. Despite Benedict XVI’s efforts to promote 
peace and dialogue with Muslims, his pontificate saw a crisis moment 
showing how fragile these relations really are. The intense reactions of 
the Islamic world to his lecture in Regensburg (Ratisbon) on 12 Septem-
ber 2006, resulting from often erroneous interpretations, led to harsh 

541   Ibid., 189.
542   R. T. Ptaszek, Imigranci – spotkanie islamu z chrześcijaństwem w Europie, „Człowiek w Kul-

turze” 2016, no. 26, pp. 84–85.
543   P. Kaczmarek, Jan Paweł II – kontynuator czy prekursor idei dialogu z islamem? Zestawienie 

dorobku papieża-Polaka w kontaktach z przedstawicielami muzułmańskiego świata, „Łódzkie 
Studia Teologiczne” 2012, no. 21, pp. 107–121.

544   P. Kaczmarek, Benedykta XVI zmaganie o dialog z islamem, „Studia Theologica Varsaviensia” 
2012, no. 50(2), pp. 245–262.
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criticism, mass protests and acts of violence leading to the death of 
many innocent Christians 545.

John Paul II and Benedict XVI called for support for migrants and 
refugees. The Polish pope pointed to colonialism, hunger, totalitarianism 
and other causes of refugee crises. He emphasised that many people live 
in refugee camps, isolated from their homeland, and that every person 
should have the ability to live in their own land. Refugees, often living 
as guests in already poor countries, long to return to their culture and 
society. John Paul II perceived the problem of exile as a challenge for all 
humanity. He called on people to look at migration from the perspective 
of dual belonging – to the country of origin and to the receiving country. 
He encouraged us to try to understand the situation of migrants, taking 
into account their separation and suffering, and to provide them with the 
opportunity to preserve their own tradition, culture and values. In the 
teaching of John Paul II, immigrants are not only people worthy of respect 
according to the law. Instead, as Christians, we are actually responsible 
for their needs546.

The attitude of the Catholic Church to the migration crisis is multidi-
mensional, based on the principles of mercy, hospitality and solidarity, 
which are deeply rooted in its social doctrine. Pope Francis, as a leading 
voice on this issue, repeatedly called for the acceptance and support of 
migrants and refugees, emphasising that refusal to help them contradicts 
Christian values. However, in practice, attitude towards migrants and 
refugees may vary depending on local contexts. In some regions, such 
as Poland, political, cultural and social tensions influence the approach 
of the church hierarchy, which attempts to balance the teaching of the 
Church with local circumstances, including concerns for security, national 
identity and culture. The Church in various countries has been involved 
in humanitarian aid, supporting integration and promoting intercultural 
dialogue, but at the same time it has to face the challenges of nationalism, 
xenophobia and state migration policy. In conclusion, the Catholic Church 
faces the task of implementing its doctrine of mercy in a complex world 
where the migration crisis poses both moral and practical challenges.

545   Ibid., pp. 255–256.
546   P. A. Makowski, Migracja i uchodźstwo w świetle nauczania Kościoła, „Civitas. Studia z Filozofii 

Polityki” 2016, no. 19, p. 106.
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3. The concept of multicultural states
The growing diversity of European societies fits the concept of multi-

cultural nations. Europe is described as a melting pot of cultures, where 
values, customs, religions and other aspects of life mix. The foremost 
proponents and promoters of this vision include France, Germany, the 
United Kingdom and the Netherlands. The idealistic picture painted by 
their leaders is mainly based on economic and demographic benefits. 
Nevertheless, the coexistence of many different groups within one society 
always involves certain risks, as the authorities of these countries have 
already learned. One example could be the result of the British Statistical 
Office’s Report which indicates that within 50 years indigenous Britons 
may become a minority in their own country547. Such a negative forecast 
raises questions about the legitimacy of the policy of multiculturalism, 
the consequences of which seem to exceed the imagination of even its 
most ardent supporters. As it turns out, multiculturalism, or “multi-culti”, 
can lead to the displacement of native culture by more dynamic external 
cultures, as can be seen in the example of the British community548.

Although multi-culti ideology may seem like a new phenomenon, it is 
worth keeping in mind that the coexistence of different cultures in one 
country has a long history. Examples include ancient Rome or the First 
and Second Polish Republic, where Armenians, Tatars, Roma, Germans 
and Dutch lived side by side. The term multiculturalism gained popularity 
in the 1960s, during waves of mass migration from the Middle East, Africa 
and Asia to Europe. As already mentioned, the process of assimilation of 
the newcomers failed, which resulted in the emergence of closed commu-
nities, referred to as “ghettos”549.

The foundations of the theory of multiculturalism were laid down by 
Parsons. Novak, in turn, proposed cultural pluralism, where separate 
ethnic groups coexist, separated by clear cultural boundaries. The most 
developed concept of multiculturalism was proposed by Hollinger, who 

547   K. Gierczak, Wielokulturowość jako alternatywa dla umierającej cywilizacji zachodniej, in: 
M. Bodziany (ed.), Społeczeństwo a wojna. Kryzysy społeczne i konflikty kultur, Wrocław 2015, 
pp. 91–104.

548   Ibid., p. 101.
549   M. Trojanowska, Multi-kulti w sieci – próba analizy postaw polskich internautów wobec zagad-

nienia wielokulturowości, in: K. Sorkowska-Cieślak (ed.), Dobra kultury w cyberprzestrzeni. 
Wybrane aspekty, Kraków 2018, pp. 129–148.
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suggested that individuals integrate different cultural elements, creating 
syncretic cultures. The concept of multiculturalism has many meanings. 
Monika Ślęzak distinguishes:

•	 objective cultural diversity in society or on a global scale (mul-
tiplicity of cultural groups);

•	 state policy aimed at reducing tensions resulting from cultural 
diversity;

•	 philosophy in which minorities strive for greater participation 
in the social, political and cultural life of the country550.

Andrzej Szahaj aptly summarises the topic of multiculturalism, stat-
ing: “A multicultural society is not paradise on earth, and the relations 
between its members cannot be completely symmetrical. This does not 
mean that we should not be doing everything possible to eliminate any 
unnecessary asymmetries, i.e. those that do not result from the need for 
the dominance of some cultural and political vision of a good life and 
a good society in a given country. After all, none of them can remain 
completely neutral in this respect. Therefore, while claiming that living 
in a multicultural environment is better than living in a monocultural 
environment, I also oppose attempts to romanticise multiculturalism too 
much, and above all, the attempts – bordering on naivety – to equate it 
with a state of absolute social well-being that eliminates all conflicts and 
dilemmas”551.

Mariusz Czerwiński also points to the consequences of multicultural-
ism, arguing that it is impossible to constantly integrate representatives of 
different cultures without affecting the culture of the host country, espe-
cially in the European context. According to the researcher, the flexibility 
and ability to transform that characterise European cultures, combined 
with the influx of foreign cultural norms, may lead to the loss of cultural 
identity of Europeans552. It should also be remembered that the influx of 

550   M. Ślęzak, Współczesne migracje i  uchodźctwo a  bezpieczeństwo społeczne, in: J.  Balicki, 
W. Necel (eds.), Kryzys migracyjny w Europie. Wyzwania etyczne, społeczno-kulturowe i etniczne, 
Warszawa 2017, pp. 45–59.

551   A. Szahaj, Wielokulturowość: za i przeciw (kilka uwag), in: D. Pietrzyk-Reeves, M. Kułakowska 
(eds.), Studia nad wielokulturowością, Kraków 2010, pp. 25–30.

552   Todorov denies the existence of a coherent European identity. He also draws attention to the 
influence of distant traditions (including Indian or Egyptian cultures) on European culture. 
See: T. Todorov, The fear of barbarians…, pp. 169–74.
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immigrants and refugees from different cultures has more effects than 
just cultural changes. Risks such as increased crime, illegal migration, 
unlawful forms of employment and the purchase of land by newcomers 
are causing concern553. On the other hand, immigrants can become victims 
of discrimination and xenophobic and racist behaviour, often stemming 
from widespread fear and anxiety concerning strangers554.

Concerns and potential risks related to the functioning of multicul-
tural societies have found their reflection in reality. Germany, France 
and the United Kingdom are struggling with serious problems in this 
regard. Contrary to optimistic visions of rapid assimilation of immigrants 
and their transformation into multicultural Germans or French, in many 
cases this outcome turned out to be unattainable. Instead of integration, 
we see the emergence of cultural enclaves and mutual hostility, which 
manifests itself in the form of bloody terrorist attacks. Even politicians 
who initially were enthusiastic about multicultural ideology changed 
their position and publicly admitted that the idea of multinational states 
did not work out555.

Przemysław Załuska is an author who addresses the issue of difficulties 
related to multiculturalism. In his book “21 milionów. Dwie drogi dla Pol-
ski” [21 million. Two paths for Poland] he analyses the process of gradual 
opening of Europe to immigrants from developing countries. These activ-
ities are carried out under the slogans of openness, tolerance and increas-
ing diversity. This diversity, according to the social groups promoting it, 
should lead to the enrichment of local communities, for example through 
cultural activity or an expanded culinary offer. As Przemysław Załuska 
states: “The average citizen received the following message: in your city, 
neighbourhood, there will be a bunch, perhaps many dozens of people 
of different race, culture, with different customs or religion, but they 
will be a beautiful complement, an ornament that will enrich our lives. 
We are and want to be considered progressive, modern. Maybe we even 

553   M. Ślęzak, Współczesne migracje…, p. 45–59.
554   A. Drabarek, Kultura – bezpieczeństwo – patriotyzm, in: J. Balicki, W. Necel (eds.), Kryzys 

migracyjny w Europie. Wyzwania etyczne, społeczno-kulturowe i etniczne, Warszawa 2017, pp. 
61–82.

555   M. Ryba, Bankructwo utopii multi-kulti, Nasz Dziennik, https://naszdziennik.pl/mysl/5202,-
bankructwo-utopii-multi-kulti.html [accessed: 15.01.2025]; M. Buszman, Problemy z realizacją 
idei multikulturalizmu we współczesnej Europie, „Drohiczyński Przegląd Naukowy” 2015, no. 7, 
pp. 53–61.
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like to see ourselves as altruists who help others556.” On the other hand, 
as the author points out, one does not speak openly about the long-term 
consequences of intensive migration, and those trying to point them out 
face the accusations of xenophobia and racism557.

Investigative journalist and columnist Witold Gadowski expresses his 
position on multiculturalism and the influx of refugees in a radical way. 
One of his more controversial statements was the comparison of migrants 
from Africa and the Middle East to toxic waste that the European Union 
wants to remove from its society by transferring them to Poland. In his 
opinion, “refugees are the driving force behind changes that are meant 
to transform the world. They want to provoke a social revolution from 
which a new reality will emerge. Their goal is to overthrow traditional 
Europe and create a new order on its ruins. In Europe, refugees are like 
dormant soldiers. If we do not maintain certain values, there will be 
nothing to return to or strive for. The flame of our European civilisation 
must be kept burning558.” Gadowski sees the ideology of multi-culti as 
the source of terrorist attacks in Europe. According to him, in Berlin, the 
implementation of multiculturalism means in practice Muslim control 
of some districts and political correctness, which prohibits the presence 
of Christian symbols in public space559.

Rafał Ziemkiewicz expresses his views both in newspaper columns, 
interviews and books. In the publication Wielka Polska [Great Poland] 
draws attention to the negative associations with respect to migration, 
migrants, and especially refugees, which result from reports of crime, 
aggression and rape in districts of Western cities dominated by immi-
grants. According to the author, such generalisations fail to distinguish 
between real refugees and – as Ziemkiewicz describes them – entitled 
immigrants560. Excessive privileges offered to immigrants have become 
the essence of this whole political-mafia business operation, leading to 

556   P. Załuska, 21 milionów. Dwie drogi dla Polski, Warszawa 2019, p. 173.
557   Ibid.
558   W.  Gadowski: Uchodźcy chcą zniszczyć tradycyjną Europę, Do Rzeczy, https://dorzeczy.

pl/ kraj/41515/zdaniem-red-gadowskiego-uchodzcy-to-katalizator-zmian.html [accessed: 
14.01.2025].

559   RadioMaryja.pl, W.  Gadowski: To ideologia multikulti zabija mieszkańców Europy, 
https:// www.radiomaryja.pl/informacje/red-gadowski-ideologia-multikulti-zabija-mieszkan-
cow-europy/ [accessed: 14.01.2025].

560   R. Ziemkiewicz, Wielka Polska, Lublin: 2022, digital edition.
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the emergence of the type of immigrant who is now arousing our dislike 
for all strangers. An entitled immigrant is convinced that he or she comes 
to Europe or America to get what he or she deserves. Allowances, hous-
ing and other benefits that they receive after going through a difficult, 
dangerous and expensive smuggling route are not an expression of mercy 
on the part of the West; instead, these are things they simply deserve561. 
However, in the book A więc wojna [So It Is War Then], the author argues 
that the problem is not those who come to work, but those who expect 
benefits for merely being in a given place. Moreover, Ziemkiewicz sees 
no reason why Poland should be responsible for the fate of people from 
Africa and the Middle East562.

Patrick J. Buchanan describes the demographic crisis in Europe and 
mass migration from Islamic countries as follows: “The day of Europe is 
over. The coming mass migrations from the Islamic world will so change 
the ethnic composition of the Old Continent that Europeans will be too 
paralyzed by a threat of terrorism to intervene in North Africa, the Middle 
East, or the Persian Gulf. But if Europeans are so uninterested in self-pres-
ervation that they refuse to have enough children to keep their nations 
alive, why should Americans defend Europe – and perhaps die for Europe? 
So they can live the high life until flame-out. Europe has embraced her 
destiny, perhaps not consciously as a people, but collectively as a people. 
Europeans do not plan to continue as a great vital race. What then are 
we defending? Western civilisation? But, by their decisions not to have 
children, Europeans have already accepted a twenty-second-century end 
to their civilisation563.”

The concept of multicultural states assumes that societies can and 
should function as harmonious mosaics of different cultures, traditions 
and identities, where diversity is perceived as an asset. Such states strive for 
integration, tolerance and mutual respect, the promotion of equality and 
social justice, as well as the creation of a platform for dialogue between dif-
ferent ethnic, religious and linguistic groups. The challenges of this model 
include managing diversity, avoiding social segregation, ensuring equal 
rights and opportunities, and protecting minorities from discrimination. 

561   Ibid.
562   R. A. Ziemkiewicz, A więc wojna!, Lublin-Warszawa 2018, digital edition.
563   P. J. Buchanan, Śmierć zachodu. Jak wymierające populacje i inwazje imigrantów zagrażają 

naszemu krajowi i naszej cywilizacji. Wrocław 2005, p. 143.
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The success of multicultural states depends on integration policies, inter-
cultural education, and the involvement of both the authorities and the 
citizens in building an inclusive society, where everyone can feel part of 
a larger community while still maintaining their unique identity.

4. Islam within the territory of Poland
Although Catholics are the dominant religious group in Poland, and 

there are few followers of other religions, the latter’s presence is unde-
niable. According to data of the Polish Central Statistical Office from the 
Small Statistical Yearbook of Poland 2022, five Muslim religious commu-
nities were registered in Poland in 2021 and had just over 6,500 members 
at that time564. Recent estimates, including those published by organisa-
tions such as the Muslim Religious Union in Poland, as well as analytical 
reports, indicate that the number of Muslims in Poland may increase to 
about 30–45,000 in 2025, taking into account both the indigenous com-
munity and immigrants565. The population of Tartars, who are Muslims, 
is about 2,000 to 3,000 people; they mainly live in the Podlaskie Voivode-
ship, Gdańsk and Warsaw.

Paradoxically, it was the Tatars, who had settled in the territory of the 
Grand Duchy of Lithuania in the fourteenth century, that initiated the Mus-
lim minority’s presence in Poland. The paradox lies in the fact that they 
themselves were not Muslims at first. As refugees from the Golden Horde, 
who sought refuge in Halych Ruthenia, they opposed the religious policy 
of Berke Khan, who persecuted the followers of the traditional Mongol reli-
gion. However, they quickly assimilated, adopting Islam, the local culture 
and language. At the same time, the Tatars began to settle in Podolia566.

In Kievan Rus in the 11th century, the Tatars developed a nomadic 
lifestyle, which was associated with their military role. The presence of 
the Tatars was supposed to provide defence against invasions of other 
nomadic peoples. In return for their service, they were provided with 

564   GUS, Mały Rocznik Statystyczny Polski 2022, p. 120.
565   Islam w Polsce – historia i współczesność, 26.01.2023; estimates by Ośrodek Analiz Strate-

gicznych, 2019 adjusted on the basis of migratory trends, ekai.pl.
566   A.  Rykała, Muzułmanie w  polskich dziejach i  przestrzeni, „Acta Universitatis Lodziensis. 

Folia Geographica Socio-Oeconomica” 2007, no. 8, 40–41; dzieje.pl, Muzułmanie w Polsce, 
09.08.2021.
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the opportunity to preserve their ancestral and tribal structures and mil-
itary organisation. This group also assimilated, abandoning nomadism 
and adopting Christianity. In the 13th century, the population of Tatars 
was joined by the Kipchaks, who were fleeing from the Mongols. Kip-
chaks and refugees from the civil war in the Golden Horde appeared in 
ethnically Polish lands, also settling and assimilating, adopting, among 
others, Catholicism567. For a long time, the Tatars enjoyed full religious 
freedom, and even the growing reluctance towards religions other than 
Catholicism in the 16th century did not change this situation. Sigismund 
III Vasa is seen as the least tolerant ruler in the matter of religion. During 
his reign, the mosque in Torki was demolished and the king did not allow 
it to be rebuilt568.

The subsequent relationship between Poland and the Tatars was com-
plicated, although there were positive moments. Tatar troops participated 
in the wars of the Polish-Lithuanian Commonwealth in the 17th century, 
including the suppression of the Khmelnytsky Uprising. During the Swed-
ish Deluge, the Tatars also contributed to the victories over the Swedes. 
However, it was the victory in the Battle of Vienna of 1683 that became 
most deeply rooted in the collective memory. Thanks to this victory, King 
Jan III Sobieski is recognised as a defender of Christian Europe against the 
Muslim Turks. For some Poles, this battle became a symbol of resistance 
to Islamisation, which is visible to this day in reference made to this event 
by organisations such as the All-Polish Youth (Młodzież Wszechpolska)569.

Dynamic development of Islam in Poland occurred in the interwar 
period. The Muslim Religious Association was established, which united 
all Polish Muslims. Another such institution was the Cultural and Educa-
tional Association of the Tatars of the Republic of Poland, which tried to 
improve the living and cultural conditions of Muslims. In addition, Polish 
Muslims took part in establishing diplomatic relations between Poland 
and Muslim countries, and in 1933 special Tatar teams of the Polish Rifle-
men’s Association (Związek Strzelecki) were established. The situation 

567   Ibid., pp. 41–43.
568   M. Kopczewski, Historia rozwoju religii islamskiej w Polsce: od Tatara do Muzułmanina, „Prze-
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changed radically after World War II, as Poland’s borders were shifted 
to the west570.

In the 20th and 21st centuries, the influx of Muslims to Poland was 
primarily associated with the development of the country’s international 
relations. As part of these activities, Poland established economic coop-
eration with countries such as Iraq, Libya, Syria, Kuwait and Tunisia. As 
a result, diplomats from Muslim countries, students who decided to stay 
in Poland after graduation, economic immigrants and refugees appeared 
in Poland. The Muslim community is also being joined by Polish converts 
to Islam, including women married to Muslims, as well as young people, 
including students, lawyers, scientists, artists, journalists and musicians. 
Although conversions to Islam were rare in the 1990s, today this phenom-
enon is more common, due to reasons such as youthful rebellion, fashion 
and individual motivations571.

Despite the long history of Poland’s relations with Islam, the views of 
the general public are dominated by images of events such as the Battle 
of Vienna. Knowledge about the beginnings of Tatar settlement is usually 
limited. As the Muslim community in Poland is small and concentrated in 
selected regions, most Poles do not have personal contact with its mem-
bers. Therefore, it is difficult to expect that it will have a significant impact 
on the perception of Islam by Poles (if there is any such impact at all).

5. The identity of Poles and their attitude towards 
representatives of different cultures, nationalities, 
races and religions – the current state of research

Any social change, such as a change of residence, leads to specific con-
sequences. Migration, in particular, forces migrants to consciously define 
their social identity and national identification.

One’s sense of identity plays a key role in the context of interaction 
with other cultures. Zygmunt Bauman compares identity to a besieged 

570   A. Kosowicz, A. Marek, Muzułanie i uchodźcy w polskim społeczeństwie, Warszawa 2008, 
pp. 18–19.

571   A. Rykała, Muzułmanie w polskich dziejach i przestrzeni, „Acta Universitatis Lodziensis. Folia Geo-
graphica Socio-Oeconomica” 2007, no. 8, pp. 39–61; M. Kopczewski, Historia rozwoju religii…, 
pp. 47–73.
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fortress, stating that identity is received neither as a gift nor by any final 
judgment. Instead, it is something that is built and that can be built in 
different ways572. In the current times it is especially important to reject 
traditional values in favour of consumerism and unification promoted 
by the media. Therefore, one’s place of origin is less and less important 
in shaping identity. Modern people often identify themselves first as cit-
izens of the world or Europe, and only later as residents of a particular 
country. Such a person does not feel a special belonging to any place 
(identity for rent), feeling at home everywhere. In addition, accord-
ing to the insert-type identity model, the individual constantly adopts 
new elements (also from the media) and replaces those that he/she has 
adopted previously. In this way, the identity of one person may include 
ingredients from different cultures, displacing elements related to the 
native culture573.

It seems very likely that the blurring of identity described earlier may 
adversely affect the sense of belonging to a specific cultural circle. In this 
context, the question arises as to how strongly a contemporary European 
is connected to the culture of their continent or country. Do they still 
feel that they belong to this culture and, if so, to what extent? Answers 
to these questions could help in assessing how much representatives of 
different cultures create communities with high cohesion. Social cohe-
sion can be defined as a personal feeling of belonging to a group and the 
morale associated with it. It includes:

•	 affinity to the group;
•	 positive emotional perception of the group;
•	 commitment to group tasks;
•	 the aforementioned sense of belonging;
•	 morale;
•	 building strong bonds574.

It is important that the identity of a group is also shaped as a result of 
confrontation with different groups, for example in terms of culture or 

572   Z. Bauman, Ponowoczesne wzory osobowe, „Studia Socjologiczne” 1993, no. 2, p. 8.
573   Z. Bauman, Kreowanie tożsamości kulturowej jako wyzwanie XXI wieku, „Colloquium Wydziału 
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religion. According to Simmel-Coser’s law, the sense of identity of a group 
is strengthened in a situation of conflict, which leads to the strengthen-
ing of the bond between its members. In such a context, the presence of 
aliens (or more precisely the contrast of in-group insiders and out-group 
outsiders or aliens) may work in favour of group cohesion. These aliens 
are often imagined in the collective consciousness through various stere-
otypes, prototypes, superstitions or themes present in the broad culture 
(e.g. literature). Other groups do not have to be perceived only nega-
tively. There are also communities that differ from one’s own and at the 
same time have positive qualities575.

In the context of the refugee crisis, when refugees from the Middle East 
and Africa are compared with those exhibiting greater cultural proximity 
(e.g. Ukrainians), it can be predicted that opinions about the latter will 
become more favourable than earlier. On the other hand, people who 
come into contact with refugees and immigrants from more culturally 
distant regions should show greater tolerance towards them (becoming 
familiar with the alien). Tomasz Pełech emphasises that the insider-out-
sider dichotomy plays a key role in creating, strengthening and main-
taining group identity. It affects relationships within and between groups 
in multiple ways. As a result, it is possible to perceive one’s own unique 
features associated with one’s belonging to a specific community and to 
identify what distinguishes it from other, external groups576.

Migration forces individuals to redefine their social and national iden-
tity, which requires a conscious approach to the issue of belonging. The 
modern world requires individuals to be flexible in creating their own 
identity, which can lead to new forms of identification, but also to chal-
lenges in terms of maintaining social cohesion and a sense of belonging 
to a specific culture.

5.1. The national identity of Poland’s inhabitants

As Krystyna Błeszczyńska notes, defining clear criteria for national 
identity is not a  simple task. These criteria include: a  common lan-
guage, knowledge of Poland’s history, loyalty to the homeland, ancestry 

575   T. Pełech, Koncepcja struktury zjawiska »ksenofanii«, „Konteksty” 2017, no. 1–2, pp. 384–392.
576   Ibid., p. 385.
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and a sense of belonging to a particular cultural community577. Tadeusz 
Paleczny defines the concept of national identity as the feeling of com-
munity, similarity, identity of the situation and fate of a specific group of 
people who form a nation or are a part of it578.

Meanwhile, Antonina Kłoskowska defines national identity as the 
collective self-awareness of the nation, its self-identification, creation of 
its own image and everything that internally determines this self-aware-
ness, and not an externally imposed image of the national character. 
The author points out that national consciousness functions both in the 
individual dimension (as a sense of belonging, bond with the nation) and 
in the collective dimension (as a sense of cultural and ethnic bond com-
bined with the awareness of historical continuity)579. National identity 
can also be perceived as a set of beliefs, attitudes and emotions that are 
formed in the consciousness of members of a given national community, 
and related to the sense of connection with the nation and participation in 
this group. These are beliefs, attitudes and emotions that are undergoing 
processes of unification and standardisation. The similarity in cognitive 
content, attitudes and emotions of many individuals, centred around their 
ties with their own national community, makes it possible to characterise 
this group’s identity580.

Like other forms of group identity, national identity becomes particu-
larly relevant in times of crisis, such as a  conflict with another state. 
In such a case the community acts for the good of the whole nation. 
Patriotism is considered a positive manifestation of this identity, while 
chauvinism is seen as its negative form581. It is worth emphasising that 
national identity is characterised by extraordinary durability, which is 
visible both among emigrants and among those who do not have their 
own state. As Jerzy Mizgalski notes, “the sense of national identity that 
grew despite difficulties and readiness to sacrifice, rooted in pride in the 

577   K. Błeszczyńska, Kryteria polskiej tożsamości narodowej w dobie nomadyzmu, in: Socjologiczne, 
kulturowe, językowe i historyczne szkice o polskiej diasporze, in: J. Leoński, L. Wątróbski (eds.), 
Diaspora, vol. 1, Szczecin 2006, p. 55.

578   T. Paleczny, Ewolucja ideologii i  przemiany tożsamości narodowej Polonii w Stanach Zjed-
noczonych w latach 1870–1970, Warszawa–Kraków 1994, p. 64.

579   A. Kłoskowska, Kultury narodowe u korzeni, Warszawa 1996, p. 99.
580   Z. Bokszański, Tożsamości zbiorowe, Warszawa 2005, p. 133.
581   E. Kornacka-Skwara, Tożsamość narodowa w świetle przemian kulturowych, „Pedagogika. 

Studia i Rozprawy”, 2011, no. 20, p. 113.
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heroic suffering and actions of ancestors, is extremely stable even in exile, 
in conditions that could seem conducive to its disappearance. Many com-
munities, which were deprived of their own statehood for long periods 
of time, exhibited a strong national consciousness through centuries of 
persecution and exile”582.

Maintaining national identity is possible, among others, thanks to the 
existence of national myths and the appropriate historical narratives that 
shape emotional attachment to belonging to a specific group. As Stefan 
Czarnowski notes, the historical context always influences the way we 
perceive and interpret reality. According to him, historical thinking is 
a natural element of the human mind’s functioning. Czarnowski comes 
to the conclusion that legends are an important element of history and 
justify certain privileges. Thus, the historical context serves the achieve-
ment of political and ideological goals583.

Globalisation and the development of multicultural societies have 
a negative impact on national identity. It is worth quoting the thesis put 
forth by Florian Znaniecki, who stated that each society consists of dif-
ferent layers, such as the state, national, religious, class and civic layer. 
Therefore, societies should not be seen as homogeneous creations, espe-
cially now that they are made up of people of different cultures and 
nationalities. This aspect is especially important in the context of younger 
generations, as Andrzej Sadowski points out: “In a multicultural society, 
the young generation grows up in an environment of constant conflicts 
between groups, their struggles for domination or even a significant place 
within a pluralistic society. As a result, especially at the initial stage of 
life, a new crisis is visible in the society responsible for one’s upbringing, 
the symptoms of which are clearly visible in contemporary Poland584.”

The results of the surveys allow us to determine exactly how Poles per-
ceive their national identity. Respondents believe that it is primarily the 
result of self-identification, i.e. personal and subjective ties. The key role 
in this regard is played by one’s personal conviction about being Polish. 

582   J. Mizgalski, Tożsamość narodowa czy tożsamości narodowe w dobie globalizacji, „Chorzowskie 
Studia Polityczne” 2009, no. 2, p. 17.

583   Ibid., pp. 9–29.
584   A.  Sadowski, Obywatelstwo i  tożsamość w  społeczeństwie zróżnicowanym kulturowo, in: 

M.  Bieńkowska-Ptasznik, K.  Krzysztofek, A.  Sadowski (eds.), Obywatelstwo i  tożsamość 
w społeczeństwach zróżnicowanych kulturowo i na pograniczach, Białystok 2006, vol. 1, p. 33.
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Cultural ties, such as knowledge of the Polish language, are more impor-
tant to them than biological origins. There is also a noticeable decrease in 
the role of religion and the stereotype of Polish people as Catholic. It can 
be assumed that the importance of religion as an element of national iden-
tity will continue to decline. It is also worth noting the strong emotional 
attachment to Poland declared by the respondents, which is stronger than 
that declared by citizens of other European countries towards their home-
lands. At the same time, Poles increasingly identify with Europe and share 
the same values as other Europeans585.

Although polls show that the role of religion as part of national identity 
is weakening, its importance cannot be underestimated. As José Casa-
nova points out: due to Catholic doctrine, Polish traditions and the actual 
power and influence of the Church in Polish culture and society, it is dif-
ficult to imagine that Polish Catholicism could become a private matter. 
Catholicism will undoubtedly continue to be a public religion in Poland 
in the near future586. According to data from the Institute for Catholic 
Church Statistics (Instytut Statystyki Kościoła Katolickiego) from 2022, 
about 91% of Poles declare adherence to the Catholic Church, although 
the percentage of practising Catholics regularly decreases – in 2022 
dominicantes (i.e. those participating in masses) accounted for 29.5%, 
and communicantes (those receiving communion) accounted for 14.8% 
of the total number. When comparing to older studies, where 94% iden-
tified as Catholic and 81% declared strong faith, there is a trend of secu-
larisation, especially among the younger generations. In the 2021 CBOS 
study, 18% of respondents considered Catholic morality to be superior 
and sufficient, 25% considered it to be correct, but requiring additional 
rules due to the complexity of life, and 48% assessed that these principles 
were insufficient or not always consistent with their views587.

It is also worth noting Krasowska’s research conducted on 235 students 
from randomly selected universities, where 91.1% of the respondents 
indicated that they felt Polish, 83.4% felt a strong bond with the nation, 
and 75.7% with Catholicism. These studies have shown that larger cities 

585   M. Karkowska, Polska tożsamość narodowa w świetle badań społecznych, „Infos. Zagadnienia 
Społeczno-Gospodarcze” 2019, no. 3(256), pp. 1–4.

586   J. Casanova, Religie publiczne w nowoczesnym świecie, Kraków 2005, p. 188.
587   Instytut Statystyki Kościoła Katolickiego SAC, Annuarium Statisticum Ecclesiae in Polonia 

2022, Warszawa 2023, pp. 12–15.
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tend to reduce people’s sense of national belonging and the strength of 
religious ties. Respondents’ age also mattered – older students expressed 
a stronger attachment to religion and accepted the Pole-Catholic stereo-
type to a greater extent588.

According to Janusz Wilczyński, national identities are now even 
under attack. People who identify with their nationality and express con-
cerns, for example, regarding the issue of migration, are often accused of 
fascism, nationalism or xenophobia.589 It is worth noting that nationalism 
is not always perceived in a negative light. Rafał Łętocha sees it as a call 
to protect (or rebuild) European identity based on the Greek-Catholic and 
Christian traditions. He points out the following: “Nationalist movements 
seem to be a form of opposition to the current order, their members some-
times even feel stigmatised in today’s world, which is dominated by differ-
ent cultural and social patterns and models than those they respect. For 
them, modernity is a world dominated by liberal and left-wing anti-val-
ues, which are in complete contradiction with the values that have for 
centuries built and determined the greatness of European civilisation590.”

National identity is a complex phenomenon that covers various aspects 
such as common language, historical consciousness, loyalty to the country, 
origin and belonging to a cultural community. According to the research 
and analysis of various authors, this identity is both subjective, resulting 
from self-identification, as well as shaped by historical narratives and 
national myths that strengthen emotional ties with the nation. However, 
globalisation and multiculturalism create new challenges to national 
identity, leading to intercultural conflicts and the potential weakening of 
traditional ties. Although its importance in the context of national iden-
tity is decreasing, religion still plays a key role in Polish society; this is 
especially true of Catholicism. Nationalism, as a reaction to contemporary 
changes, is both perceived as a movement defending tradition, as well as 
criticised for its tendencies for xenophobia. In the Polish context, national 

588   J. Krasowska, Religia jako czynnik wpływający na tożsamość narodową Polaków, „Studia San-
domierskie: Teologia, Filozofia, Historia” 2013, no. 2(20), pp. 109–123.

589   P. L. Wilczyński, Miejsca potencjalnych konfliktów etnicznych w Europie, „Przegląd Geopoli-
tyczny” 2017, no. 20, p. 31.

590   R. Łętocha, W stronę europejskiego nacjonalizmu? Tendencje unifikacyjne we współczesnych 
europejskich ruchach nacjonalistycznych, „Athenaeum. Polskie Studia Politologiczne” 2018, 
no. 58, p. 14.
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identity is strongly rooted, but it evolves in response to changing social, 
political and cultural conditions.

5.2. The cultural identity of Poles

The cultural identity of Poles is a mosaic of historical, linguistic, reli-
gious and social elements that have shaped the Polish nation for centu-
ries. In this section I will attempt to examine how these diverse influences 
merged into the unique Polish culture, how it evolved over time, and how 
contemporary challenges of globalisation, migration and social changes 
affect the perception and preservation of this identity among Poles. This 
analysis will allow us to better understand what it means to be Polish in 
the cultural context – both in Poland and among the Polish diaspora in 
the world.

Cultural identity can be defined as a form of community identity that 
is based on a unique, historical way in which a group of people maintains 
their existence, the continuity of the species, and the bio-psychological 
balance. It consists of:

•	 cultural heritage (including both old and current elements);
•	 type, proportions and structure of the given culture’s compo-

nents – taking into account both unique cultural features and 
the impact of socio-economic and civilisation factors within 
that culture;

•	 the context of interaction with other cultures (equal or une-
qual, with varying degrees of intensity, occurring at differ-
ent moments in the group’s history and contemporary exist-
ence)591.

Cultural identity manifests itself both through objective cultural fea-
tures and through a subjective sense of separateness (self-identification 
and self-determination). The first of these layers includes cultural herit-
age and the way its components are organised (uniqueness and propor-
tions of elements characteristic for regional cultures in the context of gen-
eral features of the national culture or various regional cultures). Anna 
Szyfer emphasises that binary elements, i.e. different cultural patterns 

591   J. Mizgalski, Tożsamość narodowa…, p. 16.
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that perform the same function in the community, play a key role in the 
process of transferring and consolidating culture. Focusing on these ele-
ments, the author analyses how different cultural forms can coexist and 
complement each other, offering the community a wealth of traditions 
and practices that pursue common social and cultural goals592.

Culture is essential for the proper functioning of people – each of us 
is born and lives within a specific cultural context, which is manifested 
through common systems of meanings, symbols, attitudes and skills. 
Clifford Geertz, an American cultural anthropologist, emphasised in his 
works that the relationship between people and culture is mutual and 
dynamic. The essence of this symbiosis is expressed in his words: man 
makes culture, and culture makes man593.

•	 Man makes culture: each of us, through his actions, thoughts, 
social interactions, art, language, traditions and innovations, 
contributes to the creation and development of culture. Culture 
is not something given in advance, but it is constantly shaped 
by human behaviour, decisions and creations. For example, 
new technologies, fashion trends, music or even ways of telling 
stories are the result of human creativity.

•	 Culture makes man: on the other hand, culture, as a set of 
common meanings, values, norms and symbols, shapes our 
identity, way of thinking, morality and social interactions. Man 
is brought up in a specific cultural context that affects his per-
ception of the world: what he considers good or bad, how he 
communicates, how he solves problems, and even how he per-
ceives himself in relation to others. Culture provides us with 
tools to interpret and deal with reality.

•	 Culture in human nature: Geertz emphasises that culture is 
an integral part of our nature. Humans are cultural beings by 
nature; our ability to create and participate in culture is as fun-
damental as our physiological needs. Culture is a way in which 
we adapt to the environment, as well as a way of expressing 
our unique characteristics as a species. Thanks to culture, we 

592   www.psychologia.net.pl [accessed: 17.01.2025].
593   T. Todorov, The fear of barbarians…., p. 27.
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can transcend our biological limitations to create communi-
ties, institutions, art and technologies that are an expression of 
our nature. In the context of Geertz’s theory, culture is there-
fore not only the envelope of our life, but its integral element, 
affecting every aspect of human existence: from the way we 
think about the world to the way we move and interact in it. It 
is a continuous process of mutually shaping each other, where 
both individuals and communities make culture and are made 
by culture594.

Elżbieta Skotnicka-Illasiewicz proposes a different view on the causes 
of this phenomenon, claiming that it results from Poles’ crisis of identity, 
which manifests itself in the “shortening of roots”, and thus a shorten-
ing of European roots. Analysing social and cultural phenomena, she 
suggests that their sources lie deeper than in superficial political or eco-
nomic problems. Contemporary Polish society, she argues, is undergoing 
a period of transformation, where traditional forms of national identifi-
cation are questioned or neglected, which may result from globalisation 
introducing new cultural patterns, often different from those rooted in 
Polish history595.

The cultural identity of Poles is a multidimensional construct that 
has evolved over the centuries, being shaped by history, religion, lan-
guage, literature, traditions and interactions with other cultures. One 
of the key aspects of this identity is a strong sense of national pride and 
historical memory, especially related to the struggle for independence 
and the difficult periods of partitions, World War II and communism. 
Catholicism plays an important role in Polish cultural identity, often 
perceived as an integral part of Polishness, which is visible in numerous 
rituals, holidays and social institutions. The Polish language, the wealth 
of national literature, folklore and art, including music and dance, also 
constitute the foundations of cultural identity. Polish literature, from 
Kochanowski, through Mickiewicz, to contemporary writers, not only 
influences language and culture, but also the way Polish history and 
identity are perceived. Additional inherent elements of this identity 

594   C. Geertz, The Interpretation of Cultures: Selected Essays, New York 1973, pp. 3–30.
595   J. Szmyd, Tożsamość a globalizacja, Kraków 2006, p. 101.



The migration crisis and the identity of Poles: religious, cultural and national perspectives 179

include the enduring family tradition, rites related to the life cycle (e.g. 
baptism, wedding, funeral) and annual holidays (e.g. Christmas, Easter). 
In the context of globalisation and European integration, the identity of 
Poles is undergoing a transformation. Younger generations can identify 
as both Poles and Europeans, which poses new challenges to traditional 
forms of national identity596.

5.3 The religious identity of Poles

Religious identity is understood as a complex process in which an indi-
vidual identifies with a specific system of beliefs, values, religious prac-
tices and belonging to a religious community. It is a dynamic construct 
that is shaped by interaction with family, education, social environment, 
as well as personal spiritual experiences. Aniela Różańska emphasises 
that the religious identity of young people is particularly susceptible to 
the influence of religious education, which can either support or modify 
its development. This identity includes not only external manifestations 
of faith, but also internal experiences, emotions and reflections, which 
can be a source of both social integration and individual self-reflection597.

An important role is played by identification with a specific religious 
community in the historical, cultural, ethnic and traditional context598. 
According to Dyczewski, in Poland we observe two contrasting tendencies 
regarding religious identity. On the one hand, fewer and fewer people 
regularly participate in religious practices, and the approach to the prin-
ciples and dogmas of faith is becoming more selective. On the other hand, 
there is a growing interest in aspects that strengthen this identity, such 
as spiritual values, involvement in religious movements and interfaith 
dialogue, which means greater openness to other religions. Contemporary 
religious identity in Poland is characterised by a high degree of individ-
ualism and diversity, where people open themselves up to mystical and 
spiritual experiences, as well as strongly associate religion with emotions. 

596   A. Kłoskowska, Kultury narodowe u korzeni, Warszawa 1996, pp. 121–150.
597   A. Różańska, Dylematy kształtowania tożsamości religijnej młodzieży a edukacja religijna, in: 

M. Libiszowska-Żółtkowska (ed.), Tożsamości religijne w społeczeństwie polskim. Socjologiczne 
studium przypadków, Warszawa 2009, p. 37.

598   A. Wieradzka-Pilarczyk, Tożsamość religijna młodych Polaków. Próba zastosowania koncepcji 
Koena Luyckxa w obszarze rozwoju religijnego, praca doktorska, UAM 2015, p. 90.
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Since this identity is constantly being shaped, it is susceptible to hybridi-
sation, that is to the intermingling of different religious elements, which 
leads to the creation of new, unique forms of religion599.

The risk in question mainly concerns young people whose religious 
identity is still in the process of being formed and is not stable. The basis 
of this identity is the social environment, including authority figures and 
the religious community. Over time, in the process of developing per-
sonal identity, the individual moves to the phase of individualistic and 
reflective faith, where he or she gains greater freedom in the matter of 
faith and the courage to selectively reject or accept values. The formation 
of this identity depends on many factors, including the influence of the 
media and the religiosity of parents. Here, the role of mothers, who are 
more often involved in the religious upbringing of children, is particu-
larly important600.

The process of shaping religious identity is extremely exposed to 
the influence of growing secularisation. As Robert T. Ptaszek notes, the 
increasing undermining of the importance of religion in the creation of 
culture leads to a situation in which traditional sociological terms, such 
as the secularisation of culture or the privatisation of religion, turn out 
to be insufficient to fully understand the changes in the status of religion 
in contemporary Europe.601 As a result of the process of secularisation, 
we encounter an attitude of indifference towards religion or its negation, 
where people seek the meaning of life outside traditional religions, often 
in various para-religious forms602.

In postmodern societies, which are strongly secularised, religion loses 
its meaning and ability to give meaning to life. Changing one’s religion 
or rejecting it altogether becomes more socially acceptable. Supporters 
of secularisation see this trend as inevitable, but religion still plays an 
important role in the life of communities. Jürgen Habermas argues that 

599   J. Szulich-Kałuża, Tożsamość religijna w dobie mediatyzacji religii, „Roczniki Nauk Społec-
znych” 2021, no. 13(49), pp. 133–150.

600   M. Kutt, M. Lelek-Kratiuk, Media use as a predictor of young adult religiosity in the context of 
their identity styles and parental religiosity, „Kwartalnik Naukowy Fides et Ratio” 2021, no. 4 
(48), pp. 196–210.

601   R. T. Ptaszek, Religia jako źródło europejskiej tożsamości. Kilka uwag na marginesie współcz-
esnej debaty, Perspektywy Kultury 2018, no. 4(23), p. 79.

602   Prof. Tomasz Szlendak: w Polsce nie pojawił się system wartości, który mógłby zastąpić chrześci-
jaństwo https://dzieje.pl/wideo/prof-tomasz-szlendak-w-polsce-nie-pojawil-sie-system-warto-
sci-ktory-moglby-zastapic [accessed: 22.01.2024].
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the crises characteristic of postmodernity may even support the presence 
of religion in public debate, albeit under certain conditions:

•	 religion must respect the existence of other religions and 
beliefs;

•	 it must recognise the authority of science without seeking to impose 
a worldview contrary to scientific discourse;

•	 it must accept the democratic constitutions of states.
•	 In his work, Jürgen Habermas analyses the relationship 

between faith and reason, pointing to the need for their 
coexistence in a secularised world, where religion still has its 
place, but must adapt to contemporary social and scientific 
conditions603.

•	 As Ptaszek writes, due to the drastic decline in religion’s impor-
tance and the abandonment of the values that united Euro-
peans, Europe resembles an impressive, colourful bouquet of 
flowers. Under its superficial beauty, however, lies the lack of 
roots, which means the lack of foundations for life604.

•	 Zygmunt Pawlik points to three main attitudes of young Poles 
towards religion:

•	 religious nonconformity (atheism or religiosity unrelated to 
institutions);

•	 religious conformity (belonging to the Church while simul-
taneously questioning and modifying issues of morality and 
faith);

•	 hyperreligiousness (deep faith and commitment to the Church 
as an institution).

Despite the diversity of these attitudes, a significant portion of young 
people still identify with religion. Research from 2023 conducted by Ipsos 
on a group of adult Poles shows that 70% declare adherence to a religion 
while 30% do not identify with any. Based on trends from the report, it is 
estimated that among young people aged 18–29, about 62% declare faith 
in God or a higher power, and 28% identify as non-believers. Christianity 

603   J. Habermas, Między wiarą a rozumem, Poznań 2020, p. 361.
604   R. T. Ptaszek, Zmierzch Europy? Perspektywy przyszłości a chrześcijaństwo, Warszawa-Radzy-

min 2017, pp. 9–10.
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remains the dominant religion – 95% of religious respondents identify 
with Catholicism, and only 3% adhere to other religions. Regarding the 
importance of religion in life, 18% considered it to be definitely impor-
tant, 34% considered it rather important, 30% considered it rather unim-
portant, and 18% considered it completely unimportant. One interesting 
finding is the high level of tolerance towards religious dissenters – 89% 
of respondents accept followers of other religions, and only 6% express 
non-acceptance605.

This information is gaining importance in the context of growing 
migration to Europe and the arrival of people professing religions pre-
viously rarely found in Poland, such as Islam. Experiences from other 
countries, such as Germany or France, indicate that even in open and 
tolerant societies, proximity of people with very different beliefs (among 
other things) can lead to conflicts and tensions. According to surveys from 
2020, the percentage of believers in Poland is 91%, which is the lowest 
result since CBOS began conducting such studies. Despite this, most Poles 
still declare religious faith. However, it is worth noting the increase in the 
polarisation of attitudes towards religion, with the dominance of clearly 
defined positions: believers or non-believers606.

Justyna Krasowska argues that the Catholic Church plays a key role in 
shaping the national identity of Poles. One example is the phenomenon 
of atheists participating in religious practices due to social pressure. How-
ever, today it seems that issues related to faith are a factor that divides 
Polish society more than it unites it607.

The development of a religious identity is a dynamic and complex 
process shaped by education, family, social environment and personal 
spiritual experiences. In Poland, this identity is particularly susceptible 
to change: on the one hand, we observe a decrease in participation 
in religious practices and a selective approach to faith, on the other 
hand – an increase in interest in spirituality and interreligious dialogue. 

605   Ipsos, Global Religion 2023: Religious Beliefs Across the World, report published in May 2023, 
https://www.ipsos.com/sites/default/files/ct/news/documents/202305/Ipsos%20Global%20
Advisor%20%20Religion%202023%20Report%20-%2026%20countries.pdf, [accessed: 
03.03.2025].

606   M. Bożewicz, Religijność Polaków w ostatnich 20 latach, Komunikat z Badań CBOS 2020, no. 
63, p. 5.

607   J. Krasowska, Religia jako czynnik wpływający na tożsamość narodową Polaków. „Studia San-
domierskie: Teologia, Filozofia, Historia” 2013, no. 2(20), pp. 122–123.



The migration crisis and the identity of Poles: religious, cultural and national perspectives 183

Young people, whose religious identity is still being shaped, may be 
moving from a communal faith to a more individualistic and reflec-
tive one. Secularisation promotes attitudes of indifference or negation 
of religion, and increasing migration further complicates the image of 
religious identity in Europe, including Poland, where most still declare 
affirm their faith, but attitudes are increasingly polarised. Although the 
Catholic Church plays a key role in national identity, today it is becom-
ing a source of division.

6. Summary
Starting in 2015, the migration crisis in Europe has been one of the 

most significant events of recent years, affecting many aspects of Euro-
pean life. Europe has experienced an influx of millions of refugees, mainly 
from Syria, Afghanistan, Iraq, but also from other regions affected by 
wars and economic crises. Refugees sought refuge, fleeing armed conflict, 
persecution and poverty. The mass influx of people became a source of 
enormous organisational and humanitarian challenges. European coun-
tries had to deal with accommodation, medical care, education and inte-
gration of the new arrivals. The migration crisis has also had serious 
political consequences. In many countries, populist and nationalist parties 
have gained popularity by emphasising issues such as border protection, 
national sovereignty and limiting migration.

In Poland, the crisis took on particular importance following events 
on the Polish-Belarusian border in 2021. Belarus was accused of organ-
ising illegal migrant border crossings, which was interpreted as an act of 
hybrid warfare aimed at destabilising Poland and the EU. Polish migration 
policy has become one of the topics in discussions about European soli-
darity. Poland and Hungary, for example, opposed forced EU Migration 
Pact refugee relocation quotas, while other countries supported a more 
open migration policy. In the context of refugees from Ukraine, Poland 
showed exceptional openness, which resulted from cultural, historical 
and political proximity. However, migrants from other parts of the world, 
especially the South and the East, were often met with greater scepticism 
and concerns relating to security, national identity and economic issues. 
In response to the crisis, many countries, including Poland, decided to 
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build physical barriers at their borders, tighten their asylum policy and 
strengthen their border controls.

The increase in the number of migrants has contributed to social ten-
sions, debates on multiculturalism, racism, xenophobia and human rights. 
The migration crisis in Europe is a reflection of global problems such as 
climate change, conflicts, economic inequality, which may lead to further 
waves of migration in the future. This crisis is a complex phenomenon that 
is still evolving, showing how important international cooperation is, but 
also how difficult it is to find a unified position on such complex issues.



CHAPTER V

The Second Vatican Council  
and Freedom of Religion

The Second Vatican Council, which took place from 1962 to 1965, 
was a turning point in the history of the Catholic Church, especially in 
terms of its approach to religious freedom. This chapter analyses the 
evolution of the Church’s teaching on religious freedom from pre-Con-
ciliar times, through discussions and decisions of the Council Fathers, 
to the effects of the issuance of the Declaration on Religious Freedom 
Dignitatis Humanae. Before the Second Vatican Council, the Catholic 
Church had a more restrictive approach to religious freedom, which 
resulted from traditional doctrine and historical contexts. A discussion 
of this period will enable understanding of what were the grounds for 
later changes. During the Council, the Council Fathers faced challenges 
and a diversity of opinions on religious freedom. An analysis of this pro-
cess shows how different theological and social perspectives influenced 
the Church’s ultimate position. Dignitatis Humanae is a key document 
that changed the Church’s approach to religious freedom. Analysing 
the text allows us to see new interpretations and arguments that have 
found a place in the teaching of the Church. The issuance of the Decla-
ration had far-reaching consequences for the Church’s relationship with 
the outside world, for pastoral practice and for interreligious dialogue. 
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Discussing these effects will show the practical implications of changes 
in the doctrine608.

1. The Church’s Traditional Approach to Religious 
Freedom before the Second Vatican Council

In pre-conciliar times, i.e. before the Second Vatican Council (1962–
1965), the teaching of the Catholic Church on religious freedom differed 
significantly from what we know today. At that time, in many regions of 
Europe and the world the Church functioned in a social and political con-
text, which was frequently dominated by Christianity, and in particular 
Catholicism. Before the Second Vatican Council, the Church’s doctrine on 
religious freedom was strongly linked to the concept of “one true faith” 
and the public authority’s responsibility for protecting it. The prevailing 
approach at that time was based on the assumption that the state should 
support the Catholic Church, and any deviations from the Catholic faith 
could be treated as a threat to the social and religious order.

Documents crucial for understanding this period include papal encyc-
licals such as e.g. Mirari vos of Gregory XVI from 1832, condemning free-
dom of conscience and speech609, or Quanta cura of Pius IX from 1864610, 
containing the Syllabus errorum611 – a list of contemporary errors, includ-
ing those concerning religious freedom. This teaching was based on the 
belief that there is one religious truth and that the Church has a duty to 
protect the faithful from errors that could lead to the loss of salvation. 
Religious freedom was therefore perceived through the prism of the state’s 
obligatory support of the one true religion, which in practice could lead to 
restrictions for other religions or lack of tolerance for religious diversity612.

608 Second Vatican Council, Declaration on Religious Freedom Dignitatis Humanae, 7 December 
1965, in: Fr. W. Zięba (ed.), Dokumenty Soborowe Vaticanum II, Kraków 1998, pp. 70–125.

609 Gregory XVI, Encyclical Mirari vos, 15 August 1832, in: Acta Apostolicae Sedis, vol. 25, pp. 177–184.
610 Pius IX, Encyclical Quanta cura, 8 December, 1864. [vatican.va] (http://www.vatican. va/con-

tent/pius-ix/la/encyclicals/documents/hf_p-ix_enc_08121864_quanta-cura.html) (https://
www.vatican.va/content/pius-ix/it/documents/encyclica-quanta-cura-8-decembris-1864.
html) [accessed: 14.01.2024].

611   Pius IX, Syllabus errorum, appendix to the encyclical Quanta cura of 8 December 1864. [vat-
ican.va] (http://www.vatican.va/content/pius-ix/la/documents/enc-sillabus.html) [accessed: 
14.01.2024].

612   Pius IX, Encyclical Quanta cura with the Syllabus Errorum, 8 December 1864, in: Acta Apos-
tolicae Sedis, vol. 56, pp. 150–163.
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In this subsection, I will look at how these principles have been applied, 
interpreted, and what consequences they had for societies in different 
parts of the world. I will analyse how the Church’s teaching on religious 
freedom evolved in response to changing social and political conditions, 
leading to new perspectives that were later formulated during the Second 
Vatican Council.

After the successful revolution in France, Pope Pius VI made the first, 
albeit cursory, reckoning with the ideas that inspired the revolutionaries. 
The papal brief Quod aliquantum, which the Pope wrote himself, provides 
several key insights into his approach to these ideas:

•	 Restriction of freedom in society: The Pope argued that liv-
ing in a society cannot mean unlimited freedom for the indi-
vidual. In his opinion, society requires certain restrictions to 
maintain order and the common good;

•	 Criticism of religious freedom: Pius VI saw as particularly 
disturbing the concept of religious freedom, which allows the 
individual to choose their religion at their own discretion, and 
to publicly express and disseminate their religious beliefs. He 
considered it unreasonable and destabilising for society;

•	 Freedom and equality as a threat to reason: The Pope ques-
tioned the idea of freedom and equality, seeing them as a threat 
to the role of reason in social life. He argued that such ideas 
specifically contradict human nature, which requires hierarchy 
and order to function according to natural and divine law613.

It is worth noting that this brief was one of the first official papal 
commentaries on the events of the French Revolution and provides an 
important point of reference for understanding Catholic doctrine when 
confronted with the ideas of the Enlightenment and the Revolution.

More than two decades after the publication of Pius VI’s document, 
his successor, Pius VII, expressed his joy at the restoration of King Louis 
XVIII on the throne of France in a letter Post tam diuturnas addressed to 
Bishop de Boulogne of the Diocese of Troyes. This letter, written in the 

613   Pius VI, papal brief Quod aliquantum, 10 March 1791, in: Acta Apostolicae Sedis, vol. 1: Typis Poly-
glottis Vaticanis, Romae 1909, pp. 3–14; See: M. Chaberek, Kościół i wolność: analiza pojęcia wolności 
w nauczaniu Kościoła od Wielkiej Rewolucji Francuskiej do Soboru Watykańskiego II, Warszawa 2019, 
pp. 52–55.
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context of political changes after the French Revolution, also addressed 
issues regarding the new French constitution. Pope Pius VII admitted that 
although he was happy about the restoration of the monarchy, he could 
not accept the provisions of the French constitution of 1814, which guar-
anteed freedom of religion and conscience for all religions. He considered 
this a direct threat to the Catholic religion because such a law equated 
Catholicism with other faiths in terms of rights which, in his opinion, 
meant “mixing truth with error614.”

Pius VII also expressed concern about the freedom of the press which, 
as he noted, only exacerbated the harmful effects of legalised religious 
freedom. In his eyes, freedom of publication led to the spread of heresies 
and ideas inconsistent with Catholic doctrine, which could lead to con-
fusion of the faithful and weakening of the Church615. It is worth noting 
that this letter is a key document for understanding the attitude of the 
Holy See towards the political and social changes in France after the 
revolution, as well as to the concept of religious freedom and the press in 
the context of the Catholic doctrine.

A new stage in the history of conflicts between the Catholic Church 
and the modern understanding of freedom began with the history of the 
successes and failures of Father Hugues Felicité Robert de Lammenais. 
The pope who directly confronted the theories and actions of this French 
reformer was Gregory XVI, who came from the conservative Camaldolese 
monastic order, which affected his traditionalist approach to religious 
issues. Nevertheless, his pontificate was characterised by a certain opti-
mism regarding the possibility of Catholicism’s growth in Europe at that 
time. His convictions were expressed in the book he wrote at the end of 
the 18th century, entitled The Triumph of the Holy See and the Church over 
the attacks of the innovators. In this work, Gregory XVI sharply criticised 
new ideas that were beginning to penetrate society, including the liberal 
concept of freedom, which he considered a threat to the authority of the 
Church and its doctrine616.

614   Cf. H. Hello, Nowoczesne wolności w oświetleniu encyklik, in: M. Karas (ed.), Liberalizm potę-
piony przez papieży, Sandomierz 2010, pp. 144–145.

615   Pius VII, Letter Post tam diuturnas to Bishop de Boulogne of the Diocese of Troyes, 28 April 1814, 
“Bullarium Romanum Continuatio” 1835, vol. 14, pp. 190–194.

616   Gregory XVI, Il trionfo della Santa Sede e della Chiesa contro gli attacchi degli innovatori, 
Belluno 1799; M. Karas, Z dziejów Kościoła: ciągłość i zmiana w Kościele rzymskokatolickim 
w XIX i XX wieku, Sandomierz 2008, p. 9.
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It is worth adding that Gregory XVI was one of the first popes to face 
the challenges that were posed to the Church by the ideas of the French 
Revolution and the strengthening liberal movement. His approach to 
these issues influenced the later teaching of the Church, especially with 
regard to the relationship between the Church and the modern state and 
in the context of religious freedom.

Hugues Felicité Robert de Lammenais, who was striving to combine 
Catholic dogmas with progressive, revolutionary ideas, went to Rome in 
1831 to obtain papal approval for his works. Lammenais, who saw liber-
alism as an opportunity to renew the Church, sought to create a synthesis 
that would allow tradition to coexist with modernity. However, Gregory 
XVI, seen as a guardian of the Catholic tradition, was not willing to accept 
such a synthesis. His pontificate was characterised by a strong emphasis 
on the continuity of the Church’s doctrine, and he treated all attempts to 
combine faith with liberal ideas with great suspicion. In response to the 
growing influence of liberalism in the Church, in 1832 Gregory XVI began 
his papacy with the encyclical Mirari vos, which was a direct criticism of 
both the ideas of Lammenais and the liberal tendencies in the Church in 
general. This encyclical strongly opposed freedom of conscience, free-
dom of the press and all forms of democratisation in the Church, depict-
ing them as a threat to the unity and authority of Catholic teaching. In 
addition, it was one of the first documents of the Church that attacked 
liberalism in such a decisive way, which emphasised the growing con-
flict between traditionalist forces in the Church and those who sought 
its reform in the spirit of modern ideas. This was also the beginning of 
a period in which the Church had to increasingly face the challenges 
resulting from the liberalisation of society617.

Pope Gregory XVI pointed out that the catastrophic state of the reli-
gion resulted from the activities of secret societies, which, as he empha-
sised, accumulated all dangerous heresies, creating one big sewage channel. 
Although he did not mention the name directly, it is almost certain that 
the Pope was referring to Freemasons, whose influence on social and 
political life in Europe at that time was significant. Gregory XVI, as a pope 
with a  traditionalist approach, continued the line of his predecessors, 

617   Gregory XVI, Encyclical Mirari vos, 15 August 1832, in: Acta Apostolicae Sedis, vol. 1: Typis 
Polyglottis Vaticanis, Romae 1909, p. 15–21.; M. Karas, Z dziejów Kościoła…, p. 12.
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emphasising that the Catholic Church rejects all novelties, and what has 
already been established should remain intact. These words can be inter-
preted as an attempt to strengthen the position of Pius VI and Pius VII, 
who also criticised new thought and social trends618.

The central element of the Mirari vos encyclical is the condemnation 
of the theories and practices of liberalism. However, the Pope does not 
place the issue of religious freedom in the centre of his argument, instead 
focusing on various aspects of liberal errors. He criticises, among other 
things, the proposal to abolish priestly celibacy, permission for divorce, 
disobedience towards authorities and religious indifference, which he 
defines as the belief that “one can obtain eternal salvation of the soul in 
every religion, if one lives an honest and decent life.” These erroneous 
assumptions, he argues, also give rise to the “absurd and erroneous notion, 
or rather delusion” that everyone should be given and ensured freedom of 
conscience, which we can identify with religious freedom619.

The erroneous reasoning is fostered and helped by the freedom of the 
press, which the Pope described in the crudest words, and which is sup-
ported by liberals. The words of Gregory XVI, which add some nuance 
to this issue, seem to refer to the position of liberals such as Lamennais, 
who believed that in a free competition of ideas, the Catholic religion 
would surpass all other worldviews. With regard to the matter of free-
dom of the press, Pope Gregory XVI stated that it is wrong to approach 
those who think that the flood of errors can be stopped with writings 
defending the truth. According to the pope, one cannot deliberately 
do evil (i.e. allow the publication of writings opposing the Catholic 
religion) so that something good can result from it (defence of some 
outstanding author). The Pope ironically asked if it is acceptable to 
spread and use poison, even if there is an antidote for it, which allows 
some victims to recover620.

Father Lamennais did not follow the recommendations contained in 
the encyclical Mirari vos, which led to his personal condemnation two 

618   Gregory XVI, Encyclical Mirari vos, translated by F. Rostafiński, in: Liberalizm potępiony przez 
papieży…, p. 34.

619   Gregory XVI, Encyclical Mirari vos…, in: Acta Apostolicae Sedis…, vol. 24, pp. 15–21.; Gregory 
XVI, Encyclical Mirari vos…, in: Liberalizm potępiony przez papieży…, p. 37.

620   Gregory XVI, Encyclical Mirari vos…, in: Acta Apostolicae Sedis, vol. 24, pp. 364–371; ibid., 
p. 38.
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years later in the encyclical Singulari nos. In this document, Gregory XVI 
accused the charismatic organiser of promoting freedom of conscience 
and freedom of opinion, and also accused him of suggesting that the 
clerical and secular authorities do not respect the legitimate rights of 
the people621.

With regards to Gregory XVI’s position on religious freedom, it can be 
stated that the Pope unequivocally linked it to religious indifferentism – 
recognising it as its consequence – and utterly condemned it. There is no 
suggestion in any of the papal documents that religious freedom could 
be acceptable even if it were free from the influence of indifferentism. 
While interpreting the encyclical Mirari vos, Michał Chaberek attempted 
to soften the Pope’s harsh words, suggesting that Gregory XVI associated 
religious freedom with the corrupt human nature. According to Chaberek, 
the term “corrupt nature” refers to people’s sinful inclinations, which 
implies that the so-called religious freedom is in fact licence, and not 
true freedom. Nevertheless, Chaberek does not seem entirely convinced 
of his own interpretation and emphasises that the pope’s main message 
is that the restriction of religious freedom is beneficial because it reduces 
the spread of evil622.

Gregory XVI’s successor was Pius IX, who came from an aristocratic 
family and was the longest-serving pope (1846 to 1878) since the Apos-
tolic Age. He became a symbol of the Catholic Church’s resistance to civ-
ilisational changes imposed by liberal culture. After Italy’s unification on 
the basis of revolutionary principles, he declared himself a prisoner of the 
Vatican and expressed his dislike for the new order in Europe, condemn-
ing the claim that the Bishop of Rome should accept progress, liberalism 
and modern civilisation623.

With his first encyclical Qui pluribus, Pius IX added to a series of apoc-
alyptic statements on Catholicism’s fight against the culture of that time. 
In this document, the Pope stated that in the 19th century, the most 
fierce and bloody war against the Catholic faith is waged by those who 

621   Gregory XVI, Encyclical Mirari vos…, in: Acta Apostolicae Sedis, vol. 26, pp. 291–297; 
M. Chaberek, Kościół i wolność: analiza pojęcia…, p. 59.

622   Gregory XVI, Encyclical Mirari vos, in: Acta Apostolicae Sedis, vol. 24, pp. 364–371.; 
M. Chaberek, Wolność religijna w nauczaniu Grzegorza XVI, „Rocznik Teologiczny” 2012, 54(2), 
pp. 123–145.

623   Pius IX, Syllabus Errorum, in: Acta Apostolicae Sedis, vol. 5, pp. 55–73.
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cannot tolerate sound doctrine and turn away from the truth, bringing 
out various monstrous errors, which are then – adorned in exaggerated 
colours – disseminated among the people and recommended to them. 
Pius IX additionally pointed out that these errors are not only harmful, 
but also insidiously attractive to an untrained person, which makes them 
even more dangerous for the stability of Catholic doctrine624.

The basic error of the opponents of the Church, against whom Pope 
Pius IX appears as an inexorable defender of the truth, failing to see even 
a single spark of good will in them, is the conviction that faith is contrary 
to reason. The Pope believed that such a view not only misinterprets the 
nature of faith, but also subjects it to false criticism, which manipulates 
people’s minds, distracting them from the true teaching of the Church. 
Pius IX argued that faith and reason are complementary, not antagonistic, 
and that any attempt to separate them is the result of erroneous reasoning 
that can lead to spiritual and intellectual chaos625.

According to Pius IX, the main sources of the spreading errors are the 
condemned secret societies, towards which the Pope clearly had a neg-
ative attitude. He saw the causes of the crisis of Christian civilisation 
in the wave of errors stemming from these secret societies and other, 
more or less depraved groups, as well as in the liberal atmosphere, which 
was characterised by freedom of thought, speech and press, leading to 
permissivism, anticlericalism and demoralisation of families. It is worth 
noting that there is no direct condemnation of religious freedom in the 
encyclical, although the criticism of freedom of thought refers to its 
extreme, unrestrained forms, which could be described as licence. Pius 
IX attempted to emphasise that freedom of thought cannot lead to moral 
relativism and nihilism which, in his opinion, threatened the foundations 
of Christian civilisation626.

However, the encyclical inaugurating Pius IX’s pontificate was not his 
last word on the issue of the errors of modernity. The culmination of his 
fight against contemporaneous heresies was the encyclical Quanta cura 
and the Syllabus errorum attached to it – a list of condemned statements 
disseminated in the 19th century. In Quanta cura, the Pope criticised 

624   Pius IX, Encyclical Qui pluribus (9 November 1846), Acta Apostolicae Sedis, vol. 1, pp. 11–24.
625   Ibid.; Pius IX, Qui pluribus, Warszawa 2003, p. 7.
626   Ibid.; Pius IX, Encyclical Quanta cura and Syllabus errorum (8 December 1864), Acta Apos-

tolicae Sedis, vol. 5, pp. 55–73.
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the error of naturalism, according to which society should be managed 
without reference to religion, or at least without a practical distinction 
between true and false religion. Naturalism is accompanied by liberal-
ism, which Pius IX condemned, following the example of Gregory XVI. 
The Pope rejected the belief that freedom of conscience and religion 
is a private right of every person, which should be guaranteed in any 
well-organised society. He also rejected the claim that citizens have the 
right to unlimited freedom, which should not be limited by any author-
ity, whether secular or spiritual. Pius IX defined such unlimited freedom 
as a  freedom tending towards condemnation, suggesting that it leads to 
moral and social decline. The Pope emphasised that true freedom must be 
rooted in the truth revealed by the Church, and any attempts to separate 
freedom from this truth lead to chaos and corruption. It is worth noting 
that the Syllabus errorum is not only a list of condemned ideas, but also 
a warning against the dangers that may result from their adoption, which 
– in the historical context – was a reaction to the growing influence of 
liberalism and secularisation in Europe627.

The Syllabus errorum, which has gained a bad reputation among lib-
erals, is a short list of what the faithful should reject. The conclusion of 
this document includes a condemnation of the important claim that “The 
Roman Pontiff can, and ought to, reconcile himself, and come to terms 
with progress, liberalism and modern civilisation628.”

The collection of eighty errors was divided into categories such as 
pantheism, naturalism and extreme rationalism, indifferentism, latitu-
dinarianism, errors concerning the Church and its rights, errors con-
cerning civil society both in relation to oneself and in relations with the 
Church, and erroneous views on contemporary liberalism. The Syllabus, 
as a list of what should be rejected, does not offer positive teaching to 
the same extent as papal encyclicals, which present the teaching of the 
Church. Nevertheless, it is of enormous pastoral importance. Through 
this catalogue of errors, the Pope wanted to draw boundaries for Catho-
lics that would prevent the influx of new, post-revolutionary ideologies. 
Issues regarding religious freedom are scattered throughout the various 
sections of the document, suggesting that religious freedom is not solely 

627   Ibid.; Pius IX, Quanta cura, in: Liberalizm potępiony przez papieży…, p. 45.
628   Pius IX, Syllabus errorum…, p. 65.
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related to one type of error, such as indifferentism, but is itself a false 
doctrine that is to be avoided. In the Syllabus, Pius IX condemned the 
following beliefs:

•	 every man has the right to adopt and profess a religion which 
he recognises to be true by his own reason629;

•	 the state should be separated from the Church630;
•	 it is inappropriate to consider Catholicism as the only state 

religion, excluding other faiths;
•	 it is praiseworthy to introduce in some Catholic countries a law 

according to which the inhabitants have full freedom of public 
practice of any cult;

•	 the view that freedom of speech and religion leads to moral cor-
ruption and the spread of harmful indifferentism is wrong631.

It is worth noting that these condemnations were a response to the 
social and political changes of the 19th century, when arguments were 
being presented for the separation of the Church from the state and for 
broad religious freedom which, from Pius IX’s perspective, threatened the 
unity and authority of the Church in public life632.

Leo XIII, the successor of Pius IX, explored the subject of freedom 
in extreme depth, making important distinctions in this regard. Elected 
pope in 1878, while already at an advanced age, he was supposed to be 
only a transitional pope, but due to his longevity, he led the Church into 
the 20th century. His encyclicals covered a wide thematic scope. He is 
known as the creator of the Church’s new approach to workers’ issues 
(the Rerum novarum encyclical) and as the renewer of Thomistic philos-
ophy (the Aeterni Patris encyclical). He also devoted a whole collection 
of documents to the issues of freedom of religion, the Christian state 
and the so-called “Americanism”. Although the issue of Americanism 
became a problem in the final years of Leo XIII’s pontificate, in order 
to fully understand his views and to maintain the continuity of the nar-
rative with the previous chapter, it is worth starting the analysis of his 
texts with those devoted to this issue. The discussion with Americanists 

629   Ibid., p. 58.
630   Ibid., pp. 62.
631   Ibid., pp. 58–65.
632   Ibid., pp. 55–73.
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flared up with full force in the last decade of the 19th century. Leo XIII 
himself drew attention to the importance of a book about Isaac Thomas 
Hecker, which presented a new way of Christian life, adapted to the 
spiritual requirements of modernity. According to this new mentality, 
the Church should abandon the old austerity, approach mature human-
ity, and become more understanding towards the goals and ideas of 
modern societies633.

Americanists sought more freedom of thought within the Church, 
relying on the alleged wider presence of the Holy Spirit and his gifts in 
the Church at the end of the 19th century. They also called for greater 
emphasis on natural virtues as more appropriate to the present, which 
was to lead to the depreciation of monastic religious life. In addition, they 
believed that church-state relations in the United States could be a model 
for modern civilisation and claimed that this model was unsurpassed634. 
It is worth noting that this Americanist movement aimed to adapt the 
Church’s teaching to the American lifestyle, which involved an attempt 
to reconcile traditional doctrine with a dynamic society that increasingly 
valued individualism and religious pluralism. However, this approach 
was resisted by the ecclesiastical hierarchy, which feared the loss of the 
Church’s doctrinal integrity.

Leo XIII responded to the theses of the innovators with great diligence, 
emphasising that the teaching of Christ remains unchanged. Whoever 
would try to add something to it or remove something from it would 
not contribute to unity with non-believers, but would rather bring about 
the confusion of Catholics. The Pope noted that in his time, freedom of 
thought is particularly dangerous because people confuse freedom with 
licence, exhibiting an immoderate tendency to talk and reflect. Therefore, 
the guiding hand of the Church is needed more than ever635.

In his efforts to combat Americanism, Leo XIII tends to distinguish 
in a fair manner between different aspects of the issue. In the encycli-
cal Longinqua Oceani, the Pope stipulated that he was far from rejecting 

633   Leo XIII, Testem benevolantiae, Warszawa 2003, p. 6.
634   Leo XIII, Apostolic Letter Testem benevolentiae nostrae (22 January 1899), Acta Apostolicae 

Sedis, vol. 31, pp. 47–55; Leo XIII, Longinqua oceani, in: M. Karas and K. Stanios (eds.), Laicyzm 
potępiony przez papieży, Kraków 2020, p. 89.

635   Leo XIII, Apostolic Letter Testem benevolentiae nostrae…, pp. 47–55; Idem, Testem benevolantiae…, 
p. 9.
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all the achievements of modern mentality; on the contrary, they were 
worthy of recognition and use, but they could not oppose the authority 
and teaching of the Church. Leo XIII stigmatised the type of American-
ism, which consisted in a fascination with modernity and all its offers in 
isolation from the teaching of the Church. In particular, he rebuked the 
vision of the Church and the state as separate and separated institutions. 
On the other hand, he had nothing against Americanism understood as 
a set of personality traits and customs typical of the American people636. 
Leo XIII’s attitude is impressive due to his authentic forbearance, which 
shows acceptance of human diversity, being realised in time (certain 
social changes) and space (the specificity of Americans’ national charac-
ter). However, it does not condone errors against everlasting truths637.

The ability to distinguish and nuance that seems to characterise the 
balanced mind of Leo XIII is evident in his subsequent key encyclicals 
devoted to the Christian social order. His ability reaches its full potential 
in one of the most important documents of the Catholic Church’s magis-
terium prior to the Second Vatican Council, concerning religious freedom, 
namely in the encyclical Libertas praestantissimum. Leo XIII spoke about 
the Christian social order in three important documents:

•	 Diuturnum illud (1881) – in which the Pope states at the outset 
that “in every association and community of men, necessity 
itself compels that some should hold pre-eminence, lest soci-
ety, deprived of a prince or head by which it is ruled should 
come to dissolution and be prevented from attaining the end 
for which it was created and instituted” (§2);

•	 Immortale Dei (1885) – where the need for unity and hierarchy 
in society is highlighted, as a reflection of the divine order;

•	 Sapientiae christianae (1890) – which emphasises the respon-
sibility of Catholics for influencing society in accordance with 
the moral and social principles of the Church.

These documents, issued between 1881 and 1890, differ from the 
earlier, more critical writings of Pius IX because they provide a positive 

636   Idem, Testem benevolantiae…, pp. 16–17.
637   Leo XIII, Longinqua oceani, in: M. Karas and K. Stanios (eds.), Laicyzm potępiony przez papieży, 

Kraków 2020, pp. 87–98.
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exposition of the Catholic doctrine, emphasising the constructive aspects 
of the Christian approach to social life638.

Such an obvious statement marks the Pope’s realistic approach to 
the issue of statehood and social coexistence. In his encyclicals, Leo XIII 
emphasises the fundamental principles that are to lead to social stability 
and morality. As the second anti-revolutionary axiom, he mentioned the 
simple as well as forgotten truth that the right to rule over people belongs 
to God, and is the natural and necessary source of His authority. This 
approach, which emphasises the divine origin of authority and law, is 
clearly articulated in the encyclical Immortale Dei: “The right to rule over 
others refers to God, who is the natural and necessary source of author-
ity; therefore, all authority comes from God.639” This thought is crucial 
for understanding Leo XIII’s view of Church-State relations. According to 
him, the state has the obligation to recognise and respect the divine rights 
and the authority of the Church as the guardian of these rights. The Pope 
makes it clear: power is not just a product of human contracts or power, 
but has its roots in the divine order640.

After presenting these basic principles, Leo XIII proceeds to discuss 
the issue of rendering justice to the nation and emphasises that there are 
many ways to exercise political power. Although society itself is not the 
source of supreme power, it has the right to choose those who seem to be 
the most suitable candidates for its exercise. The Pope accepted the plural-
ism of forms of government, indicating that power can be in the hands of 
one person or a group of people, depending on the given nation’s nature 
and traditions. In addition, Leo XIII points out that the ways of governing 
should be adapted to the specific historical, cultural and moral conditions 
of a given society, while warning against abuse of power, which can lead 
to injustice and to forgetting about the divine origin of power641.

638   Leo XIII, Diuturnum illud, in: M. Karas, K. Stanios (eds.), Laicyzm potępiony przez papieży, 
Kraków 2020, p. 71; Leo XIII, Immortale Dei, in: M. Karas (ed.), Liberalizm potępiony przez 
papieży, Sandomierz 2010, pp. 66–84.

639   Exact wording: “All public power must proceed from God. For God alone is the true and 
supreme Lord of the world. Everything, without exception, must be subject to Him, and must 
serve Him, so that whosoever holds the right to govern holds it from one sole and single source, 
namely, God, the sovereign Ruler of all. There is no power but from God.” Quoted after: Leo 
XIII, Encyclical Immortale Dei (On the Christian Constitution of States), 1 November 1885, 
https://opoka.org.pl/biblioteka/W/WP/leon_xiii/encykliki/immortale_dei_01111885.

640   Leo XIII, Diuturnum illud…, p. 71.
641   Ibid., p. 72.
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It follows, therefore, that the Church accepts both monarchy and 
democracy, provided that the power is just and strives for the common 
good. Leo XIII emphasises that the form of government is not the most 
important issue, as long as power is exercised in a way that serves the 
social good and respects divine law. This approach shows that the Church 
values the morality and effectiveness of power in achieving the common 
good more than its particular form642.

What is referred to as the common good can also be called the general 
good or the universal good. It is a concept that encompasses the well-be-
ing of all citizens in both spiritual and material dimensions. The common 
good in the teaching of the Church, and especially in the encyclicals of 
Leo XIII, is not merely the sum of individual goods, but rather the con-
ditions that enable each member of society to live in peace, justice and 
mutual respect. This includes the right to live in dignity, the opportunity 
for personal development, access to education, health care, work, as well 
as the ability to practice one’s faith without hindrance. Leo XIII points 
out that power should strive for this common good, which requires it not 
only to ensure order and peace, but also to promote virtue and morality in 
public life. This approach to the common good is crucial to understanding 
Catholic social doctrine, which emphasises solidarity, subsidiarity and 
social justice643.

For Leo XIII, it was entirely natural that state laws should be aimed at 
the common good, not at the whims, passions or caprices of the people, 
nor at the erroneous opinions of the crowd. The Pope emphasises that leg-
islation is to be based on truth and equity, which means that laws should 
reflect moral truth and divine law, serving as a tool for the realisation 
of the common good. This approach is deeply rooted in Catholic social 
teaching, which assumes that public authority has a duty to promote the 
well-being of all citizens, ensuring a balance between individual freedom 
and the requirements of social life. In this context, Leo XIII warns against 
moral relativism and populism, which can lead to legislation inconsistent 
with higher ethical values. In his vision, the state should be the guardian 
of morality, and not only the arbiter of the interests of various social 
groups. This requires the rulers to be prudent, wise and far-sighted, so 

642   Leo XIII, Encyclical Immortale Dei, in: Acta Sanctae Sedis, vol. 18, pp. 161–180.
643   Ibid.; M. Davies, Sobór Watykański II a wolność religijna, Warszawa 2002, p. 72.
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that the laws not only respond to current needs, but also promote the 
long-term common good644.

Lofty terms such as truth and justice clearly indicate the natural law 
that should guide the functioning of the state and the social life of its citi-
zens. In the encyclical Libertas praestantissimum, Leo XIII emphasises that 
natural law takes precedence over all other laws. According to the Pope, 
the natural law is in a way inscribed in the heart of every human being, 
constituting a practical reason that commands people to do good and 
avoid evil. It is a reflection of higher reason, to which both human free-
dom and rationality should be subordinated. Leo XIII very clearly links 
the natural law with the eternal law, suggesting that the former is only 
a manifestation of the latter in human life, which means that human laws 
and regulations should be consistent with these universal moral principles 
coming from God. The Pope points out that legislation must respect this 
divine harmony so that the state can function in a just and moral way, 
protecting the common good and ensuring that freedom does not become 
a pretext for introducing lawlessness or moral anarchy.

This supreme law, or natural law, obliges both individuals and states 
to worship God. In Leo XIII’s teaching, worshipping God is not only a per-
sonal religious practice, but also has a public and social dimension. The 
Pope believes that the state, whose functioning is in accordance with 
natural law, should actively support and respect religious practices, thus 
recognising the divine origin of all power and all laws. This obligation to 
worship God means that state law should reflect moral and ethical values 
flowing from faith, and not only the ad hoc interests or whims of society. 
This emphasises the fact that religion is an integral part of the healthy 
functioning of society because it provides a moral foundation that helps 
shape law, education and social policy. Leo XIII calls for the recognition 
that a state that forgets this fundamental truth risks succumbing to moral 
relativism, where good and evil become subjective issues instead of being 
anchored in objective truths645.

Moreover, according to Leo XIII, not only individual people, but also 
states have the ability to profess the true religion. The Pope emphasises 

644   Leo XIII, Immortale Dei…, pp. 161–180.
645   Leo XIII, Encyclical Libertas praestantissimum (1888), in: Acta Sanctae Sedis, vol. 20, pp. 

593–613.
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that states, like people, can and should express their faith through policies 
and laws that are consistent with the teaching of the Catholic Church as 
the institution that possesses the fullness of the revealed truth. In this 
context, the state is not neutral on religious issues, but has a moral obli-
gation to support and promote the true religion, which in practice means 
recognising Catholicism as the foundation of all activities, rights and 
education. This position is based on the belief that religious truth is not 
a private matter, but affects the entirety of social life, including legislation 
and culture. Leo XIII argues that such an approach not only serves the 
common good, but also protects society from the moral chaos that could 
result from religious relativism646.

It is the duty of leaders not only to embrace the revealed religion, but 
also to favour it and to provide it with care. In the teachings of Leo XIII, 
this means that those in power have a moral imperative to support and 
protect the true religion – Catholicism. They should create conditions 
in which faith can flourish, through legislation conducive to religious 
practices, education rooted in Christian values, and the protection of the 
right to public expression of faith. This approach assumes that religion is 
the moral foundation of society, and its protection by state authorities is 
crucial for maintaining order, justice and peace. These activities should be 
visible in social, cultural and educational policies, where the state actively 
promotes the values and principles of the revealed religion, while respect-
ing freedom of conscience, but with an emphasis on promoting religious 
truth as a common good647.

The state, although secular in nature, should be subordinated to God 
and should be distinguished from the Church, which is holy and even 
more subjected to the Creator. In the encyclical Sapientiae christianae, Leo 
XIII describes in detail the relationship between these two institutions. It 
follows from the nature of the Church that its jurisdiction encompasses 
the issue of salvation of souls and everything that leads to it, directing 
humanity to expand the Kingdom of God and its justice. On the other 
hand, states have full autonomy in worldly matters in which the Church 
does not interfere. Both institutions have their separate areas of author-
ity, where they operate independently, but this does not imply their 

646   Leo XIII, Immortale Dei…, pp. 161–180.
647   Ibid., pp. 68–69.
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separation or any conflict between them. Cooperation and harmonious 
coexistence are possible and desirable, because both the Church and the 
state strive for the common good, although each in its own way. The state 
can support the Church in its mission, and the Church can influence the 
moral aspects of social life, without violating the secular duties of the 
state648.

Leo XIII came to the conclusion that there should be a harmonious 
relationship between ecclesiastical and state authorities, analogous to 
the relationship between the soul and the body in the human person. 
The Pope emphasised that just as the soul and the body should cooperate 
with each other for the good of the whole person, so the Church and the 
state must cooperate for the good of society. In his encyclicals and other 
writings, he often addressed the topic of the relationship between the 
Church and the state. In his 1885 encyclical Immortale Dei, he clearly 
set out his views on the subject. The Pope argued that the Church and 
the state have different but complementary roles. The church deals with 
the spiritual aspects of human life, while the state is responsible for its 
material and social aspects. Cooperation between them should lead to 
harmony and peace in society649.

According to Leo XIII, one of the most destructive beliefs for the state is 
the modern notion that people not only have a similar nature, but are also 
completely equal in everyday life, and that every man is so independent 
that he has the right to think and act at his own discretion without sub-
mitting to any authority. From this perspective, the state becomes a mere 
collection of individuals who establish law and authority for themselves, 
and consequently, treating themselves as the source of authority, the state 
does not recognise its obligations towards God or strive to publicly profess 
any religion650. Pope Leo XIII thus criticises the ideas of liberalism and 
individualism, which in his opinion cause the disappearance of hierarchy 
and authority, thereby leading to destabilisation of society.

In practice, although the people may oppose rulers when their deci-
sions contradict God’s law, it is still the basic duty of citizens to show 
obedience to power, whose majesty and authority should be respected 

648   Leo XIII, Encyclical Sapientiae christianae, in: Acta Sanctae Sedis, vol. 22, pp. 385–403.
649   Leo XIII, Immortale Dei…, p. 71.
650   Ibid., pp. 74–75.
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by Christians. The Pope emphasised that obedience to secular power is 
part of the Christian duty, as long as it does not require actions that are 
contrary to the faith. However, in a situation where state laws come into 
conflict with God’s law, citizens have not only the right but even the obli-
gation to resist, guided by moral and spiritual principles651.

In his teachings, Leo XIII often referred to the need to respect the 
authority of civil power as an institution established by God. He drew 
attention to the need for harmony between spiritual and secular power, 
but he also pointed out that in the event of a conflict, God’s law has 
supremacy. This teaching is rooted in the Christian tradition, where obe-
dience to authority is seen as a virtue, but is limited by moral boundaries 
that cannot be crossed without a violation of conscience. In the encyclical 
Immortale Dei652, Leo XIII once again manifests his moderate approach, 
severely criticising modern errors, but without resorting to completely 
condemn his contemporaries. The Pope emphasises that the Church firmly 
rejects excessive freedom, which turns into licence, but looks with hope at 
the positive aspects of civilisational progress that can support man in his 
earthly journey. The text shows that Leo XIII has a special appreciation 
for science and technology that can alleviate the hardships of human life. 
As the Pope points out, the Church does not accept the promotion of rev-
olutionary slogans weakening state power and the alliance of the throne 
with the altar, which would lead to the recognition of Catholicism as the 
state religion. Nevertheless, he does not condemn rulers who, in pursuit 
of the greater good or the avoidance of evil, allow the presence of other 
denominations alongside Catholicism. Leo XIII appeals most strongly for 
respect for people’s conscience, emphasising that no one should be forced 
to embrace faith, which is by nature a voluntary act653. The Pope is aware 
of the dynamic changes in society and tries to balance the traditional 
teaching of the Church with the need to adapt to modern realities. His 
approach is an attempt at dialogue with modernity, without abandoning 
the fundamental principles of the Catholic faith.

One surprising element is the introduction to the encyclical Libertas, 
which can be interpreted as words of praise in honour of freedom, which 

651   Leo XIII, Sapientiae christianae…, pp. 10–11.
652   Leo XIII, Immortale Dei, [vatican.va](https://www.vatican.va/content/leo-xiii/la/encyclicals/

documents/hf_l-xiii_enc_01111885_immortale-dei.html) [accessed: 18.01.2025].
653   Ibid., pp. 79–80.
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is the foundation of human dignity. This natural freedom is a privilege 
reserved exclusively for rational beings. Rationality implies autonomy, 
understood as the ability to make one’s own decisions and to act on one’s 
own responsibility. Leo XIII notes, however, that this freedom is often 
misunderstood and abused. As the Pope points out, attempts are currently 
made to impose a distorted understanding of it or to stretch its boundaries 
in a way that is unjustified. Leo XIII criticises the modernisation of the 
concept of freedom, which, instead of leading towards the true good and 
growth of man, can lead to moral and social anarchy. The Pope empha-
sises that true freedom is not absolute or unlimited; instead, it must be 
balanced by responsibility, morality and natural law. In his teaching, free-
dom should be directed to the common good and should be consistent 
with God’s plan for man, instead of serving as an excuse for licence or 
moral relativism654.

In response to these misconceptions, the Pope undertook to provide 
a philosophical explanation of the nature of human freedom. He explained 
that freedom is nothing more than the ability to choose the right means to 
achieve the intended goal, thanks to which the one who can choose one 
of the many possibilities becomes the master of his or her own actions. 
In this decision-making process, reason precedes the will, by getting to 
know things and evaluating them, and the will follows what reason has 
judged to be good655.

Leo XIII emphasises that freedom is not tantamount to the absence of 
restrictions, but to the possibility of realising the good in accordance with 
natural and divine law. The Pope points out that true freedom finds fulfill-
ment in harmony with morality and the social order that promotes human 
development and salvation. In his philosophy, a society that does not 
respect this relationship between freedom and law is on a path towards 
disintegration and moral collapse. According to Leo XIII, freedom is there-
fore synonymous with responsibility, and its purpose is not licence, but 
service to higher values and the common good656.

Leo XIII condemned various forms of freedom, considering them harm-
ful. The undesirable manifestations of freedom include:

654   Leo XIII, Libertas praestantissimum…, pp. 85–86.
655   Ibid., p. 87.
656   Ibid., p. 91.
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•	 the right to choose one’s own religion or atheism – the belief 
that everyone is free to choose whether to be a follower of any 
religion or not to follow religion at all;

•	 introduction of this freedom at the state level – which leads to 
a situation in which the state does not worship God, and the 
Pope identified such a social state with atheism;

•	 excessive freedom of speech and thought, which can lead to 
the moral destruction of the weakest people who are unable 
to resist manipulation and demagogic arguments;

•	 freedom to teach falsehoods – promoting and spreading erro-
neous teachings that may mislead people;

•	 separation of the Church from the state and the degradation of 
the role of the Church, which means that the Church is treated 
as an institution subject to state authority, and not as a partner 
in shaping social morality657.

Leo XIII saw in these forms of freedom a threat to the social order, 
morality and spiritual well-being of individuals. The Pope believed that 
true freedom does not consist in the absence of all restrictions, but in the 
possibility of pursuing goodness in accordance with divine and natural 
law. In his teaching, such an approach to freedom leads to chaos, moral 
relativism and weakening of social ties. Leo XIII emphasised that the 
Church should play a key role in public life, supporting the state in the 
pursuit of justice and the common good, and should not be reduced to an 
institution subordinate to secular power658.

The encyclicals of Leo XIII often present the voice of common sense 
and a moderate approach to socio-religious issues, which is also visible 
in the encyclical Libertas. In this document, the Pope praises freedom 
of thought, defining it as the possibility of acting according to the voice 
of conscience, which commands to worship the one God. In the broader 
context of the teaching of Leo XIII, it can certainly be stated that we are 
talking about the freedom of the Church and its faithful, and not about 
any other freedom. This is evidenced by the reference to the tradition of 
the apostles, apologists and martyrs. In Libertas, the pope also develops 

657   Ibid., pp. 97–106.
658   Leo XIII, Encyclical Libertas, available at: [vatican.va] (https://www.vatican.va/content/leo-

xiii/la/encyclicals/documents/hf_l-xiii_enc_20061888_libertas.html) [accessed: 18.01.2025].
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the Catholic doctrine of tolerance, explaining that public authority can 
tolerate what is contrary to truth and justice, but only in order to avoid 
greater evil or to achieve good. He stipulates, however, that the more 
evil is tolerated in the state, the further it is from perfection. Tolerance, 
as the Pope emphasises, is an element of political prudence (there is no 
discussion of any natural right to be tolerated) and is determined by the 
objectives of the public good659.

Summing up the analysis of Leo XIII’s contribution to the teaching on 
freedom, it should be noted that in the encyclical Libertas the Pope speaks 
positively about human freedom in areas where God has not given specific 
guidelines, defining this scope as a vast field. Commenting on the devel-
opment of Catholic thought on freedom, Michał Chaberek emphasises 
that one of the greatest achievements of Leo XIII was the clear distinction 
between freedom and licence and between natural freedom and moral 
freedom, which he defines as the ability to choose the moral good. In his 
teaching, Leo XIII attempted to strike a balance between recognition of 
human freedom and the need to observe moral and divine principles. His 
approach not only set out the boundaries of freedom, but also encour-
aged people to use it responsibly, emphasising that true freedom does 
not mean the absence of limitations, but rather the possibility of realising 
the good in harmony with God’s plan. His works became the foundation 
of subsequent Catholic reflections on freedom, natural law and the role of 
the Church in society, indicating the constant need for dialogue between 
faith and modernity, while maintaining moral and spiritual values660.

Pius X, the first pope elected in the 20th century, did not focus on 
the adaptation of modern political or social doctrines as part of the 
Church’s modernisation. His pontificate was devoted in particular to the 
fight against dogmatic modernism, which proposed a reinterpretation of 
the truths of faith in light of scientific progress. Pius X’s position on the 
separation of the Church from the state appeared in response to a new 
revolutionary wave in France. In 1906, the French government pushed 
through the parliament a new law providing for a radical separation of 
the Church from the state. This was aimed at eliminating the Church’s 
presence in the public sphere. Pius X perceived these changes as a direct 

659   Ibid., pp. 102–104.
660   M. Chaberek, Kościół i wolność: analiza pojęcia…, pp. 65–66.
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threat to the traditional role of the Church in social and spiritual life. 
He believed that this separation not only weakens the Church, but also 
deprives society of an important source of morality and spirituality. The 
Pope responded to these events through numerous encyclicals and decla-
rations, especially emphasising the need to defend the faith against mod-
ernist interpretations that could undermine the fundamental teachings of 
the Church. His position was also an expression of concern for maintain-
ing the Church’s integrity in light of the growing secularisation of public 
life. The modernist ideas that Pius X fought against included not only 
theological issues, but also the way in which the Church was supposed 
to function in modern society. His actions were aimed at strengthening 
Catholic identity and countering tendencies that could lead to religious 
relativism or weakening of the Church’s authority661.

Responding to the events in France, Pius X published the encyclical 
Vehementer nos662, in which he presented the Catholic position on the 
relationship between the Church and the state. Addressing the bishops, he 
expressed concern about the state of the Church in France, stressing that 
he was worried about the tragic situation caused by the recent attacks on 
Christianity in that country. The encyclical Vehementer nos was a direct 
response to the French legislation that introduced a radical separation 
between the Church and the State. Pius X argued that such a separation 
not only violates the natural social order, but also harms the spiritual good 
of society. The Pope emphasised that the Church and the state should 
cooperate for the common good, and not be isolated from one another. In 
his vision, a state that does not recognise the role of the Church becomes 
spiritually impoverished and its citizens are deprived of moral guidance. 
In Vehementer nos, Pius X not only condemned the policy of seculari-
sation, but also called for prayer and perseverance in faith and for the 
faithful not to lose hope in the face of difficulties; his words were aimed 
at strengthening the faithful and the clergy. He recalled that the Church, 
despite persecution, remains steadfast in its evangelising and moral mis-
sion. The Pope warned against moral relativism and secularisation, which 

661   M. Karas, Z dziejów Kościoła: ciągłość i zmiana…, pp. 94–96.
662   Pius X, Encyclical Vehementer nos, available at: [vatican.va](https://www.vatican.va/content/

pius-x/la/encyclicals/documents/hf_p-x_enc_19060211_vehementer-nos.html) [accessed: 
19.01.2025]
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may result from the separation of the Church from the state, which could 
lead to the loss of the spiritual compass in public life663.

Pius XI was also a staunch opponent of secularism. He served as 
the pontiff in the interwar period, when the Church faced a new, omi-
nous challenge – that of totalitarianism. In response to this threat, the 
Pope decided to promote the doctrine of Christ the King. Pius XI was 
convinced that lasting peace after World War I could only be ensured 
by integrating secular and religious life. In order to strengthen this 
peace, in 1925 he issued the encyclical Quas primas to the bishops664. 
In the document he emphasised the social reign of Christ the King, at 
the  same time establishing a  feast in his honour, which was placed 
in the liturgical calendar just before the Feast of All Saints. Pius XI saw 
in the doctrine of Christ the King not only an expression of faith, but also 
a tool to counter the growing influence of ideologies that could lead to 
the de-Christianisation of society.

The encyclical Quas primas was therefore not only a  spiritual call 
to recognise Christ as the King of all creation, but also a political and 
social manifesto. The Pope believed that recognising Christ as King could 
counteract the totalitarian ambitions that put the state above religious 
and moral values. Pius XI emphasised that true peace and justice can 
only be achieved through the recognition of Christ as King, which was 
of particular importance in the context of growing conflicts and dictator-
ships in Europe. The feast of Christ the King was to serve as an annual 
reminder of the necessity of surrendering public and personal life to the 
reign of Christ, which was to lead to greater harmony between people and 
nations665. In this way, Pius XI sought to strengthen the Church’s position 
as the moral guide in a world that was increasingly moving away from 
Christian values. This also tied in with the wider context of the struggle 
to preserve Christian identity and influence in a changing world.

Similar teachings can be found in the encyclical Mit brennender Sorge 
[With Burning Concern]666 issued by Pius XI more than ten years later. 

663   Pius X, Encyclical Vehementer nos, in: Laicyzm potępiony przez papieży…, pp. 122–123.
664   Pius XI, Encyclical Quas primas, available at: [vatican.va] (https://www.vatican.va/content/

pius-xi/la/encyclicals/documents/hf_p-xi_enc_11121925_quas-primas.html) [accessed: 
19.01.2025].

665   M. Karas, Z dziejów Kościoła: ciągłość i zmiana …, pp. 143–147.
666   The original version of the encyclical in German was published in 1937, and it is available 
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This encyclical was created as a  reaction to Nazi Germany’s violation 
of the terms of the concordat. In this document, Pope Pius XI supports 
the dominance of God’s laws over the totalitarian model of the state. He 
emphasises that both rulers and subjects, regardless of their social or 
financial position, should bow their heads before the will of God. Every 
man and every community is subject to the same divine jurisdiction. Jus-
tice requires that every person and institution worship and obey God. The 
Pope points out that this obedience should be expressed in all aspects of 
life. The variable human laws are to be subordinated to the immutable 
law of God, which emphasises the superiority of the moral divine law over 
earthly regulations. In Mit brennender Sorge, Pius XI makes it clear that no 
state or ideology can usurp the right to replace or ignore God’s law. The 
encyclical is a powerful statement against totalitarian regimes that put 
their rights and ideologies above Christian and moral values. The Pope 
calls for adherence to the principles of justice, love of one’s neighbour 
and respect for human dignity, which are consistent with the teachings 
of the Catholic Church. In this way, this encyclical not only criticises the 
violations of the Concordat by Nazi Germany, but also poses a universal 
challenge to every form of totalitarianism, by recalling that God’s laws 
are superior to all human political and legal constructs667.

In the context of the debate on religious freedom, particularly impor-
tant statements were included in the middle part of Mit brennender Sorge, 
where Pope Pius XI clearly indicated that every believer has an inaliena-
ble right to practice his or her faith and to express it publicly. According 
to the Pope, any laws or regulations that hinder or completely prevent 
the profession and practice of religion go against the natural law. Pius 
XI argues that the right to religious freedom is a fundamental aspect of 
human dignity and cannot be violated by any earthly legislation. Accord-
ing to him, imposing barriers to expressing one’s faith is not only an attack 
on the individual, but also on the very nature of man, which is created to 
seek and worship God. In this way, the Pope places religious freedom as 
an overriding value that every government should protect and promote, 
not suppress or limit668.

collections of papal documents, such as the Acta Apostolicae Sedis.
667   Cf. Pius XI, Mit brennender Sorge [With Burning Concern], Warszawa 2002, p. 10.
668   Ibid., p. 24.
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Pius XII assumed the leadership of the Catholic Church during the 
period of significant civilisational changes that took place after the end 
of World War II. Faced with new political reality, including the emer-
gence of  international organisations, the pope delivered a speech that 
– although not widely known – is crucial to the discussion of religious 
freedom and tolerance. The speech was delivered to the participants of 
the congress of Catholic lawyers in Italy. Pius XII emphasised the impor-
tance of religious freedom as a fundamental human right. He explained 
that in the new, post-war world, when nations are trying to rebuild their 
countries and legal systems, it is necessary to guarantee the right to 
profess religion without fear of persecution or discrimination. The Pope 
pointed out that religious tolerance should not be limited to an empty 
slogan, but should involve real activities protecting individual conscience 
and the practice of faith. In the speech, Pius XII also emphasised that 
international and national legislation should reflect the principles of jus-
tice and respect for religious diversity. His words were aimed not only 
at strengthening the position of the Catholic Church in the new reality, 
but also at laying a strong foundation for interreligious and intercultural 
dialogue. The Pope argued that at a time when the world is facing the 
challenge of building peace and cooperation, religious freedom and tol-
erance are essential to ensuring social harmony and moral development 
of individuals and societies669.

In response to the challenges of the post-war world, Pope Pius XII 
also attempted to emphasise the importance of Christian morality and 
ethics in shaping the new international order. His speeches and encyc-
licals often addressed topics such as peace, social justice and human 
rights, especially religious freedom, which was to be the foundation of 
true democracy and peace. His approach to religious freedom was evi-
dent in speeches and documents, where he emphasised that true reli-
gious freedom does not consist only in the freedom to profess faith in 
privacy, but in the possibility of publicly declaring and practising one’s 
religion without fear of repression. Pius XII saw this freedom as the key 
to avoiding conflicts and promoting dialogue in the context of the recon-
struction of Europe and the world after the war. One of the important 
documents in which these ideas were expressed is the 1939 encyclical 

669   M. Karas, Z dziejów Kościoła: ciągłość i zmiana…, pp. 166–167.
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Summi Pontificatus, where the Pope discussed the moral principles that 
should guide the reconstruction of societies after the war, including the 
principle of religious freedom. Although Summi Pontificatus is not iden-
tical to his address to the lawyers, its content is consistent with the ideas 
that Pius XII promoted in his public speeches670.

All popes, including Leo XIII, accepted the principle of the common 
good as the most important. Pius XII did not introduce any novelties in 
this regard, but he was more precise in his statements. There are no sig-
nificant differences between the teaching of Pius XII and the documents 
of earlier popes on the issue of religious tolerance and the relationship 
of the Church with the state. The line of papal teaching – although 
diverse in the way it is presented – is best illustrated by the preparatory 
scheme of the Dogmatic Constitution on the Church, created before 
the Second Vatican Council by the Theological Commission chaired by 
Cardinal Alfredo Ottaviani. However, this scheme was rejected at the 
beginning of the sessions, which indicates an evolution in the Church’s 
thinking671.

This concise scheme, consisting of twelve points, can be summa-
rised in the statement: Church and state are independent, excellent 
formations that have their own means to achieve their goals, with their 
own legislative, executive and judicial powers. Since both these com-
munities concern the same people, they should coexist in harmony. 
The purpose of the state is to serve man, but it is subordinated to 
the purpose of the Church, which focuses on eternal life. The Church 
deals with temporal matters only in the context of their impact on 
eternal life, without preferring any form of government and accept-
ing diversity. Secular power cannot be indifferent in religious matters, 
because its purpose is to promote both temporal and spiritual human 
perfection, enabling the nation to lead a religious life, which imposes 
certain obligations on it. The state has an obligation to recognise the 
true Church of Christ and guarantee its freedom, eliminating obstacles 

670   Pius XII, Encyclical Summi Pontificatus, Acta Apostolicae Sedis, vol. 31, pp. 413–453; available 
via: [vatican.va](https://www.vatican.va/content/pius-xii/la/encyclicals/documents/hf_p-
xii_enc_20101939_summi-pontificatus.html)) [accessed: 20.01.2025].

671   A. Ottaviani, O stosunkach pomiędzy Kościołem a państwem oraz o tolerancji religijnej, in: 
M. Davies, Sobór Watykański II a wolność religijna, translated by A. Juchniewicz, Warszawa 
2002, p. 318.
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to the Church from law and public life, as well as enabling citizens to 
live in accordance with Christian values. Although this doctrine is most 
fully implemented in Catholic countries, even in them faith cannot be 
imposed and freedom of conscience must be respected. However, the 
authorities can tolerate non-believers, guided by the common good, 
wherein tolerance is a tool used to achieve the greater good or avoid 
the greater evil. In non-Catholic countries, the authorities should at 
least respect the principles of natural law, ensuring freedom of action 
for all faiths that do not oppose the natural religion. These principles, 
based on God’s laws, the establishment of the Church, and the social 
nature of man, should not be distorted by secularism672.

In pre-conciliar times, the teaching of the Catholic Church on religious 
freedom was shaped by the belief in the superiority of the true faith and 
the mission of the Church. The Church recognised itself as the only true 
way to salvation, which resulted in a cautious approach to religious free-
dom, tolerating other religions only when they contributed to the com-
mon good. These principles were based on the laws of God and the social 
nature of man, emphasising the harmony between the Church and the 
state, where the state had the obligation to support the Catholic Church, 
without being religiously indifferent.

2. Evolution of the Conciliar Fathers’  
thinking on religious freedom

The development of the Conciliar Fathers’ views on religious freedom 
is a fascinating chapter in the history of the Catholic Church, reflecting 
both the evolution of theological thought as well as the socio-political 
changes of the era. In the period before the Second Vatican Council, the 
issue of religious freedom was the subject of intense debates rooted in 
the earlier centuries. The Conciliar Fathers, diverse in their views, had to 
face the challenge of reconciling the traditional teaching of the Church 
with the modern concept of human rights and freedom of conscience. In 
this subsection, I will analyse the process in which different thought cur-
rents clashed, leading to the formulation of a new, more open approach 

672   Ibid., pp. 319–325.
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to religious freedom, which was ultimately expressed in the Declaration 
Dignitatis Humanae673.

One crucial factor here was the scientific activity of John Courtney 
Murray, a Jesuit who played a key role as the main expert of the Second 
Vatican Council on the issue of religious freedom and the relationship 
between Church and state. Murray emphasised that Pope John XXIII 
played a fundamental role in formulating the Church’s new approach to 
the issue of freedom of religion. According to Murray, John XXIII was the 
pope who pointed out to Catholics that religious freedom is not only an 
expression of human freedom in the public arena, but that it is also closely 
associated with the dignity of every person674. Pope John XXIII raised 
this issue in the encyclical Pacem in Terris675, where the Catholic Church 
for the first time officially and decisively addressed the topic of religious 
freedom in the contemporary world.

John XXIII initiated the Second Vatican Council and, two months 
before his death in 1963, issued the encyclical Pacem in terris, which is 
his most interesting document on questions of religious freedom676. This 
encyclical, focusing on peace between nations based on truth, justice, love 
and freedom, is not only a key text of Catholic social teaching, but is also 
based on theological anthropology.

In the opening passages of the encyclical, the Pope refers to the crea-
tion of man in the image and likeness of God, which is associated with the 
human capacity for understanding, freedom and power over the material 
world. The Pope points to law and conscience as key elements defining 
human existence, which make it possible to recognise the moral principles 
inscribed in human nature. These anthropological assumptions lead to 
the conclusion that the coexistence of people must be based on the rec-
ognition of each human being as a person with rights and obligations677.

673   Second Vatican Council, Declaration on Religious Freedom Dignitatis Humanae, 7 Decem-
ber 1965, available via: [vatican.va] https://www.vatican.va/archive/hist_councils/ii_vat-
ican_council/ documents/vat-ii_decl_19651207_dignitatis-humanae_en.html [accessed: 
20.01.2025].

674   L.E. Brandt, John Courtney Murray and religious liberty: an American experience, Rome 1983, 
p. 252.

675   Pope John XXIII, Pacem in terris, available at: https://www.vatican.va/content/john-xxiii/en/
encyclicals/documents/hf_ j-xxiii_enc_11041963_pacem.html [accessed: 20.01.2025].

676   M. Karas, Z dziejów Kościoła: ciągłość i zmiana…, p. 208.
677   See: John XXIII, Pacem in terris…, pp. 4–7.



The Second Vatican Council and Freedom of Religion 213

John XXIII emphasised that in the present times, any state’s legal sys-
tem should be founded on a clear and concise definition of basic human 
rights, which constitute the core of the entire state structure. According 
to him, each state has the obligation to create a constitution expressed 
in a precise legal language. This call can be interpreted as support for 
written law that guarantees clarity and accessibility of rights for all citi-
zens, ensuring that these rights are not only declared, but also practically 
secured in the state’s legal system678.

The most important aspect of this subsection is the right to worship 
God according to the dictates of a righteous conscience, which includes 
both the right to practice religion in private and in the public sphere. 
This should also include the right to freely seek the truth, which the Pope 
emphasised in the context of the inherent relationship between human 
rights and duties. This right implies the obligation to strive for a deeper 
and broader knowledge of this truth679.

Pope John XXIII associated the right to religious freedom with the con-
cept of a righteous conscience. According to John Courtney Murray, this 
conscience is shaped by higher moral norms. This means that it is open 
to the truth and ready to submit to its requirements, although it is not 
necessarily influenced by these real norms at a given moment. Such an 
understanding extends the scope of religious freedom, also including the 
followers of religions other than Catholicism680.

This approach suggests that religious freedom is not limited only to 
those who already live in accordance with Catholic teaching, but also to 
those who seek truth in other traditions of faith. In the context of papal 
documents and the teaching of the Church, this extension is important 
because it emphasises that religious freedom is a fundamental right that 
belongs to every person, regardless of their current religious affiliation.

In analyses of the encyclical Pacem in terris, attention is drawn to an 
important aspect of religious freedom. John XXIII points out to Catho-
lics the need to make important distinctions in cooperation with people 
with different worldviews. Justice requires separating the person from 
the error they make, and false philosophical theories from initiatives that 

678   Ibid., p. 48.
679   Ibid., pp. 10–19.
680   L.E. Brandt, John Courtney Murray and religious…, p. 253.
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originate from them but which have over time evolved in a direction more 
consistent with reason and reflecting legitimate human aspirations681.

This distinction is crucial because it allows for dialogue and cooper-
ation without the necessity of accepting erroneous ideas as such. The 
Pope emphasises that every person should be respected, regardless of 
their errors, without agreeing to mistakes or false doctrines. Such an 
approach enables the coexistence of worldview diversity in a spirit of 
mutual respect, which is particularly important in the context of contem-
porary religious and philosophical pluralism.

John Courtney Murray embraced the teachings of John XXIII with 
great enthusiasm, as he desired to be both a faithful Catholic and a loyal 
member of his political party. It can be said that Murray’s actions reflected 
more than just loyalty to specific political sympathies: it was an attempt 
to introduce into the Church a universal national spirit that reflected 
the American understanding of freedom. Murray initially supported the 
Church’s traditional position on religious freedom, but his evolution 
towards a more liberal approach began in the 1940s. This shift in Mur-
ray’s thinking culminated in reforms implemented throughout the Catho-
lic Church in the 1960s682.

Thanks to the patronage of Cardinal Francis Spellman, Father John 
Courtney Murray was invited as an advisor to the second session of the 
Second Vatican Council in 1963. Later on, he assumed the position of 
chairman of the commission responsible for the creation of conciliar 
working documents on religious freedom. During the Council delibera-
tions, Murray sought to deepen his understanding of Christian doctrine 
on the issue of religious freedom, believing that the development of the 
way the Church’s teaching is expressed and applied is a key aspect of all 
the topics raised by the Council. Murray believed that Christian doctrine, 
although based on the unchanging truths of faith, is not something static, 
but requires a dynamic process of reflection responding to the modern 
world’s challenges. His work at the Council was therefore not only admin-
istrative in nature, but also intellectual, because he tried to reconcile 
the Church’s traditional teaching with the necessity of updating it in the 

681   T. Borutka, Społeczne nauczanie Kościoła: teoria i zastosowanie: podręcznik do katolickiej nauki 
społecznej, Kraków 2008, p. 82.

682   M. Davies, Sobór Watykański II a wolność religijna…., p. 81.
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context of modern societies that increasingly valued individual freedom, 
also in the religious aspect683.

This approach to the development of doctrine was aimed not only at 
protecting the rights of Catholics, but also at promoting dialogue and 
understanding between different religions and worldviews. In 1964, John 
Courtney Murray published an important work in which he presented 
his mature concept of religious freedom for contemporary states. In the 
prologue to this work – perhaps the most important work of his life – 
Murray explained why the Church should be involved in the issue of reli-
gious freedom. He listed three main reasons: the need for dialogue with 
non-Christian cultures, such as Muslim or Eastern nations, the Church’s 
functioning in communist states, and the general desire of people of good 
will to support the idea of religious freedom, which requires dialogue with 
the modern world684.

Murray, known for his systematic argumentation style, discussed two 
approaches to religious freedom. The first is the traditional view, which 
emphasises the importance of a true and well-formed conscience, based 
on authentic ethical standards, which deserves full religious freedom. 
The second, innovative approach takes into account the existence of con-
science, which, although righteous, is not shaped by objective truth. Such 
a conscience has the right to freedom in the private sphere, but it does 
not have the right to publicly express its beliefs. Murray emphasised that 
in the traditional sense, truth has full rights, and error does not have 
them at all. In his deliberations, the Jesuit raised the issue of erroneous 
conscience, analysing it through the model of thesis and hypothesis. He 
explained that the thesis is based on two assumptions: firstly, the state is 
built not only on natural law, but also on God’s law; secondly, intolerance 
in certain circumstances is a logical consequence of the union between 
the state and the Church685.

The Second Vatican Council did not initially plan to focus particularly 
on the issue of religious freedom. The preliminary draft prepared by the 

683   R. Nugent, Silence Speaks: Teilhard de Chardin, Yves Congar, John Courtney Murray, and 
Thomas Merton, New York–Mahwah 2011, pp. 68–69.

684   J.C. Murray, Religious liberty: catholic struggles with pluralism, Louisville 1993, p. 194.
685   This intolerance is, of course, sometimes limited. As noted in the teaching of previous popes, 

the common good may require tolerance towards the public practice of followers of other 
religions.
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Theological Commission mainly focused on the relationship between 
the state and the Church, treating the topic of tolerance and religious 
freedom as a secondary concern. This draft was met with criticism from 
many church hierarchs. The most important allegations were as follows: 
that the draft anthropomorphised the state, suggesting that it could have 
faith, which is wrong because only people can believe; and that the 
project proposed an ambiguous doctrine: in a situation where Catholics 
constitute the majority, the Church only promoted tolerance, but while 
being in the minority, it demanded religious freedom for other faiths. 
In response to this criticism, the draft was changed and its name was 
also modified. It was no longer directly related to religious freedom, 
focusing solely on the relationship between the Church and the state. 
This new draft was finally withdrawn from the session of the Council on 
5 November 1963686.

The alternative draft was developed by the Secretariat for Christian 
Unity, which linked it closely to the issue of ecumenism. During the first 
session of the Second Vatican Council, which lasted from 11 October 
to 8 December 1962687, the Secretariat obtained an appropriate posi-
tion to work on this topic. The coordinating commission allowed a part 
of the scheme developed by Cardinal Ottaviani to be included in the 
new draft.688 This document, entitled De libertate religiosa, contained 
relatively well-defined concepts of the right to religious freedom. This 
included the determination of the subject of this right (individual and 
community) and its object in its negative aspect (freedom as protec-
tion against interference), as well as the foundations of this right (dig-
nity of the human person). However, the positive aspect of the right to 
religious freedom, i.e. the right to act according to one’s conscience, 
caused considerable controversy. The draft was criticised because some 
claimed that it promoted religious freedom in a way that could be inter-
preted as indifferentism, that is as an absolute and inviolable right, 
which contradicted some papal statements, e.g. those of Gregory XVI. 
Despite these objections, the document obtained the approval of all the 

686   See: W. Szukalski, Od tolerancji do wolności religijnej: ewolucja poglądów w dokumentach II 
Soboru Watykańskiego,, Poznań 2003, pp. 28–31.

687   R.M. Wiltgen, Ren wpada do Tybru: historia Soboru Watykańskiego II, translated by A. Słowik, 
Poznań 2001, p. 9.

688   M. Davies, Sobór Watykański II a wolność religijna…, pp. 125–126.
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required institutions and, after minor changes, was presented to the 
Conciliar Fathers on 19 November 1963, during the second session of 
the Council689.

It is worth adding that this document was a milestone with regard to 
the Church’s reform, opening the door to new thinking about relations 
between different religious communities. This was the moment when the 
Catholic Church began to officially recognise that religious freedom is 
not only a privilege, but also a fundamental right of every human being, 
which had far-reaching consequences for interreligious dialogue and 
social harmony.

The turning point in the drafting of the Declaration on Religious Free-
dom was the introduction of changes to the draft version of De libertate 
religiosa by the Belgian theologian, Bishop Emil-Joseph De Smedt690, 
who noted that many bishops wanted the Council to clearly define and 
explain the right to religious freedom, which was based on four important 
arguments:

•	 truth: the Church has a duty to teach and defend the right to 
religious freedom, because it is a matter of truth, the teach-
ing of which is its mission imposed by Christ. It is not only 
a question of doctrine, but also of the Church’s moral duty to 
its faithful and to all humanity;

•	 defence: at a time when materialist ideologies threaten reli-
gious freedom in almost half of the world, the Church cannot 
remain indifferent. It is a fight for the preservation of one of 
the fundamental human rights, which is necessary for the full 
realisation of spirituality and for the pursuit of life in accord-
ance with faith;

•	 social peace: modern societies are multi-religious, which 
requires the Church to promote principles that enable the 
peaceful coexistence of different faiths. The declaration on 
religious freedom then becomes a tool for building social har-
mony, where everyone can practice their faith without fear of 
persecution;

689   See: W. Szukalski, Od tolerancji do wolności religijnej…, pp. 34–40.
690   M. Davies, Sobór Watykański II a wolność religijna…, p. 139.
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•	 ecumenism: there is a need to overcome the image of Catho-
lics as people applying double standards when it comes to 
religious freedom. In places where Catholics are a minority, 
they demand freedom, while in countries where they are in the 
majority, they may be seen as unwilling to recognise the same 
freedom for others. The declaration was intended to show that 
the Church respects the right to religious freedom regardless 
of the demographic context.

De Smedt’s elaboration of these points was aimed not only at clearly 
defining the position of the Church, but also at initiating a new era in 
interreligious and social relations, where religious freedom is perceived 
as the key to peace and cooperation between different religious groups.

The bishop stood by the universal principle that no man should be sub-
jected to coercion or intolerance. He pointed out that religious freedom 
could not exist if people did not have the opportunity to create religious 
communities and publicly practice their faith. This right can only be lim-
ited in exceptional situations. He then tried to find a way to combine this 
new doctrine with the previously recognised teachings of the Church, 
referring to the principle of continuity and doctrinal development691.

During the third session of the Second Vatican Council, from 14 Sep-
tember to 21 November 1964, a working document on religious freedom 
was presented as a separate declaration called Declaratio prior692. Its con-
tent underwent significant modifications, which can be summarised in 
five points. The first two changes were directly related to the concept 
of religious freedom. The third amendment concerned the limits within 
which the right to religious freedom could be exercised. In order to pre-
vent abuses of this right by both the secular authority and citizens, the 
new scheme clearly defined the principles under which such restrictions 
can be introduced. For example, a restriction may be justified if the prop-
agation of faith is carried out by inappropriate methods. By emphasising 
the importance of objective truth, the new document aimed to eliminate 
the risk of subjectivism and religious indifferentism. The last modifica-
tion in the new scheme consisted in the presentation of arguments that 

691   Ibid., pp. 305–317.
692   Ibid. 142–143.
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result from contemporary reality and support religious freedom. These 
arguments include:

•	 intensification of intercultural and interreligious con-
tacts: in today’s global society, where people of different reli-
gions and cultures meet increasingly often, religious freedom 
becomes fundamental for peaceful coexistence and dialogue;

•	 increasing awareness of the responsibility of conscience: 
people are increasingly aware that conscience is a personal, 
internal right that should be respected and protected by society;

•	 development of legal structures in civil authorities: modern 
states increasingly include the protection of religious freedom 
in their legal systems, which reflects the growing recognition 
of human rights693.

These changes in the declaration were aimed not only at updating the 
Church’s doctrine to the requirements of modernity, but also at ensuring 
that the Church’s teachings are consistent with a social reality in which 
religious life must be both protected and responsibly practiced.

The first conciliar debate exclusively concerning religious freedom took 
place on 23 September 1964694. During this discussion, many disputes 
between the Conciliar Fathers broke out. Supporters of the recognition of 
religious freedom emphasised that this declaration has a political dimen-
sion that will allow the Church to act as a guide in the pursuit of peace in 
the world. It was argued that the adoption of the declaration is extremely 
important because it will open the way to dialogue between Catholicism 
and the modern way of thinking. Opponents, on the other hand, feared 
that the declaration could be interpreted as a voice of support for liberal-
ism, which always stood in opposition to traditional Christian teaching. 
There were also concerns about the future of concordats, especially with 
countries such as Spain, where the constitution recognised Catholicism 
as the state religion. The text of the declaration was ultimately referred 
for further consideration695.

693   See: W. Szukalski, Od tolerancji do wolności religijnej…, p. 54.
694   Ibid., p. 63.
695   See: R.  De Mattei, Sobór Watykański II: historia dotąd nieopowiedziana, translated by 

S. Orzeszko, Ząbki 2012, pp. 294–298.
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During the third session of the Second Vatican Council, the Conciliar 
Fathers had the opportunity to familiarise themselves with another draft, 
which was named Textus emendatus. The theme of this document was the 
growing awareness of people’s personal dignity. According to the docu-
ment, religious freedom was recognised as the right of every person, con-
sisting of two key aspects: no one can be forced to act against their con-
science in religious matters, nor can anyone be forbidden to act according 
to their conscience696. The reactions to this document were mixed. As this 
was largely new material, a group of conservative Conciliar Fathers took 
the opportunity to postpone the vote, in an attempt to provide themselves 
with more time to understand the text in depth. In turn, supporters of 
religious freedom, wishing to speed up the process, sent a short petition 
to Paul VI, asking that the vote not be postponed. In this situation, the 
Pope sided with the approach of traditionalists, which showed how del-
icate and complex the issue of doctrinal reform was regarding religious 
freedom697.

It is worth adding that this situation emphasised the tension between 
the need to introduce changes in the Church in response to contemporary 
challenges and the traditional views of people who feared that excessively 
radical reforms could undermine the foundations of the Catholic faith. 
These debates not only concerned theology, but also had an impact on 
the Church’s future relations with other religions and on its role in plu-
ralistic societies.

The fourth session of the Second Vatican Council (14 September – 
8 December 1965)698 brought decisions regarding religious freedom. 
The Secretariat for Christian Unity presented a  new working docu-
ment, Textus reemendatus, which did not introduce significant substan-
tive changes compared to the previous document699; the form of the 
document also remained unchanged. The only modification was the 
approach to the duties of civil authorities in the context of the right 
to religious freedom versus the privilege of state religion. The discus-
sions on this document were very intense. Bishops critical of the new 
proposals argued that what God merely tolerates cannot be approved, 

696   M. Davies, Sobór Watykański II a wolność religijna…, pp. 142–143.
697   Ibid., pp. 153–154.
698   Ibid., p. 343.
699   Ibid., p. 158.
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pointing to the risk of promoting indifferentism, naturalism and liber-
alism. Despite these objections, the working document received a large 
majority of votes at the Council, becoming the basis for the final decla-
ration on religious freedom700.

It is worth adding that this moment was a milestone in the evolution 
of the Church’s teaching, showing its openness to dialogue and respect for 
religious diversity, which had far-reaching consequences for interreligious 
relations and ecumenism.

The penultimate working document on religious freedom gained a lot 
of support during voting at the Council. In an explanation to the revised 
text, the Secretariat for Christian Unity stated that since the overwhelm-
ing majority of the Conciliar Fathers accepted the fourth version, propos-
als changing the essence of the document would no longer be considered. 
Only suggestions improving the structure and clarity of the document 
would be accepted701. Thus, it was only about editorial improvement of 
the declaration.

A key element of this document is the basis of the right to religious 
freedom. The first part refers exclusively to reason, which emphasises the 
philosophical nature of this problem, while the second part is based on 
the Revelation. This scheme refers to the metaphysical foundations of reli-
gious freedom, presenting the dignity of the human person as an objective 
truth. The authors made it clear that religious freedom is not based on 
changing human dispositions, such as righteousness of conscience, but on 
the objective truth of human dignity itself, which includes reason, free 
will and moral responsibility. The declaration emphasises that religious 
freedom is an integral part of human nature, which means that the right 
to inviolability is enjoyed even by those who do not seek the truth in 
a satisfactory way702.

The work on the Declaration on Religious Freedom at the Second Vat-
ican Council was difficult due to complex legislative procedures, which 
meant that even after a series of positive votes, the document was still 
not ready. The comments made by the Conciliar Fathers required further 
consideration and potential inclusion in subsequent versions. The final 

700   W. Szukalski, Od tolerancji do wolności religijnej…, pp. 94–97.
701   Cf. M. Davies, Sobór Watykański II a wolność religijna…, p. 169.
702   W. Szukalski, Od tolerancji do wolności religijnej…, pp. 111–113.
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text only contained minor changes. The authors, wishing to preserve the 
image of orthodoxy despite the innovations introduced, added the pro-
vision that the teaching on religious freedom is not a departure from 
traditional Catholic doctrine, but merely an extension of the teachings of 
recent popes703. The declaration also emphasised the relationship between 
the common good and public order, which, however, did not satisfy the 
conservative bishops, who believed that too much emphasis was placed 
on public order at the expense of the common good. Despite this, the 
vote could be considered another victory for the supporters of reform 704.

Ralph M. Wiltgen points out that the last version of the declaration 
on religious freedom gained the support of the Pope, despite his initial 
opposition. The final vote took place on 7 December 1965 during a public 
session. This document, known as Dignitatis humanae, underwent the 
most amendments among all the texts of the Second Vatican Council. 
It signified the Church’s official recognition of the principle of religious 
freedom, which was already present in many state constitutions and inter-
national treaties as civil law.

In summary, this subsection presents the evolution of the theological 
and doctrinal thought of the Fathers of the Second Vatican Council on 
the issue of religious freedom, from initial resistance to the final adoption 
of Dignitatis humanae – a document thanks to which the Church became 
a defender of this freedom.

3. Interpretation of the Declaration  
on Religious Freedom

The Declaration Dignitatis humanae, adopted at the conclusion of the 
Second Vatican Council, is a turning point in the Catholic Church’s teach-
ing on religious freedom. This document not only affirms the right of 
every person to freedom in religious matters, but also sets a new frame-
work for the Church’s relationship with the state and other religions. In 
this subsection, I will take a closer look at the interpretation of the key ele-
ments of this declaration, analysing both its text and its implications for 

703   Ibid., pp. 117–119.
704   See: R.M. Wiltgen, Ren wpada do Tybru: historia…, p. 324.
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theology, canon law and pastoral practice. I will focus on how Dignitatis 
humanae reflects the development of doctrine, responds to contemporary 
challenges and influences interreligious dialogue.

The declaration Dignitatis humanae begins with the solemn statement 
that modern societies are becoming increasingly aware of human dignity, 
and also demand with increasing enthusiasm that the scope of freedom 
be extended for both individuals and groups. This extension of freedom 
is particularly desirable in the sphere of spirituality, where religious free-
dom is seen as the highest of these aspirations705.

From the perspective of theology, the Second Vatican Council clearly 
indicated that every person has the obligation to seek and accept religious 
truth. Moreover, the Council confirmed that the only religion that fully 
corresponds to this truth is Catholicism proclaimed by the Catholic and 
Apostolic Church. It was this Church that Christ entrusted with the duty 
of teaching all nations, which makes it the only authoritative depositary 
of the true faith. The elaboration of this statement leads to several key 
conclusions:

•	 the universal call to truth: the Council emphasises that the 
search for religious truth is not limited to a selected group – it 
is a universal obligation of every person, regardless of their 
origin or current religious beliefs;

•	 mission of the Church: according to the teaching of the Coun-
cil, the Catholic Church received a special mission from Christ 
to lead nations to the truth. This is not only a privilege, but 
also a great responsibility that requires the Church to be open 
to dialogue, but also to courageously proclaim its faith;

•	 ecumenism and interreligious dialogue: recognising that 
only the Catholic Church has the fullness of truth does not 
mean, however, closing oneself to others. On the contrary, 
the Council opens the door to interreligious dialogue, where 
the Church seeks common elements of truth in other religions, 
while encouraging the joint pursuit of the full revelation of 
this truth;

705   Deklaracja o wolności religijnej Dignitatis humanae, in: M. Przybył (ed.), Sobór Watykański II: 
konstytucje, dekrety, deklaracje, Poznań 2012, p. 410.
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•	 religious freedom: while emphasising the identity of the only 
true religion, the Council does not deny the right to religious 
freedom. On the contrary, Dignitatis humanae insists that every 
person has the right to seek the truth in accordance with their 
conscience, which is the foundation for dialogue and respect 
for religious diversity;

•	 responsibility for the teaching of faith: the Catholic Church 
is called on to teach, but in a way that respects everyone’s free-
dom. This means that in its evangelising mission, the Church 
must balance the proclamation of truth with respect for per-
sonal freedom706.

According to the German lawyer Ernst-Wolfgang Böckenförde, the 
declaration Dignitatis humanae is the first document in the history of the 
Church’s Magisterium that clearly distinguishes the legal sphere from 
the sphere of moral duty. Böckenförde argues that although laws and 
morals cannot be completely separated, they have different objectives 
and content. The law mainly focuses on maintaining peace and freedom, 
while morality concerns truth and virtue. Without this subtle distinction, 
the proclamation of the right to religious freedom would be infeasible707.

In the philosophical context, researchers may pay special attention 
to the claim that the truth proclaimed by the Church, or the truth in 
general, does not need external coercion to reach the human conscience. 
This truth has something in it that in itself is so convincing that it attracts 
minds in a delicate but at the same time irrevocable way. This philosoph-
ical perspective offers a new approach to understanding the role of the 
Church in society, where its evangelising mission is not based on coercion, 
but on persuasion via example and dialogue, which is in line with the 
spirit of religious freedom proclaimed by Dignitatis humanae708.

After the introduction, Dignitatis humanae goes directly to the merits 
of the case, stating that the Vatican Council declares that every person 
has the right to religious freedom. This consists in the fact that everyone 
should be free from all coercion, whether on the part of individuals, 
social groups or any human power, so that no one is forced to act against 

706   Ibid.
707   E.-W. Böckenförde, Wolność – państwo – Kościół, Kraków 1994, pp. 63–64.
708   Deklaracja o wolności religijnej…, p. 411.



The Second Vatican Council and Freedom of Religion 225

their own conscience, nor encounter obstacles to acting in accordance 
with it – whether in private or public life, alone or in a group – within 
appropriate limits709.

Pietro Pavan, one of the key commentators on Dignitatis humanae, 
explains that the Declaration does not support indifferentism or rela-
tivism. The right to religious freedom does not refer to the content of 
beliefs that can be erroneous, and therefore evil (evil has no rights); this 
right concerns the prohibition of coercion in religious matters710. Henryk 
Misztal makes a useful distinction when talking about the formal and 
material subject matter of this right. Formally, it is about freedom from 
all coercion, both physical and moral, in the field of religion. Materially, 
this right covers private, family and public life of individuals711.

Zbigniew Czubak emphasises that for greater transparency, religious 
freedom should be distinguished from the right to religious freedom. Accord-
ing to him, religious freedom is the result of a free choice of conscience, 
where a person, after finding – as he or she believes – religious truth, 
decides to profess it; in extreme cases, this can even lead to atheism. The 
right to religious freedom, on the other hand, applies to external condi-
tions that allow for the public expression of one’s faith or lack thereof 712.

The discussed statement of the Second Vatican Council is followed by 
the specific foundation of the discussed freedom in the field of religion. 
According to the Conciliar Fathers, this foundation is based on the dig-
nity of the human person, said dignity being recognised both by Divine 
Revelation and by human reason. According to the Council’s teaching, 
the dignity of the human person is inseparable from its nature created in 
the image and likeness of God. In Dignitatis humanae, the Second Vatican 
Council emphasises that every person has the right to religious freedom 
because they are a free and rational being, capable of seeking and finding 
the truth. God’s Revelation, through Sacred Scripture and the Tradition of 
the Church, shows that man is called to live in freedom, which is not only 
a gift but also a task to be fulfilled in social life. In turn, human reason, 

709   Ibid.
710   See: P. Pavan, Prawo do wolności religijnej w Deklaracji soborowej, translated by L. Bieńkowski, 

„Concilium. Międzynarodowy Przegląd Teologiczny” 1966/1967, nos. 1–10, p. 413.
711   Cf. L. Wąsik, Zasada wolności religijnej w Deklaracji o wolności religijnej Dignitatis humanae 
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through philosophical and ethical considerations, comes to the conclusion 
that freedom is an inherent element of human dignity, enabling a person 
to make decisions in accordance with their own conscience and beliefs713.

Thus, according to the Conciliar Fathers, religious freedom is not 
a whim, but results from the fundamental principles of Christian anthro-
pology, where the dignity of each person is the starting point for under-
standing and practicing this freedom.

The Second Vatican Council indicated conscience as the place where 
man learns about God’s objective commands. It was reiterated that no one 
may be forced to act against their conscience or prevented from acting 
in accordance with it, especially in the area of religious practices. This 
declaration emphasises the social nature of man, explaining why inter-
nal religious experiences should have external expressions, also within 
religious communities714. This teaching of the Council emphasises the 
fundamental importance of freedom of conscience as the basis of reli-
gious freedom, while pointing to the communal dimension of faith, where 
individual freedom is combined with responsibility for the common good 
within religious communities.

In this context, Cardinal Marian Jaworski emphasised that according 
to Dignitatis humanae, the eternal, objective and universal Law of God is 
the second basis of religious freedom (after human dignity)715. Another 
Polish author, Zygmunt Perz, noted that the modern approach to religious 
freedom emphasises the close relationship between internal and external 
freedom – without external freedom there is no true internal freedom716. 
This approach means a departure from the sort of thinking that Murray 
described as a certain kind of Kantianism.

In the context of these considerations, it is also worth noting that the 
concept of religious freedom, as presented by Cardinal Jaworski and Zyg-
munt Perz, emphasises the integrity of the human person, where internal 
and external freedom are inextricably linked. This approach suggests that 
the full realisation of religious freedom requires not only the possibility of 

713   Deklaracja o wolności religijnej…, p. 411.
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private profession of faith, but also its public manifestation without fear 
of repression or discrimination. This, in turn, is of particular importance 
nowadays in light of growing intercultural and political tensions, where 
the right to religious freedom often becomes the subject of debates and 
conflicts. It is, therefore, worth keeping in mind that the protection of 
this freedom, based on universal values as the above-mentioned authors 
emphasise, is not only a matter of human rights but also the foundation 
of an open and tolerant society.

Moreover, religious acts, both private and public, go beyond earthly 
orders and, according to the Council, the secular authorities have the task 
of caring for the temporal common good. It should respect and support 
the religious life of citizens, but it would overstep its powers in trying to 
control or prohibit religious practices717.

The Council emphasises that the essence of religion requires the cooper-
ation of believers and the creation of religious communities. These commu-
nities should have the right to autonomy so that they can follow their own 
rules, worship God publicly, support the religious life of their members, 
educate them and promote institutions that enable cooperation in leading 
a life compliant with their principles. Additionally, these communities have 
the right to be independent in choosing their own leaders, establishing 
contacts with other communities, and managing their material resources718.

The key fragment of the Declaration on Religious Freedom is the one con-
cerning public teaching and the functioning of religious communities. The 
Council emphasised that these communities have the right to propagate 
their faith and to bear witness to it publicly. However, which is important 
and worth noting, the Conciliar Fathers pointed out that any forms of 
coercion or manipulation should be avoided when doing so, especially 
towards less educated people or people in need, who are more exposed to 
unfair influence. Such unethical practices were described by the Council 
as an abuse of one’s own rights and a violation of the rights of others719.

According to Edward Grzelak, the declaration of the Conciliar Fathers 
regarding the necessity of honest propagation of the faith is not only 
a criticism of sects using psychological manipulation, but also constitutes 

717   Deklaracja o wolności religijnej…, p. 412.
718   Ibid., p. 413.
719   Ibid.
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a self-criticism of the Catholic Church. When converting the faithful, this 
church was using its extensive means, such as the ability to exert social 
or community pressure as well as public admonitions from pulpits720. 
The Council also pointed to the family as a special form of religious com-
munity, whose right to raise children in the faith of parents has been 
recognised by the Church for centuries. The Conciliar Fathers pointed 
out that the relations between the family and the state should respect 
the autonomy of parents in shaping the religious life of their children, 
without interference by state authorities. In the further parts of the docu-
ment, the Council defined the common good as a set of social conditions 
that enable people to strive more fully and freely for perfection. This 
good is based mainly on respecting the rights and obligations of the indi-
vidual. Respect for the religious freedom of others is the duty of every 
citizen, social groups, state authorities and the Church721. Henryk Misztal 
describes these entities as passive subjects of religious freedom, which 
suggests that persons or communities performing religious practices are 
active subjects of this freedom722.

Referring to the special responsibility of the state for the protec-
tion of religious freedom, the Council raised the issue of state religion, 
explaining that even in the case of special circumstances leading to the 
incorporation of the principles of a specific religious community into 
legislation, this cannot limit the right of other religious groups and 
their members to freedom of religion. Additionally, the authorities have 
a duty to ensure that the equality of citizens before the law is never 
undermined or violated, even in a concealed way, because of their reli-
gious affiliation723.

Some argue that the Council, seeking to express new ideas that are 
consistent with traditional teaching, obliges the honest reader to accept 
that states also have a duty to adopt the Catholic faith and to shape their 
internal law on the basis of its principles, while maintaining adequate 
religious freedom724. Contrary to this thinking, Murray believed that the 

720   E. Grzelak, Kościół rzymskokatolicki wobec wolności sumienia, in: W. Mysłek and M. Nowaczyk 
(eds.), Kościół współczesny: dwadzieścia lat po Soborze Watykańskim II, Warszawa 1985, p. 178.

721   Deklaracja o wolności religijnej…, pp. 413–414.
722   L. Wąsik, Zasada wolności religijnej…., p. 90.
723   Deklaracja o wolności religijnej…, p. 414.
724   See: M. Davies, Sobór Watykański II a wolność religijna…, pp. 188–189.



The Second Vatican Council and Freedom of Religion 229

Council’s statements on state religion suggested that the Church would 
reject the possibility of establishing Catholicism as a state religion in any 
country, even if such a law was supported by both the government and 
the majority of citizens725.

In the conclusion of the first part of Dignitatis humanae, the Conciliar 
Fathers express their sorrow resulting from the fact that contemporary 
people are subjected to various forms of pressure and are in danger of 
losing their freedom of choice. In response to these issues, the Coun-
cil presented the principle of the organisation of social life on the basis 
of freedom, which should be guaranteed to the individual to the fullest 
extent possible, with restrictions being introduced only in necessary situ-
ations726. In this way, the Council supported the vision of a society based 
on freedom with a limited role of government727.

The second area of ​​the Second Vatican Council’s Declaration on Reli-
gious Freedom is the theological part, which addresses the issue of reli-
gious freedom through the prism of Divine Revelation:

•	 religious freedom has its basis in the Divine Revelation, which 
does not speak directly about this freedom, but shows the dig-
nity of man and Christ’s respect for his freedom;

•	 a key dogma of Catholicism is the claim that man’s response 
to God’s call to faith should be voluntary, which excludes any 
coercion in matters of faith;

•	 Christ encouraged people to follow Him, but He did not use 
coercion; He condemned unbelief, but the punishment was 
postponed to the Day of Judgment;

•	 the Apostles did not convert through coercion, but through the 
power of God’s word, rejecting carnal weapons;

•	 the leaven of the Gospel gradually shaped people’s belief in 
their dignity, which is the basis for religious freedom;

•	 The Church should be able to act freely, which is necessary for 
the salvation of souls, and its freedom is sacred, established 
by the Son of God;

725   M. Chaberek, Kościół i wolność: analiza pojęcia…, pp. 100–101.
726   Deklaracja o wolności religijnej…, p. 415.
727   L.E. Brandt, John Courtney Murray and religious …, p. 326.
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•	 secular religious freedom does not interfere with the free-
dom of the Church; on the contrary, it strengthens and per-
petuates it728.

The Council concluded the discussion on religious freedom with an 
appeal for its further expansion in the world, given that this right was 
already respected in the constitutions of many countries at the beginning 
of the second half of the 20th century. Such progress is essential as human-
ity strives for ever greater integration and there is growing awareness of 
individuals’ personal responsibility. This call for the expansion of religious 
freedom highlights the need to build a more inclusive, peaceful and plural-
istic society where everyone can profess their faith without fear729.

It is particularly worth looking at the issue of the limits of religious 
freedom, which is raised in several fragments of Dignitatis humanae. As 
free and rational beings, people have autonomy in shaping their life, 
actions and relationship with God. However, the right to religious freedom 
is not an unlimited right730. In Dignitatis humanae, while defining the posi-
tion of the Catholic Church on the issue of religious freedom, the Second 
Vatican Council also emphasised the issue of its limitations. The right to 
religious freedom is exercised within society, hence its exercise is regu-
lated by certain principles731 that in fact define the limits of this freedom.

Deriving the right to religious freedom from human dignity, the Con-
ciliar Fathers pointed out that in exercising their rights, individuals and 
social groups have a moral obligation to take into account the rights of 
others, their own obligations towards them and the common good of all732. 
Thus, the boundaries of the exercise of the right to religious freedom for 
individuals and communities are determined by the rights of other persons 
and the common good. This is not about tolerance, but about the obligation 
resulting from the commandment to love one’s neighbour, which obliges 
everyone to respect the other for the sake of common human dignity733. 
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In the context of religious communities, the limits of this freedom are deter-
mined by the legitimate requirements of public order734. In another passage, 
the declaration Dignitatis humanae indicates that it is a violation of the right 
to religious freedom to deny one’s right to publicly express one’s faith, while 
ensuring that a just social order is maintained735.

In the Declaration Dignitatis humanae, the issue of the boundaries of the 
right to religious freedom is presented without precise definition (e.g. pub-
lic order, common good), which is noted by some commentators736. While 
analysing the problem, Paweł Sobczyk not only confirms the ambiguity 
of key concepts, but also indicates the consequences of their interpretation. 
He presents three different approaches to the issue of the limits of religious 
freedom contained in the teaching of the Second Vatican Council, which 
were developed by Z. Perz, H. Misztal and J. Krukowski737. Zygmunt Perz 
considers the right to religious freedom as a violation of public order (ordo 
publicus), while distinguishing the concepts of order and common good.

In turn, H. Misztal defines two main limitations of religious freedom: the 
common good (bonum commune) and the rights of others (iura aliorum), at 
the same time identifying the scope of the concept of the common good with 
the concept of public order. The third approach presented by P. Sobczyk 
comes from J. Krukowski, who, based on the declaration on religious free-
dom, points to the basic elements of the common good and the necessity 
resulting from public order as the restrictions on religious freedom.

In this context, it is worth recalling a longer part of the declaration, 
which explains these issues: “In the use of all freedoms the moral principle 
of personal and social responsibility is to be observed. In the exercise of 
their rights, individual men and social groups are bound by the moral law 
to have respect both for the rights of others and for their own duties toward 
others and for the common welfare of all. Men are to deal with their fellows 
in justice and civility. Furthermore, society has the right to defend itself 
against possible abuses committed on the pretext of freedom of religion. 
It is the special duty of government to provide this protection. However, 

734   Dignitatis humanae, DH4.
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government is not to act in an arbitrary fashion or in an unfair spirit of par-
tisanship. Its action is to be controlled by juridical norms which are in con-
formity with the objective moral order. These norms arise out of the need 
for the effective safeguard of the rights of all citizens and for the peaceful 
settlement of conflicts of rights, also out of the need for an adequate care of 
genuine public peace, which comes about when men live together in good 
order and in true justice, and finally out of the need for a proper guardian-
ship of public morality. These matters constitute the basic component of the 
common welfare: they are what is meant by public order.”738.

The diversity of categories limiting religious freedom and their inter-
dependencies was described by Lucyna Wąsik. She notes that according 
to commentators, the Second Vatican Council limited religious freedom 
through the use of imprecise terms739. Wąsik pointed out that different 
authors approach the issue of the relationship between the common good 
and the aforementioned public order differently. Some of them believe 
that the common good and public order should be distinguished and 
that only the latter limits religious freedom. Others avoid this dilemma 
by treating both terms as identical in terms of meaning. Still others dis-
tinguish these concepts and argue that, in addition to public order, other 
aspects of the common good may also limit the right to religious freedom, 
which introduces additional complexity and probably greater moral fluc-
tuations in practice740.

Summing up his reflections on the limits of religious freedom, P. Sob-
czyk states that the right to exercise religious freedom in society is regulated 
by norms that include the rights of other people (iura aliorum) and the 
common good (bonum commune). This applies, in particular, to the specific 
category of the common good, which is public order (ordo publicus)741.

4. Summary
This chapter shows how the Second Vatican Council played a key role 

in redefining the approach of the Catholic Church to the issue of religious 
freedom. The pre-conciliar teaching of the Church, which for centuries was 

738   See: Declaration on religious freedom…, p. 415.
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based on principles and limitations aimed at protecting the truth from rel-
ativism, began to evolve. In the period before the Second Vatican Council, 
religious freedom was often seen from the perspective of protecting Catho-
lic doctrine and not as a right derived from human dignity. However, over 
time, under the influence of social, political and theological changes, there 
emerged a desire for a more open and dialogical approach.

The breakthrough occurred during the Second Vatican Council, which 
lasted from 1962 to 1965. During this event, the Conciliar Fathers, in 
a process that was not free of controversy and intense debates, shaped 
a new perspective on religious freedom. This evolution was the result of 
many factors, including a growing awareness of human rights, changes 
in theological thinking, and the international community’s insistence on 
interreligious and ecumenical dialogue.

These discussions resulted in the Declaration on Religious Freedom Dig-
nitatis humanae, which clearly stated that every person has the right to 
religious freedom, basing this right on the dignity of the human person. 
This document not only changed the internal teaching of the Church, 
introducing new rules on freedom of religion, but also influenced the 
way the Catholic Church perceived and engaged with other religions and 
societies, promoting dialogue and respect for religious diversity.

The interpretation of Dignitatis humanae is still subject to lively discus-
sions, which shows how important and up-to-date this document remains. 
Theologians, clergy, and lay people continue to debate its importance for 
church practice, interreligious dialogue, and human rights issues in a reli-
gious context. This is a testament to its importance and vitality, especially 
in the face of contemporary challenges such as secularisation, religious 
fundamentalism or issues related to freedom of conscience and religion 
in various parts of the world.

In conclusion, this chapter emphasises how the Second Vatican Coun-
cil became a turning point in the history of the Catholic Church, which 
brought a change in the paradigm of understanding and practising reli-
gious freedom, influencing its teaching, pastoral activity and relations 
with the surrounding world.





CHAPTER V I

Implementation of religious 
freedom in the work environment. 

2024 Report

1. Introduction
The principle of religious freedom, as one of the fundamental human 

rights, is enshrined in many constitutions and international legal acts. It 
takes on special significance in the context of the working environment, 
because the workplace is becoming a space where the religious and phil-
osophical diversity of employees is most visible. This chapter is devoted 
to the analysis of the implementation of the right to religious freedom in 
Polish employment conditions, taking into account the results of a study 
conducted by Centrum Badania Opinii Społecznej (CBOS; Centre 
for Social Opinion Research) commissioned by the University Centre for 
Research on Religious Freedom of the Cardinal Stefan Wyszyński Uni-
versity (hereinafter: UCBWR UKSW) in May 2024. The contemporary 
labour market in Poland, characterised by growing ethnic, religious and 
ideological diversity, creates challenges for employers, associated with 
diversity management. Religious freedom in the workplace includes the 
right to practice one’s faith as well as protection against discrimination 
based on one’s religion or lack thereof. How these rights are exercised 
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affects the quality of professional life, job satisfaction and the climate 
in the workplace. The aim of the chapter is to present the current state 
of religious freedom in the Polish working environment, to analyse the 
attitudes of Poles towards this right, and to initiate a discussion on the 
need for further legal and educational changes that could strengthen 
its protection, rendering religious diversity a source of enrichment not 
conflict. In this context, particular attention has been paid to the prac-
tical aspects of implementing diversity policies in companies, such as 
training for employees and management personnel, which aim to raise 
awareness of religious freedom and build a culture of respect and inclu-
sion in the workplace.

All charts presented in this chapter were developed by the author 
on the basis of data from the report of Centrum Badania Opinii Społec-
znej (hereinafter: CBOS) carried out on behalf of the UCBWR UKSW in 
May 2024. The source data come from the study “Prawo do wolności 
religijnej w środowisku pracowniczym” (“The right to religious free-
dom in the work environment”), available on the UCBWR UKSW web-
site at: https://centrumwolnosci.uksw.edu.pl/ wp-content/uploads/
sites/30/2025/09/raport-z-badania.pdf. The charts illustrate the results 
of analyses, taking into account socio-demographic differences, which 
enables a more in-depth understanding of the discussed issues. They are 
supplemented with interpretations that emphasise the importance of 
differences between age, gender and regional groups in the perception 
of religious freedom, which allows for a better understanding of social 
dynamics in this area.

1.1. The significance of religious freedom 
in the professional context

The contemporary labour market in Poland, characterised by grow-
ing ethnic, religious and ideological diversity, creates challenges for 
employers, associated with diversity management. Religious freedom 
in the workplace concerns not only the right to practice one’s own 
faith, but also the right not to be discriminated against due to one’s 
religion or lack thereof. How these rights are respected in everyday 
employment practice affects the quality of employees’ working lives, 
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their job satisfaction, as well as the overall climate in the workplace. 
Contemporary organisations are increasingly implementing diversity 
management strategies that include creating space for religious prac-
tices, such as flexible working hours for religious holidays or the ability 
to use prayer rooms, which contributes to the creation of a positive 
work environment.

1.2. Purpose and scope of research

The study conducted in May 2024 by Fundacja Centrum Badania 
Opinii Społecznej – commissioned by UCBWR UKSW – was aimed at 
analysing the attitudes and opinions of Poles towards religious free-
dom in the work environment. It included a representative sample of 
819 adults employed on the basis of an employment contract. The meth-
odology used – based on the CAWI (Computer-Assisted Web Interview) 
technique – ensured a broad reach and the anonymity of respondents, 
which is crucial in research on religious and ideological issues. Weigh-
ing of results according to the RIM weighting procedure allowed the 
author to obtain data reflecting the demographic structure of Poland, 
guaranteeing that the results are representative ones. The study focused 
on such aspects as the right to celebrate religious holidays, the possi-
bility of prayer and participation in rituals, discriminatory practices at 
the recruitment stage, displaying of religious symbols in the workplace, 
attitude towards followers of different religions, the issue of conscience 
clauses, and experiences related to discrimination on the basis of reli-
gion. The analysis of the results takes into account socio-demographic 
differences, thereby making it possible to understand how different 
social groups perceive and experience religious freedom in the profes-
sional context. The objective of the study is to provide data supporting 
the discussion on the protection of religious freedom in the workplace 
and to identify areas requiring legal and educational changes. Addition-
ally, the study includes an analysis of diversity management practices in 
Polish companies, including the implementation of anti-discrimination 
policies and educational initiatives that promote mutual respect and 
tolerance among employees, which may contribute to a reduction in 
conflicts associated with religious diversity.
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2. Research methodology: The right to religious 
freedom in the work environment

The study was conducted by Centrum Badania Opinii Społecznej 
(CBOS), a renowned institution specialising in social research in Poland, 
which ensures a high standard of professionalism and reliability. The 
survey was conducted from 17 to 24 May 2024. The choice of these dates 
takes into account the potential impact of social, political and religious 
events on the respondents’ answers, which is important in the context of 
the analysis of religious freedom.

2.1. Outline of a study diagnosing the causes and effects  
of violations of the right to religious freedom

The research methodology is based on an outline of a study diagnosing 
the causes and effects of the occurrence of a violation of the right to reli-
gious freedom in the work environment. This model assumes a systematic 
analysis of the factors leading to restrictions on religious freedom and 
their consequences for employees and organisations. It consists of three 
key stages:

•	 identification of the causes – identification of the sources of 
violations, such as lack of organisational flexibility, religious 
stereotypes, discriminatory recruitment practices or imbal-
ances in access to days off;

•	 impact analysis – study of the impact of violations on the 
well-being of employees (e.g. sense of exclusion, stress), rela-
tionships within the team (e.g. conflicts between religions) 
and the functioning of the organisation (e.g. staff turnover, 
decreased efficiency);

•	 categorisation of phenomena – classification of violations 
according to their scale, most vulnerable groups (e.g. religious 
minorities) and context (e.g. public vs. private sector).

This model, inspired by diagnostic approaches used in social research 
(e.g. by the Polish Central Statistical Office or the European Union 
Agency for Fundamental Rights), allows for a precise mapping of the 
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problem and provides an empirical basis for the recommendations pre-
sented in Chapter 6.

2.2. Description of the CAWI method 
and the RIM weighing procedure

The CAWI (Computer-Assisted Web Interview) method, consisting in 
conducting online surveys, was used to collect data. This method pro-
vides flexibility in accessing respondents, allowing them to participate in 
the study at a convenient time and place, which renders the sample more 
representative. The anonymity of the answers, crucial in research on 
sensitive religious issues, promotes honesty on the part of the respond-
ents. As part of the diagnostic model, the CAWI method allowed for the 
collection of quantitative data that made it possible to identify the causes 
and effects of violations of religious freedom, in accordance with stages 
1 and 2 of the study.

2.3. Characteristics of the research sample

The research sample included 819 adult Poles (N=819), employed 
on the basis of a contract of employment, aged 18 and over. Focusing on 
this group made it possible to analyse the specificity of employee rights 
in the context of religious freedom in the professional environment. The 
sample size provides adequate statistical precision for the population of 
working Poles, which is confirmed by the methodological standards used 
in CBOS surveys.

To make the results representative, the RIM (Random Iterative 
Method) weighting procedure was applied, an advanced statistical tech-
nique that adjusts the weights of observations to the actual structure of 
the population. The results of the Polish Central Statistical Office’s Labour 
Force Survey (Badania Aktywności Ekonomicznej Ludności GUS) from 
the 4Q of 2023 were used as a source of reference data. The following 
variables were weighed:

•	 gender – taking into account the gender employment gap;
•	 age – reflection of changes in attitudes towards religion in 

different age groups;
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•	 place of residence – from countryside villages to large cities, 
which affects religious practices;

•	 education – correlation with tolerance and attitudes towards 
religion;

•	 voivodeship of residence – regional cultural and religious 
diversity.

The use of this procedure, consistent with stage 3 of the model (cate-
gorisation of phenomena), allowed for a precise estimation of the scale of 
violations of religious freedom and identification of the most vulnerable 
groups, such as religious minorities or workers in specific regions. As 
a result, the methodology allows for the extrapolation of results to the 
population of working Poles, providing a solid basis for the analysis of 
socio-demographic differences and experiences in the work environment.

3. Characteristics of the study group
The characteristics of the study group (i.e. the description of the group 

of respondents) is a key element of any scientific, sociological, marketing 
or psychological research. Characteristics allow us to check whether the 
research sample is representative of the larger population that the study 
is supposed to describe. This ensures that test results can be general-
ised to the entire population. For scientists, researchers and readers of 
research reports, a precise characterisation of the studied group increases 
the transparency and credibility of the study, which is crucial for the 
acceptance of results in the scientific and business community. To sum 
up, a characterisation of the study population is necessary to ensure that 
the study is conducted in a manner that is scientific, reliable and useful 
for further analysis and for making data-driven decisions.

Gender

Gender %

women 46.0

men 54.0

The study group is dominated by men, which may reflect some differ-
ences in the structure of employment in Poland.
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Age

Age %

18–24 years old 5.8

25–34 years old 22.1

35–44 years old 29.4

45–54 years old 25.2

55–64 years old 15.0

65 years old and above 2.5

Most respondents are in the 35–44 age range, which points to a signifi-
cant representation of middle-aged, economically active people. The smaller 
number of people in the youngest (18–24) and oldest (65+) age range may 
result from various factors, such as education, retirement or ability to work.

Place of residence 

Place of residence %

countryside 39.7

city/town with fewer than 20,000 inhabitants 12.7

city/town with 20,000 to 100,000 inhabitants 17.3

city with 100,001 to 500,000 inhabitants 14.3

city ​​with more than 500,000 inhabitants 16.0

The study group is dominated by people from rural areas and large 
cities, which may affect the results regarding access to various forms of 
religious practices in the workplace.

Education

Education %
primary/lower secondary 3.6

basic vocational 18.8

secondary 35.3

tertiary 42.2

The largest group of respondents has higher education, which may be 
associated with greater awareness of employee rights regarding religious 
freedom.
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Religious identification

Religious identification %

Catholicism 78.8

Orthodox Christianity 0.3

Protestant Christianity 0.1

Judaism 0.2

Buddhism 0.3

Jehovah’s Witnesses 0.8

other denomination / other religion: 1.4

I do not identify with any denomination/any religion 18.2

Catholicism is dominant, which reflects Poland’s general religious 
structure. There is also a significant group of people who do not iden-
tify with any religion, which may introduce some differentiation in the 
approach to religious practices at work.

Participation in religious practices

Participation in religious practices %

several times a week 4.4

once a week 24.9

1–2 times a month 9.0

several times a year 29.2

does not participate at all 32.4

More than half of the respondents rarely or never participate in reli-
gious practices, which may suggest different approaches to manifesting 
faith in the professional environment.

Religiosity

Religiosity %

deeply religious 6.3

religious 60.7

undecided 16.8

non-religious 16.2
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The vast majority identify as believers, although the degree of involve-
ment in religious practices varies.

Workplace

Workplace %

an institution, office or establishment owned entirely by 
the state, local government or public authorities 27.5

enterprise/company with participation of private owners 
and the state 31.5

fully private enterprise/company outside the 
agricultural sector

39.7

private farm 1.3

Private sector employees are the largest group, which may affect dif-
ferences in companies’ policy on religious freedom.

Voivodeship

The study covers all voivodships, with the greatest representation of 
Mazowieckie (16.0%) and Śląskie (11.3%), which is consistent with pop-
ulation density and the number of jobs in these regions.

This characterisation of the community gives an insight into the demo-
graphic and religious diversity of the respondents, which is crucial for 
understanding the specificity of experiences related to religious freedom 
in the working environment in Poland.

4. Main conclusions
The research conducted among Poles provided valuable information 

on the perception and acceptance of attitudes and activities related to 
religion in professional and social life. These conclusions are crucial for 
devising policies and practices that, on the one hand, respect religious 
diversity and, on the other hand, take into consideration prevailing opin-
ions and needs. Analysis of the research results also makes it possible to 
identify areas where there is a need for more education or a change of 
attitudes to promote inclusivity and tolerance in society.
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4.1. Attitudes towards religious  
freedom in the workplace

The study revealed Poles’ diverse approach to the presence of religion 
in professional life. On the one hand, there is strong support for aligning 
days off work with Catholic holidays (nearly half of all respondents), on 
the other hand – a high acceptance for respecting holidays of other reli-
gions at the workplace level. At the same time, people have some reserva-
tions regarding prayer breaks for Muslims (perceived as discrimination) 
and also express unequivocal opposition to questions about religion in 
recruitment, which confirms the desire for equality.

1.	 Almost half of all respondents share the opinion that non-work-
ing days should fall on Catholic religious holidays. Such a posi-
tion is more frequently supported by those involved in religious 
practice once a week and by believers – it is supported more 
often the deeper the declared religiosity. The idea of align-
ing days off with the calendar of Catholic holidays enjoys the 
highest support among the inhabitants of the Świętokrzyskie 
and Podkarpackie voivodeships, while the opposite position – 
the right to days off work on religious holidays important for 
other religions – is most often supported by people living in the 
Podlaskie voivodeship.

2.	 Despite the relatively high acceptance for aligning systemic 
solutions with the calendar of Catholic holidays, there is – at 
the same time – a great deal of consent for respecting other 
religious traditions at the level of solutions applied in the 
workplace. According to the vast majority of respondents, the 
employer should not order an employee to work in any form 
on a day that is a religious holiday for that employee.

3.	 Among the respondents, the prevailing belief is that Muslim 
employees employed in Poland should not have the right to 
additional breaks at work for prayer. According to the major-
ity, granting such breaks would (definitely or rather) be 
a form of discrimination against other employees of the com-
pany – people of other religions and non-believers. This type 
of activity is more often perceived in terms of discrimination 
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by those involved in religious practice at least once a week 
and by deeply religious people.

4.	 According to an overwhelming majority of respondents, at 
the recruitment stage, it is (definitely or rather) unaccept-
able to require the candidate to disclose their religion, beliefs 
or worldview, as well as to make the employment of a new 
employee dependent on their adherence or non-adherence to 
a specific religion.

5.	 The level of acceptance of religious symbols worn by employ-
ees while performing their professional duties is high – it 
exceeds 80% in relation to all symbols included in the ques-
tion. The highest acceptance is found for religious symbols 
in the form of a necklace, and slightly lower acceptance is 
expressed in the case of headwear. In general, women are 
more open in this regard than men. A cross around an employ-
ee’s neck would be slightly more disturbing than on average 
to people who do not identify with any religion, non-practis-
ing persons, and non-believers. On the other hand, non-Chris-
tian symbols would not be accepted to a much greater extent 
than on average by people declaring themselves to be deeply 
religious and regularly practicing.

6.	 According to the largest group of respondents, the place-
ment of religious symbols in the workplace – if it was to 
happen at all – should take place by agreement between the 
employer and employees. Social acceptance of the presence 
of religious symbols in the workplace is greater in the case 
of private companies than state-owned ones – in relation 
to the latter, nearly every third respondent believes that 
placing religious symbols in such places should be prohib-
ited (whereas in relation to private companies – only every 
fifth respondent said the same). Opposition to placing reli-
gious symbols in workplaces (regardless of their status) is 
expressed more frequently than the average by women, res-
idents of the largest cities, people with higher education, as 
well as non-practitioners and non-believers or those who are 
indecisive in matters of faith.
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7.	 According to the majority of respondents, a cross – which 
is a symbol of the Christian religion – placed on the prem-
ises of a public institution or state workplace does not dis-
criminate (definitely or rather) against employees who do 
not identify with Christianity, followers of other religions 
and non-believers. Nearly 1/3 of respondents support the 
opposite opinion, with non-practitioners and non-believers 
or those indecisive in matters of faith holding this opinion 
more often than the average.

8.	 People of Christian denominations – Orthodox or Protestant 
– would enjoy the highest acceptance both as a co-worker 
and a  superior. Slightly lower levels of acceptance were 
expressed towards followers of Buddhism, Hinduism and 
Jehovah’s Witnesses in this context. Muslims ranked last, 
but even in their case acceptance – both as a  potential 
co-worker and as a superior – is declared by a majority of 
respondents. A particularly high level of non-acceptance 
for representatives of various faiths (with the exception of 
Orthodoxy) in the professional environment is found among 
people declaring above-average frequency of participation 
in religious practices.

9.	 When it comes to medical procedures included in the study, 
the respondents’ opinions show a significant lack of accept-
ance of the “conscience clause” for physicians. The highest 
level of acceptance of this right is found in relation to eutha-
nasia. In any case, the “conscience clause” for physicians is 
supported by men to a greater extent than by women, while 
the highest levels of opposition are recorded among the 
youngest respondents.

At least one experience of an unpleasant reaction of the environment 
due to one’s religion or lack thereof was declared by a total of 15% of 
respondents. Such declarations were made more frequently than the aver-
age by people from two opposite ends of the spectrum: those deeply 
religious and frequently practising, and by people who are non-believers 
and who are non-practising.



Implementation of religious freedom in the work environment. 2024 Report 247

4.2. Key areas of analysis

The study focused on several main issues: acceptance of religious 
symbols in the workplace (high for crosses, lower for other symbols), 
policy towards the conscience clause for physicians (overwhelming lack 
of acceptance), experiences of religious discrimination (15% of respond-
ents), and the level of tolerance towards co-workers of different religions 
(highest for Christians, lowest for Muslims). The aforementioned areas 
show that further education and dialogue is necessary. The conclusions 
paint a complex picture of the society’s approach to the presence of reli-
gion in the professional and public context in Poland, reflecting both 
openness and a certain degree of reservations towards religious diversity.

5. Detailed results

5.1. The right to celebrate the holidays of one’s own religion

The survey on the right to celebrate the holidays of one’s religion in 
the social and legal order of Poland is a very important undertaking, espe-
cially in light of increasing cultural and religious diversity. Modern society 
faces the challenge of harmonising the rights of the individual to profess 
and practice their religion with the needs associated with the functioning 
of the state and the workplace community.

The right to celebrate religious holidays is one of the key aspects of 
religious freedom, enshrined in international and national legal acts, such 
as the Universal Declaration of Human Rights and the Constitution of the 
Republic of Poland. The celebration of religious holidays is not only an 
expression of one’s personal faith, but also an integral part of the cultural 
and social identity of individuals and groups.

It was examined how Polish society and the legal system treat the right 
to celebrate religious holidays, especially in the context of the presence of 
different religions and denominations. This study seeks to answer ques-
tions about citizens’ perception of this right. When analysing this issue, 
we seek to understand whether there is a need to change the approach to 
the right to celebrate religious holidays in order to better adapt it to the 
contemporary reality of multiculturalism and tolerance.
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Days off work and the Catholic calendar

Chart 1 presents the results of the public opinion survey concerning 
days off work in the context of religious holidays, taking into account the 
Catholic religion prevailing in Poland. It was examined how society per-
ceives the issue of granting days off from work due to Catholic holidays 
and whether this should be extended to other religions.

All employees should have days off 
when Catholics celebrate religious 

holidays, as this is the dominant 
denomination in Poland

Non-Catholic employees should be 
entitled to days off work on the days of 

their holidays

There should be no days off for religious 
holidays, regardless of denomination

I have a different opinion 

It's hard to say/
I have no opinion

47,0%

36,3%

6,9%

2,4%

7,4%

 q Chart 1. Opinions on non-working days associated with religious holidays
Source: Own compilation based on the chart from the CBOS report, July 2024.

METHODOLOGY
Survey: respondents answered a  closed multiple-choice question, 

which allowed for the collection of quantitative data regarding their opin-
ions on days off work due to religious holidays.

Research question: Should all employees have non-working days 
when religious holidays are celebrated by Catholics? The following 
answers could be chosen:

•	 all employees should have days off, because Catholicism is the 
dominant religion in Poland;

•	 other responses, which may include different opinions on the 
subject.

RESULTS
47% of respondents believe that all employees should have days 

off work when Catholics celebrate holidays, based on Catholicism’s 
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dominant position in Poland. This response reflects the traditional 
approach to non-working days, which often coincide with the calendar 
of Catholic holidays.

36.3% of respondents stated that Non-Catholic employees should be 
entitled to days off work on the days of their holidays.

6.9% of respondents claim that there should be no days off work 
due to religious holidays, regardless of religion. This group may perceive 
non-working days as unnecessary from an economic point of view or as 
violating the principles of state secularism.

2.4% of respondents expressed a different opinion, which indicates 
the existence of other, more individualised views on this subject that do 
not fit into the standard answers.

7.4% of respondents stated it’s hard to say/I have no opinion, which 
may reflect indecision or lack of interest in the topic.

INTERPRETATION
These results show that there is a  significant group in society that 

supports the current system of non-working days based on the Catholic 
calendar, which may be related to the culture, tradition and dominant 
religion in the country. At the same time, there is also a certain level of 
disagreement or ambivalence towards this system, which may suggest 
the need for a more inclusive discussion on the right to days off work for 
representatives of all religions in Poland.

DISCUSSION
These results may be the starting point for further debate on tolerance 

and religious equality in the workplace and in society, especially in the 
context of the increasing religious diversity of Poland’s population.

This study highlights the tensions between tradition and contemporary 
needs in the scope of religious freedom and the practice of faith.

Attitudes towards work  
on days of holidays of different faiths

Chart 2.1 presents the results of the study, which aimed to assess soci-
ety’s attitudes regarding employers’ actions towards non-Catholic employ-
ees, specifically in the context of ordering them to work on a day that is 
their religious holiday.
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I do not see anything wrong 
with this; the employer may 

do that

I think it's inappropriate; the 
employer should not do that

It's hard to say/
I have no opinion 

17,8%

68,2%

14%

 q Chart 2.1 Attitudes towards work on religious holidays of non-Catholic 
employees
Source: Own compilation based on the chart from the CBOS report, July 2024.

METHODOLOGY
Survey research: the survey method was used. Respondents answered 

a closed question about their opinion on a specific situation in the work-
place. The question was formulated as follows: “How would you assess 
the following actions of an employer towards a non-Catholic employee: 
ordering them to work on a day that is a religious holiday of the employ-
ee’s religion?”

Answers: Respondents had three options.

•	 I do not see anything wrong with this, the employer may 
do that.

•	 I consider it inappropriate, the employer should not do that.
•	 It’s hard to say/I have no opinion.

RESULTS
17.8% of respondents believe that there is nothing wrong with order-

ing an employee to work on their religious holiday. This may be due to the 
belief that work is a priority or that employee duties outweigh religious 
duties, especially when the law does not provide explicit guarantees of 
days off work for all religions.

68.2% of respondents expressed the opinion that such an action by 
the employer is inappropriate. This significant majority indicates a social 
expectation of respect for religious diversity in the workplace and a belief 
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that employers should take into account the religious practices of their 
employees, respecting their right to celebrate holidays.

14% of the respondents decided to answer “it’s hard to say/I have no 
opinion”. This may mean a lack of a clear opinion on the subject, ignorance 
of legal issues, or reluctance to take a position on a controversial issue.

INTERPRETATION
The results of this study suggest that a majority of people in Poland is 

in favour of respecting the religious freedom of employees, even if their 
religion differs from the dominant Catholicism. This indicates a growing 
understanding of the need to ensure religious equality and tolerance in 
the work environment.

DISCUSSION
The results of this study are relevant in the discussion on labour rights, 

diversity management and workplace inclusivity practices. They point 
to the need to better understand and align company policies with the 
religious needs of employees, which can lead to a more integrated and 
sustainable work environment. It may also prompt reflection on changes 
in labour law that could more clearly regulate these issues, ensuring equal 
treatment of all faiths.

***

Chart 2.2 illustrates the results of the public opinion survey on the 
acceptance for the organisation of training or business meetings on days 
that are religious holidays for non-Catholic employees.

I do not see anything wrong with 
this; the employer may do that 

I think it's inappropriate; 
the employer should not do that

It's hard to say/
I have no opinion 

13,8%

71,1%

15,1%

 q Chart 2.2 Acceptance of business meetings on religious holidays of 
non-Catholics
Source: Own compilation based on the chart from the CBOS report, July 2024.
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METHODOLOGY
Survey: respondents answered a closed question on their assessment 

of the employer’s actions towards employees of different faiths. The 
question in the survey was: “How would you rate the following actions 
of the employer towards a non-Catholic employee: organising a training 
or a business meeting on a day that is a religious holiday of the employ-
ee’s religion?”

Answer options: There were three options to choose from:

•	 I do not see anything wrong with this; the employer may do 
that;

•	 I consider it inappropriate; the employer should not do that;
•	 It’s hard to say/I have no opinion.

RESULTS
13.8% of respondents believe that organising training or business 

meetings on the employee’s religious holidays is not inappropriate. This 
may be due to the belief that professional duties are a priority or due to 
a lack of awareness of the importance of holidays for other faiths.

71.1% of respondents are of the opinion that such behaviour is 
inappropriate. This high number indicates strong public support for 
respecting the religious practices of employees regardless of their reli-
gion. This means that most of the people expect employers to take into 
account the calendar of religious holidays when planning professional 
activities.

15.1% of respondents do not have a clear opinion on this subject or 
refrain from making an assessment. This may be due to a lack of under-
standing of the situation, ambivalence about priorities between work and 
religious practices, or a  reluctance to take a position on a potentially 
controversial issue.

INTERPRETATION
These results show that there is broad public support for taking the 

religious needs of employees into account in professional planning. This 
indicates a growing awareness and acceptance of religious diversity in 
the workplace and an expectation that employers will act in an inclusive 
manner and respect employees’ rights to practice their faith.



Implementation of religious freedom in the work environment. 2024 Report 253

DISCUSSION
The result of this study highlights the need for education and promot-

ing a culture of tolerance and inclusivity in the work environment. It can 
also provide a basis for discussion of personnel policies that take into 
account religious diversity, and potential changes in labour law in order 
to better protect the right to celebrate religious holidays.

***

Chart 2.3 presents the results of the public opinion survey on the refusal 
to grant leave to an employee on a day that is their religious holiday. The 
survey question was: “How would you assess the following actions of an 
employer towards a non-Catholic employee: refusal to grant an employee 
leave on a day that is a religious holiday of the employee’s religion?”

I do not see anything wrong with 
this; the employer may do that 

I think it's inappropriate; 
the employer should not do that 

It's hard to say/
I have no opinion 

9%

77,4%

13,6%

 q Chart 2.3 Opinions on refusal to grant leave on the employee’s reli-
gious holidays
Source: Own compilation based on the chart from the CBOS report, July 2024.

RESULTS
9% of respondents believe that refusal to grant leave on the day of 

a religious holiday is not inappropriate, suggesting that the employer has 
the right to make such a decision. This group may perceive work as having 
higher priority than employees’ religious responsibilities or may fail to see 
the need for special treatment based on religion.

77.4% of respondents consider such actions to be inappropriate. This 
significant majority indicates strong public support for respecting employ-
ees’ religious practices, suggesting that society expects employers to take 
individual religious needs into account when scheduling workers’ leave.
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13.6% of respondents do not have a strong opinion or refrain from unam-
biguous assessments, which may result from uncertainty as to the practical 
implications of such decisions, lack of knowledge about employee rights related 
to religion, or fear of taking a position on a potentially controversial issue.

INTERPRETATION
These results point to a prevailing belief that employers should respect 

the religious practices of their employees, providing them with the oppor-
tunity to celebrate the holidays of their religion. This may reflect a grow-
ing understanding of religious diversity and the need to integrate these 
practices into daily working life.

DISCUSSION
This study suggests that there is strong support in Poland for HR pol-

icies that take religious diversity into account. This could lead to further 
discussion of workers’ rights, the need for educating employers on diver-
sity management, and potential regulatory changes to ensure workers 
have the right to celebrate religious holidays. It also points to the need to 
build a more tolerant and inclusive work environment, where religious 
practices are not perceived as an obstacle to the fulfillment of professional 
duties, but as an integral part of the employee’s identity.

5.2. The right of employees to prayer  
and participation in religious ceremonies

The study on the right of employees to pray and participate in religious 
services is a key element of the analysis of the interaction between pro-
fessional and private life in the context of religious diversity. In the era of 
globalisation, when people of different faiths increasingly encounter each 
other on the labour market, this issue is of particular importance. The right 
to practice one’s religion, including prayer and participation in religious 
ceremonies, is not only a matter of personal choice, but also a human right 
enshrined in many international and national legal documents.

In Poland, where there is one dominant religion, but where the num-
ber of followers of other religions is also increasing, it is important to 
understand how employers and employees interpret this right and what 
practices are used in the workplace to enable its implementation.
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The purpose of this study is to examine the opinion of the public, 
workers and employers on whether and how the working environment 
should be adapted to enable people of different faiths to adhere to their 
religious practices. This analysis will also seek to understand what are 
the potential conflicts between work requirements and religious duties, 
and what solutions can be put in place to ensure a balance between these 
two aspects of life.

This study will not only shed light on the practical aspects of manag-
ing diversity in the workplace, but will also aim to promote dialogue and 
understanding between different religious groups, which is crucial for 
building a cohesive and tolerant society.

Prayer breaks for Muslims

The study from Chart 3  concerned the question of whether Muslim 
employees in Poland should have the right to additional breaks in work for 
prayer, which is related to their religious obligation to pray five times a day.

They should have this right 

They shouldn't have this right

It's hard to say/
I have no opinion

25,3%

47,2%

27,5%

 q Chart 3. Views on prayer breaks for Muslims at work
Source: Own compilation based on the chart from the CBOS report, July 2024.

RESULTS
25.3% of respondents support the right of Muslim workers to addi-

tional breaks for prayer. This group of people considers it important to 
respect employees’ religious practices, which may reflect a pro-tolerance 
approach and an understanding for religious diversity in the workplace.

47.2% of respondents believe that Muslim workers should not have 
such a right. Such a position may result from various reasons, including 
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concerns about maintaining continuity of work, productivity, or the belief 
that religious practices should be limited to the private sphere, without 
affecting professional duties.

27.5% of respondents have no clear opinion on this topic or refrain 
from an unambiguous answer. This answer may be the result of uncer-
tainty about the practical aspects of such a solution, lack of knowledge 
about the religious requirements of Islam, or unwillingness to take a posi-
tion on an issue that may be perceived as controversial.

INTERPRETATION
The results of this study indicate the existence of a certain division in 

Polish society in matters related to tolerance and inclusivity in the context 
of religious practices in the workplace. The high percentage of people 
who do not support additional breaks for prayer may suggest that for 
many Poles religious practices at work are seen as a potential interference 
with professional functioning or that the dominant religion (Catholicism) 
is not perceived through the prism of the need for similar facilitations. 
On the other hand, there is a large group that is open to adapting work-
ing conditions to the religious needs of employees, which shows a trend 
towards greater tolerance and understanding of diversity.

DISCUSSION
These results could provide the basis for further discussion on man-

aging diversity in the workplace, workers’ rights and religious freedom. 
They may also lead to reflection on legal regulations that would take 
into account the religious needs of employees without compromising 
work efficiency. It is also important to educate the public about different 
religious practices in order to increase understanding and acceptance of 
religious diversity in Poland.

Perception of discrimination in the context of religious breaks

The study from Chart 4 was aimed at assessing public opinion on 
granting Muslim employees additional work breaks for prayer, with par-
ticular emphasis on the issue of whether such practices could be per-
ceived as a form of discrimination against employees of other faiths or 
non-believers.
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This would definitely be 
discrimination against other 

employees

This would rather be discrimination 
against other employees

This would rather not be 
discrimination against other 

employees

This would definitely not be 
discrimination against other 

employees

It's hard to say/
I have no opinion

17,7%

6%

12,2%

37,1%

27%

 q Chart 4. Opinions about prayer breaks as discrimination against others
Source: Own compilation based on the chart from the CBOS report, July 2024.

RESULTS
37.1% of respondents believe that granting additional prayer breaks 

to Muslim employees would definitely be a form of discrimination against 
other employees. This group may see such action as unequal treatment, 
suggesting that all employees should be treated equally regardless of 
religion.

27% of respondents think that this would rather be a form of discrim-
ination. This response may indicate concerns about an unfair distribution 
of working time or an imbalance in employees’ responsibilities, albeit 
expressed with less certainty than in the first group.

17.7% of respondents believe that this would rather not be a form of 
discrimination. This group, although smaller, sees the value in respecting 
religious practices without treating it as discrimination. These respond-
ents likely believe that religious diversity should be taken into account in 
the workplace.

6% of respondents are convinced that this would definitely not con-
stitute discrimination. This minority may strongly support the idea of 
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religious freedom and equality, believing that enabling religious practices 
does not mean discrimination, but rather promoting inclusivity.

12.2% of respondents have no clear opinion or refrain from assess-
ments (hard to say/no opinion). This may be due to uncertainty as to 
the definition of discrimination in this context, lack of knowledge about 
the reality of work involving people of different religions or neutrality in 
relation to the issue.

INTERPRETATION
The results indicate significantly divided opinions in Polish society, 

with a majority inclined to believe that granting additional prayer breaks 
for Muslim employees could be perceived as discrimination against oth-
ers. This may reflect concerns about equality in the workplace and a lack 
of understanding or acceptance of religious diversity.

DISCUSSION
This study highlights the need for further education on religious 

diversity and labour rights. A discussion on how to manage diversity in 
the workplace in order to respect the rights to religious practices with-
out violating the principles of equality is crucial. It could also lead to 
a reflection on personnel policies that take into account the needs of all 
employees, regardless of their religion, while maintaining the principles 
of equal treatment.

5.3. Discriminatory practices at the job search stage

The study “Discriminatory practices at the job search stage” focuses on 
understanding what forms of discrimination may occur in the recruitment 
process and to what extent they are accepted or condemned by the soci-
ety. Discrimination in recruitment can include a wide range of practices, 
from directly excluding candidates on the basis of their gender, age, eth-
nicity, religion, sexual orientation, disability, to more subtle forms, such 
as asking questions that violate privacy or applying selection criteria that 
are not related to the requirements of the given position, but discriminate 
against certain groups.

Studies of this type can be a catalyst for introducing or strengthening 
anti-discrimination laws, promoting diversity and inclusion education, 
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and developing recruitment practices that focus on competencies and 
qualifications rather than candidates’ irrelevant personal characteristics.

In a  social context, such studies help in building a more sustaina-
ble and fair labour market, where everyone has equal opportunities for 
employment, regardless of personal characteristics that do not have 
a direct impact on work performance. They are also important for pro-
moting dialogue on values, equality and inclusion in the workplace.

Demand for disclosure of one’s religious beliefs

The study concerned the opinion on the admissibility of requesting 
a potential employee (candidate) to disclose their opinions on religion, 
beliefs or worldview in the recruitment process.

 Definitely unacceptable 

    Rather unacceptable        

    Rather acceptable 

Definitely acceptable 

 It's hard to say/
I have no opinion 

19,2%

4,8%

5,3%

40,9%

29,8%

 q Chart 5.1 Views on questions about religion in recruitment
Source: Own compilation based on the chart from the CBOS report, July 2024.

RESULTS
4.8% of respondents believe that requesting the disclosure of opin-

ions on religion, beliefs or world view matters during recruitment is defi-
nitely acceptable. This small group may believe that such information is 
relevant from the point of view of the candidate’s compliance with the 
company’s organisational culture or work specifics.
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19.2% of respondents state that this is rather acceptable. These peo-
ple may perceive certain contexts in which knowledge of the candidate’s 
beliefs could be justified, albeit with some reservations.

29.8% of respondents find this rather unacceptable. This group may 
have concerns about potential discrimination based on candidates’ beliefs, 
albeit with some flexibility about specific cases.

40.9% of respondents are of the opinion that this is definitely unac-
ceptable. This large majority supports the protection of privacy and free-
dom of religion, emphasising that such questions can be a tool for dis-
crimination and have no place in the recruitment process.

5.3% of respondents have no clear opinion on the subject or refrain 
from assessments (hard to say/no opinion). This may result from uncer-
tainty as to the legal and ethical aspects of recruitment, or from ignorance 
of labour law in this field.

INTERPRETATION
The results of the survey clearly indicate that the majority of the 

population is opposed to requiring candidates to disclose their religious 
opinions, beliefs or world view in the recruitment process, which reflects 
a growing understanding of the right to privacy and non-discrimination. 
This suggests that society expects employers to follow the principles of 
equality and respect for individual beliefs.

DISCUSSION
This study raises important issues regarding ethics in the recruitment 

process and in labour law. It stresses the need to educate both employ-
ers and employees on what is acceptable during recruitment in order to 
prevent discriminatory practices. In addition, the results may encourage 
further discussions on legal provisions that would better protect candi-
dates from questions that violate their privacy and freedom of religion.

Making employment dependent on religion

Public opinion was surveyed on the admissibility of making the 
employment of a new employee dependent on their religion, excluding 
specific situations, such as the employment of a religion teacher at school. 
The research question related to whether such a practice is accepted or 
rejected by society.
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Definitely unacceptable  

  Rather unacceptable  

Raczej dopuszczalne

   Rather acceptable  

 It's hard to say/
I have no opinion 

11%

4,4%

9,5%

41,3%

33,8%

 q Chart 5.2. Acceptance of making employment dependent on religion
Source: Own compilation based on the chart from the CBOS report, July 2024.

RESULTS
4.4% of respondents believe that making employment dependent 

on religion is definitely acceptable. This small group may believe that in 
some cases the employee’s religion may be relevant to the specificity of 
the company’s work or organisational culture, even beyond legally justi-
fied exceptions.

11% of respondents state that this is rather acceptable. This group 
may see some contexts in which a preference for employees of a particular 
religion might be justified, albeit with some caveats.

33.8% of respondents think that this is rather unacceptable. These 
individuals may see potential discrimination in such practices, but with 
some flexibility in specific situations that would not be covered by the 
question.

41.3% of respondents believe that making employment dependent 
on religion is definitely unacceptable. This is the largest group that clearly 
opposes such practices, emphasising that religion should not be a crite-
rion when hiring, except in special cases clearly defined by law.

9.5% of respondents have no clear opinion on the subject or refrain 
from assessments (hard to say/no opinion). This may result from uncer-
tainty as to the scope of admissibility of such practices, lack of knowledge 
of the legal side of the issue, or neutrality towards the subject itself.
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INTERPRETATION
The results of the survey show that the vast majority of respondents are 

against making employment dependent on the employee’s religion, which 
suggests strong support for the principle of equality and non-discrimina-
tion in the religious context during the recruitment process. This reflects 
the general social tendency to promote tolerance and equal opportunities 
in access to work.

DISCUSSION
This study emphasises the importance of education in the scope of 

workers’ rights and anti-discrimination laws, and the need to clearly define 
exceptions where religion may be an important criterion for employment 
(e.g. in the case of religious teachers). It also suggests that recruitment 
policies should be structured in a way that ensures equal opportunity for 
all candidates, regardless of their religion, with clear exceptions expressly 
set out by law.

5.4. Displaying religious symbols in the workplace

Studies on the displaying of religious symbols in the workplace focus 
on the analysis of how this phenomenon affects the work environment, 
the dynamics of relations between employees and diversity manage-
ment policies. In the context of globalisation and growing cultural 
and religious diversity, this topic is becoming increasingly important, 
especially in countries with a tradition of multiple coexisting religions 
or where there are significant religious minorities. In some countries, 
especially in Europe, this issue has become the subject of lawsuits. The 
courts decided on the balance between religious freedom and religious 
neutrality in the workplace.

The surveys may indicate that allowing the wearing of religious sym-
bols can promote the integration of employees from different religious 
backgrounds, but it can also lead to conflicts if it is not carried out with 
respect for all parties involved.

The results of this research can be used to formulate HR policies that 
respect employees’ religious freedom, while ensuring neutrality that 
some employers may consider important for their business or image. 
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In addition, they could lead to training on diversity and inclusiveness in 
order to prevent misunderstandings and conflicts.

This research is important for understanding and promoting tolerance, 
equality and respect in a multireligious and multicultural society, which 
is crucial for harmonious coexistence in the workplace and beyond.

Wearing of religious symbols by employees

The survey examined opinions on the acceptance of employees wearing 
visible religious symbols during the performance of professional duties, 
and specifically the wearing of cross necklaces. Respondents answered 
the question whether such an action would bother them or would be 
acceptable to them.

   It would definitely bother me  

It would rather bother me 

     It would rather not bother me   

It would definitely not bother me 

It's hard to say/I have
        no opinion 

38,5%

50,8%

1,2%

4,3%

5,2%

 q Chart 6.1 Opinions of wearing a cross in the workplace
Source: Own compilation based on the chart from the CBOS report, July 2024.

RESULTS
4.3% of respondents said that it would definitely bother them. This 

group may see wearing of visible religious symbols as a potential violation 
of professional neutrality or may fear that it could lead to discrimination 
or unequal treatment in the workplace.

5.2% of the respondents replied that they would be rather bothered 
by it. This group may have some concerns about the impact of religious 
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symbols on the work environment, but their opposition is not as strong. 
They may think that such symbols should be kept private.

38.5% of respondents think that this would rather not bother them. 
This response indicates tolerance for wearing religious symbols, but with 
some reservations. This may mean that some respondents accept the right 
to express one’s faith, provided that this does not interfere with work or 
adversely affect others.

50.8% of respondents said that they would definitely not be bothered 
by it. This substantial majority supports religious freedom in the work-
place and treats wearing a cross as a personal expression of faith that 
should not be limited by professional requirements.

1.2% of the respondents had no opinion or it was difficult for them 
to formulate their opinion (it’s hard to say/I have no opinion). This small 
group may not have well established opinions or may be neutral.

INTERPRETATION
The results indicate that a tolerant and accepting approach to wearing 

religious symbols, such as crosses, in the workplace prevails in Polish 
society. This suggests that the majority regards religious freedom as an 
important value that should not be restricted in a professional context, 
unless it adversely affects the performance of duties.

DISCUSSION
Such surveys are important for discussions on diversity management 

in the workplace, workers’ rights, and the balance between personal free-
dom and professional requirements. The results can influence companies’ 
personnel policies, encouraging greater inclusiveness and understanding 
of religious diversity, while ensuring that such practices do not lead to 
conflict or discrimination.

***

Another survey study measured the public opinion with respect to 
employees wearing non-Christian religious symbols while performing 
their professional duties. Specifically, respondents assessed whether they 
would be bothered if an employee wore a visible neck pendant with the 
symbol of their religion, such as the Muslim crescent moon or the Star 
of David.
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   It would definitely bother me  

      It would rather bother me 

     It would rather not bother me

It would definitely not bother me 

        It's hard to say/
I have no opinion 

41,5%

44,6%

2,2%

6%

5,7%

 q Chart 6.2 Opinions on wearing non-Christian faith symbols in the 
workplace
Source: Own compilation based on the chart from the CBOS report, July 2024.

RESULTS
6% of respondents said that it would definitely bother them. This 

group may have strong beliefs that the workplace should be religiously 
neutral or fear that visible symbols of other religions may lead to misun-
derstandings or conflicts.

5.7% of the respondents replied that they would be rather bothered 
by it. These people may have some objections, perhaps due to a lack of 
understanding of other religious cultures or a fear of disrupting harmony 
in the workplace.

41.5% of respondents think that this would rather not bother them. 
This response suggests that most of this group is open to religious diver-
sity, though with some reservations, perhaps depending on the context 
of the work or the specifics of the symbol.

44.6% of respondents said that they would definitely not be bothered 
by it. This is a strong plurality that supports religious freedom and the 
right to express one’s faith through symbols in the workplace, regardless 
of religion.

2.2% of the respondents had no opinion or it was difficult for them 
to formulate their opinion (it’s hard to say/I have no opinion). This small 
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group may not have an established opinion on the subject or may be 
neutral towards it.

INTERPRETATION
The results of the study indicate a general tendency to accept religious 

diversity in the workplace, especially in the context of wearing non-Chris-
tian symbols. This may reflect the growing tolerance and openness to 
different faiths in Polish society, although there is still a certain group 
that prefers religious neutrality in the professional context.

DISCUSSION
This study is important for understanding social attitudes towards 

multiculturalism and religious freedom in the workplace. It shows that 
the majority of the society is inclined to accept and respect the practices of 
other faiths, which can affect company policies on diversity and inclusion. 
However, the results also point to the need for education and dialogue to 
ensure that all employees feel comfortable and respected in their work-
place, regardless of their religious affiliation.

***
Public opinion surveyed on the issue of females wearing visible reli-

gious symbols in the form of headscarves (hijab) during the performance 
of official duties. This relates in particular to Muslim women.

It would definitely bother me 

It would rather bother me 

It would rather not bother me  

  It would definitely not bother me 

It's hard to say/
I have no opinion 

42,4%

39,7%

3%

7%

7,9%

 q Chart 6.3 Opinions about the hijab in the workplace
Source: Own compilation based on the chart from the CBOS report, July 2024.
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RESULTS
7% of respondents said that it would definitely bother them. This 

group may perceive the headscarf as a symbol that does not fit into a neu-
tral work environment or that may introduce religious divisions in the 
workplace.

7.9% of the respondents replied that they would be rather bothered 
by it. These individuals may have some objections, perhaps due to a lack 
of understanding of Muslim practices or a fear of causing discomfort to 
other employees.

42.4% of respondents think that this would rather not bother them. 
This response suggests that most of this group is open to religious diver-
sity, accepting the hijab as part of one’s personal religious practice, albeit 
with some reservations concerning the work context.

39.7% of respondents said that they would definitely not be bothered 
by it. This points to a large group that supports religious freedom, treating 
the right to wear a headscarf in the workplace as an expression of respect 
for the employee’s religious identity.

3% of the respondents had no opinion or it was difficult for them 
to formulate their opinion (it’s hard to say/I have no opinion). This 
group may be indecisive, have no established opinion or be neutral on 
this issue.

INTERPRETATION
The results of the study indicate a certain division in opinions, but with 

a predominance of people willing to accept women wearing the hijab at 
work. This may reflect a growing awareness and acceptance of religious 
diversity in Poland, although there is also a group that objects to such 
practices in a professional context.

DISCUSSION
This study is important in the context of discussions on diversity man-

agement, workers’ rights and equality in the workplace. It points to the 
need for further education of the public on different religious practices 
and their importance in order to promote a more inclusive and tolerant 
working environment. The results may also influence company dress code 
policies, especially in the context of ensuring equal rights and respect for 
all employees, regardless of their religion.
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***

Public opinion was surveyed with regards to employees wearing visible 
religious symbols in the form of a yarmulke (kippah) during the perfor-
mance of professional duties, with particular emphasis on men professing 
Judaism.

It would definitely bother me 

It would rather bother me 

It would rather not bother me       

It would definitely not bother me 

It's hard to say/
I have no opinion 

42,2%

39,2%

2,4%

6,8%

9,3%

 q Chart 6.4 Views on the yarmulke at work
Source: Own compilation based on the chart from the CBOS report, July 2024.

RESULTS
6.8% of respondents said that it would definitely bother them. This 

group may see wearing a yarmulke as a violation of religious neutrality 
in the workplace or fear that it may introduce division or awkwardness 
among employees.

9.3% of the respondents replied that they would be rather both-
ered by it. These people have some objections, perhaps due to ignorance 
regarding Judaism or the belief that religious symbols should be limited 
to the private sphere.
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42.4% of respondents think that this would rather not bother them. 
This response indicates tolerance towards religious diversity, albeit with 
some reservations that may result from the context of the work or the 
specifics of a given position.

39.2% of respondents said that they would definitely not be bothered 
by it. This prominent group supports religious freedom in the workplace, 
recognising the wearing of a yarmulke as part of an employee’s right to 
express their religious identity.

2.4% of the respondents had no opinion or it was difficult for them 
to formulate their opinion (it’s hard to say/I have no opinion). This may 
be due to a lack of well-established views on the subject or neutrality 
towards the issue.

INTERPRETATION
The results of the study indicate that a majority of respondents are 

willing to accept wearing a yarmulke in the workplace, which may reflect 
a growing understanding and acceptance of religious diversity in Poland. 
However, there is also a certain group that has objections, which may be 
due to various reasons, including concerns about maintaining neutrality 
in a professional context.

DISCUSSION
These results are important for discussions on labour rights, religious 

freedom and diversity management in the workplace. They emphasise 
the need for further education and promotion of intercultural dialogue to 
ensure that company policies take into account and respect the religious 
practices of all employees. In addition, the results may influence legal 
regulation and the way companies shape their dress codes to be inclusive 
and respectful of religious diversity.

***

The aim was to examine the public opinion on the acceptance of 
employees wearing visible religious symbols in the form of a turban dur-
ing the performance of official duties, with particular emphasis on men 
professing Sikhism.
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        It would definitely bother me    

       It would rather bother me 

     It would rather not bother me  

It would definitely not bother me 

It's hard to say/
I have no opinion 

41,8%

39,9%

2,9%

6,8%

8,6%

 q Chart 6.5 Acceptance of the turban in the workplace
Source: Own compilation based on the chart from the CBOS report, July 2024.

RESULTS
6.8% of respondents said that it would definitely bother them. This 

group may believe that the turban, as a very conspicuous religious sym-
bol, is out of place in a professional context, perhaps due to fear of intro-
ducing religious divisions or violating neutrality at work.

8.6% of the respondents replied that they would be rather bothered 
by it. These people may have some objections, perhaps due to a lack of 
understanding of Sikhism or because of the belief that religious symbols 
should be limited to private spheres.

41.8% of respondents think that this would rather not bother them. 
This response indicates tolerance for religious diversity, albeit with some 
reservations that may result from the work context or concrete expecta-
tions for workplace attire.

39.9% of respondents said that they would definitely not be bothered 
by it. This points to a significant group that supports religious freedom 
and the right of workers to express their faith by wearing a turban, rec-
ognising this as part of their identity.

2.9% of the respondents had no opinion or it was difficult for them to 
formulate their opinion (it’s hard to say/I have no opinion). This may be 
due to the lack of an opinion on this subject or neutrality towards this issue.
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INTERPRETATION
The results of the study indicate a general tendency to accept religious 

diversity in Poland. Most respondents are open to Sikhs wearing a turban 
in the workplace. This suggests a certain level of understanding and tol-
erance for religious practices that are less common in the Polish cultural 
context. However, there is also a smaller but still important group that has 
objections, which may be due to various reasons, such as lack of knowl-
edge regarding Sikhism or preference for religious neutrality at work.

DISCUSSION
This study is important for discussions on diversity management, reli-

gious freedom and equality in the workplace. The results may lead to 
further reflection on company dress codes, in order to make them more 
inclusive and take into account employees’ religious practices. In addi-
tion, they emphasise the need for educating society about different faiths 
and their symbols, which may promote better integration and cooperation 
in a multicultural work environment.

Placing of religious symbols in workplaces

In another survey, the results of which are shown in Chart 6f on the 
next page, respondents were asked who should have the right to decide 
on the placement of religious symbols in state institutions, workplaces 
and companies.

Employer only 
(management/owner) 

  Employer in consultation 
with employees 

      Only employees 

 No one – placing religious symbols
   in such places should be prohibited  

     It's hard to say/
I have no opinion   

7,7%

31,7%

9,3%

14,6%

36,7%

 q Chart 7.1 Opinions on deciding on religious symbols in state institutions
Source: Own compilation based on the chart from the CBOS report, July 2024.
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RESULTS
14.6% of respondents believe that the decision should belong only 

to the employer (management/owner). This group may believe that the 
employer, as the person responsible for managing the institution, should 
have full control over what symbols are displayed in the workplace.

36.7% of respondents said that the decision should be made by the 
employer in consultation with employees. This approach suggests that 
decisions regarding religious symbols should be consulted in order to 
ensure that they are accepted by all members of the workers’ community.

7.7% of respondents believe that only employees should make deci-
sions. Such a position may reflect the belief that employees, as people 
directly affected by these decisions, should have full control over this 
element of the work environment.

31.7% of respondents claim that no one should make such deci-
sions – placing religious symbols in such places should be prohibited. 
This group prefers strict religious neutrality in public spaces and state-
owned premises, believing that religious symbols can lead to exclusion 
or discomfort.

9.3% of respondents marked the option “It’s hard to say”. This 
group may be indecisive or may lack a clear position on this issue, which 
may be due to a diversity of opinions or lack of decisiveness.

INTERPRETATION
The results indicate a varied approach to the issue of religious sym-

bols in state institutions and workplaces. The largest group is in favour 
of cooperation between the employer and employees, which suggests 
that people prefer a democratic approach to this matter. However, there 
are also a significant number of people who prefer that such symbols 
not be displayed, which may reflect concerns about religious neutrality 
in public spaces.

DISCUSSION
This survey opens a discussion on the balance between religious free-

dom and the worldview neutrality of the state, as well as on the rights 
of workers and the role of employers in building an inclusive work envi-
ronment. The results can influence policies and regulations concerning 
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the displaying of religious symbols, pointing to the need for dialogue and 
consensus on this complex issue.

***

Public opinion was surveyed on the issue of deciding on the placement 
of religious symbols in private institutions, workplaces and companies.

  Employer only 
(management/owner)

Employer in consultation 
with employees

   Only employees 

 No one – placing religious 
symbols in  such places 

should be prohibited 

It's hard to say/
I have no opinion 

8,5%

22,0%

8,7%

17,7%

43,0%

 q Chart 7.2 Opinions on religious symbols in private companies
Source: Own compilation based on the chart from the CBOS report, July 2024.

RESULTS
17.7% of respondents believe that the decision should belong only 

to the employer (management/owner). This group may believe that in 
private companies it is the employer who has the right to decide on the 
aesthetics and organisational culture of their company, including the dis-
playing of religious symbols.

43% of respondents said that the decision should be made by the 
employer in consultation with employees. This approach suggests that 
even in a private enterprise, it is important that employees have a voice 
in matters relating to the working environment, which can contribute to 
greater harmony and job satisfaction.
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8.5% of respondents believe that the decision should be made only by 
employees. Such a position may reflect the belief that employees should 
have control over the space in which they spend most of their time, espe-
cially on issues related to religious symbols.

22% of respondents believe that no one should make such decisions 
– placing religious symbols in such places should be prohibited. This 
group prefers religious neutrality, even in private companies, believing 
that displaying religious symbols can lead to exclusion or discomfort for 
employees of different faiths or non-believers.

8.7% of respondents marked the option “It’s hard to say”. This group 
may have been indecisive or lacked a clear position on this issue, which 
may be due to different views on private and public workspaces.

INTERPRETATION
The results indicate greater support for a consultative approach in 

private companies, where the majority of respondents believe that deci-
sions on the placement of religious symbols should be made jointly by 
employers and employees. This may reflect a trend towards more inclu-
sive practices in company management. At the same time, a large group 
of people are in favour of a total ban on placing religious symbols in the 
workplace, which shows the existence of various views on the role of 
religion in the professional space.

DISCUSSION
This study highlights the complexity of managing diversity in a private 

context where private ownership meets the public interests of employ-
ees. The results can influence company policies, debates about religious 
freedom in the workplace, and the way in which private institutions can 
or should balance the expression of owners’ values with the needs and 
beliefs of employees.

Perception of the crucifix as a discriminatory symbol

The aim was to examine public opinion on whether the placement 
of the cross, a symbol of the Christian religion, in public institutions or 
state-owned workplaces, is seen as discrimination against employees who 
do not identify with Christianity, i.e. adherents of other religions and 
non-believers.



Implementation of religious freedom in the work environment. 2024 Report 275

    It definitely 
constitutes discrimination 

It rather 
constitutes discrimination 

   It rather does not 
constitute discrimination 

It definitely does not 
constitute discrimination 

     It's hard to say/
I have no opinion 

29,6%

28,3%

12,1%

12%

18,1%

 q Chart 8. Opinions about the cross in institutions as discrimination
Source: Own compilation based on the chart from the CBOS report, July 2024.

RESULTS
12% of respondents believe that the presence of the cross definitely 

discriminates. This group may perceive the presence of the cross as 
favouring one religion over others, which can lead to a sense of exclu-
sion. 18.1% of respondents stated that the presence of the cross rather 
discriminates. These people may see it as a subtle form of discrimination, 
where religious neutrality in public space is violated, which may affect 
the comfort of work of people with different beliefs.

29.6% of respondents believe that the cross rather does not con-
stitute discrimination. This group may believe that the cross is part of 
Poland’s cultural heritage and its presence in public places is a tradition 
that should not be seen as discrimination.

28.3% of respondents said that the cross definitely does not discrim-
inate. This group may treat the cross as a symbol that does not exclude 
others, emphasising that its presence is an expression of national or 
regional identity, and not a tool of discrimination.

12.1% of respondents chose the option “It’s hard to say/I have no 
opinion”. This group may be indecisive, uninformed, or neutral about 
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whether the cross discriminates, perhaps due to a lack of personal expe-
rience or uncertainty about the impact of religious symbols on others.

INTERPRETATION
The results of the survey indicate a certain division in society regarding 

the perception of the cross in the public space. There is a large group that 
does not consider the cross as a discriminatory symbol, which may reflect 
the traditional approach to religion in Poland. However, there is also 
a fairly large group of people who see this as a potential violation of the 
principle of religious neutrality, which suggests a growing understanding 
of religious diversity and the need for inclusivity.

DISCUSSION
This study is important for the debate on the secularisation of the state, 

religious freedom and equality in the workplace. It points to the need for 
further discussion on how to ensure that workplaces and public institu-
tions are open to everyone, regardless of their religion or lack thereof. 
The results may influence institutional policies regulating the displaying 
of religious symbols as well as social education on tolerance and respect 
for religious diversity.

5.5. Attitude towards followers of different religions

Attitude towards followers of different religions is a complex issue 
that reflects both individual beliefs and broader social, cultural and polit-
ical contexts. In Poland, where Catholicism is the dominant religion, the 
approach to people of other religions may be particularly interesting due 
to historical, political and sociological aspects.

Poland has a long tradition of religious tolerance, with periods of both 
openness and restrictions. The Warsaw Confederation of 1573 is often 
cited as an example of an early guarantee of religious freedom, although 
the attitude towards representatives of different religions evolved over 
time, depending on the political and social context.

In the era of globalisation and migration, Poland faces the challenge 
of integrating followers of various religions. Contemporary Polish society 
is confronted with the need to understand and accept religious diversity, 
which means education about other cultures and religions, promoting 
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interreligious dialogue and creating space for religious practices of vari-
ous groups.

Poland is obliged to respect religious freedom in accordance with the 
Constitution of the Republic of Poland and international regulations. 
However, the practical application of these principles in everyday life, 
for example in the workplace, in education or in the public sphere, may 
vary depending on the region, local politics and social attitudes.

Education and dialogue are key elements in improving attitudes 
towards followers of different religions. Initiatives such as interreligious 
meetings, cultural events, teaching about religion in schools (not only 
about the dominant religion) and exchange programmes can contribute 
to increased understanding and tolerance.

The media have a significant impact on shaping public opinion about 
various religious groups. Research shows that the image of Muslims or 
other religious minorities is often shaped by media coverage, which may 
not always be balanced or accurate.

Summary

Attitudes towards followers of various religions in Poland are dynamic, 
shaped by historical heritage, current political events, the media and 
changing social reality, including the growing diversity on the labour 
market. The CBOS survey of May 2024 shows that Poles mostly support 
respecting religious practices in the workplace, e.g. the right to celebrate 
holidays (77.4% against refusal to grant leave on holidays of other reli-
gions), although there are limits to this acceptance – e.g. no consent to 
additional prayer breaks for Muslims (47.2% against).

The historical tradition of tolerance, such as the Warsaw Confedera-
tion, contrasts with contemporary challenges, such as media stereotypes 
or concerns about equality in employment, which is seen in divided opin-
ions on religious symbols or the conscience clause. Education, interreli-
gious dialogue and the adaptation of personnel policies remain crucial 
for improving this relationship, so that religious diversity is a source of 
harmony, not tension. In the professional context, the results indicate the 
need for further action – both legal and social – to ensure the full imple-
mentation of constitutional guarantees of religious freedom, especially 
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in light of globalisation and migration, which pose new integration chal-
lenges for Poland.

Acceptance of co-workers of different faiths

The survey measured respondents’ reaction to cooperation with a per-
son of another religion in a closer professional context. The question 
related to how respondents would react if a person professing Orthodox 
Christianity became their new closest co-worker.

I would have no objections

I would be against it 

It's hard to say/
I have no opinion 

82,1%

4,1%

13,8%

 q Chart 9.1 Responses to cooperation with an Orthodox Christian
Source: Own compilation based on the chart from the CBOS report, July 2024.

RESULTS
82.1% of respondents stated that they would not have objections. 

This significant majority indicates general tolerance and openness to reli-
gious diversity in the workplace. These people are willing to cooperate 
with anyone, regardless of religion, which may indicate a growing aware-
ness and acceptance of religious pluralism.

4.1% of respondents declared that they would be against it. This 
smaller group may have objections to cooperation with people of other 
faiths, which may result from prejudices, lack of understanding of other 
cultures or personal religious beliefs that lead to the perception of coop-
eration with people of other faiths as problematic.

13.8% of respondents answered with “It’s hard to say/I have no opin-
ion”. This group may not be sure of their response, perhaps due to inex-
perience with the situation, uncertainty about their approach to religious 
diversity, or neutrality towards the issue.
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INTERPRETATION
The results of this study suggest that the dominant approach in Polish 

society with regards to professional cooperation with people of different 
faiths is one of openness and tolerance. A high percentage of people who 
have no objections may indicate positive changes in relation to religious 
diversity in the work environment. However, there is also a certain group 
that expresses resistance to these trends, which indicates the need for 
further education and promotion of intercultural dialogue in order to 
reduce prejudices.

DISCUSSION
These results can influence company policies on diversity, team man-

agement and recruitment, highlighting the importance of building an 
inclusive work environment. Additionally, they can be the starting point 
for a broader discussion on social inclusion, tolerance and education 
about religious diversity, especially in a professional context where coop-
eration between people of different beliefs is inevitable.

***

The next question examined people’s reaction to a situation in which 
a person professing Protestantism became their new closest work asso-
ciate. The question related to how they would react to such a situation, 
given the religious difference.

I would have no objections

I would be against it 

It's hard to say/
I have no opinion 

79,6%

5,2%

15,2%

 q Chart 9.2 Responses to cooperation with a Protestant
Source: Own compilation based on the chart from the CBOS report, July 2024.
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RESULTS
79.6% of respondents stated that they would not have objections. This 

high share suggests that most respondents are open to working with people 
of other Christian denominations, including Protestants. This may be due to 
the fact that Protestantism, although less present in Poland than Catholicism, 
is nevertheless part of Christian culture, which may facilitate acceptance.

5.2% of respondents answered that they would be against it. 
This group may have reservations resulting from theological differences, 
historical prejudices or personal religious beliefs that may affect their 
comfort of working with people of other Christian denominations.

15.2% of respondents chose the option “It’s hard to say/I have no 
opinion”. This group may be indecisive, which may result from the lack of 
direct experience with Protestants, uncertainty about their own reactions 
to religious differences, or neutrality towards this issue.

INTERPRETATION
These results indicate general tolerance in Polish society towards pro-

fessional cooperation with Protestant people. A significant majority of 
respondents are open to such relationships, which may reflect a growing 
understanding and acceptance of religious diversity in a Christian context. 
However, there are also some people who have objections, suggesting 
that some stereotypes or lack of understanding of Protestantism still exist.

DISCUSSION
This study is important for understanding social and professional 

dynamics in Poland, especially in the context of managing diversity in the 
workplace. The results may influence the policies of companies that may 
need to be more active in promoting inclusivity and education about dif-
ferent Christian denominations in order to ensure that all people, regard-
less of religion, feel welcomed and respected in the work environment.

***

The aim was to examine the respondents’ reaction to the prospect of 
cooperation with a Buddhist person. The question was related to how the 
respondents would react to a situation in which their new closest collab-
orator would be a follower of this religion.
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I would have no objections

I would be against it 

It's hard to say/
I have no opinion 

77,0%

6,4%

16,6%

 q Chart 9.3. Responses to cooperation with a Buddhist
Source: Own compilation based on the chart from the CBOS report, July 2024.

RESULTS
77% of respondents stated that they would not have objections. 

This  significant majority indicates a  general openness and tolerance 
towards religious diversity, even in the case of tradition, which is much 
less common in Poland than Christianity. This may reflect a growing 
understanding of other cultures and religions and a desire for inclusivity 
in the workplace.

6.4% of respondents answered that they would be against it. This 
group may have objections resulting from a lack of knowledge of Bud-
dhism, cultural prejudices, or the belief that religious differences can 
affect teamwork dynamics.

16.6% of respondents chose the option “It’s hard to say/I have no 
opinion”. This group may be unsure of its response, which may be due to 
ignorance regarding Buddhism, lack of experience in dealing with peo-
ple adhering to this tradition, or neutrality towards the issue of religious 
diversity in a professional context.

INTERPRETATION
The results suggest that the majority of Polish society is open to coop-

eration with non-Christian people, including Buddhists, which is a pos-
itive signal for integration and inclusivity in the workplace. However, 
there is also a certain group that has objections, which indicates the need 
for further education and the promotion of understanding for religious 
diversity. The undecided group shows that there is room for education 
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that could reduce uncertainty and increase acceptance for different reli-
gious and philosophical practices.

DISCUSSION
These results can have an impact on companies’ personnel policies, 

especially in the context of managing diversity and promoting inclusivity. 
They emphasise the importance of intercultural education and religious 
dialogue in the workplace for ensuring that all employees, regardless of 
their beliefs, feel accepted and can work together effectively. This can also 
lead to a broader discussion about religious tolerance in Polish society.

***

The next question examined respondents’ reaction to the possibility of 
cooperation with a Hindu person. The question related to how respond-
ents would react if a follower of this religion became their new closest 
associate.

I would have no objections

I would be against it 

It's hard to say/
I have no opinion 

75,6%

6,4%

18,0%

 q Chart 9.4 Responses to collaboration with a Hindu
Source: Own compilation based on the chart from the CBOS report, July 2024.

RESULTS
75.6% of respondents stated that they would not have objections. 

This significant majority indicates a high level of tolerance and open-
ness to religious diversity, even towards religions that are less known in 
the Polish cultural context. This may indicate a growing awareness and 
acceptance of global religious diversity.

6.4% of respondents answered that they would be against it. This 
group may have objections stemming from a  lack of knowledge of 
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Hinduism, certain biases and prejudice, or concerns that religious differ-
ences may disrupt dynamics in the workplace.

18% of respondents chose the option “It’s hard to say/I have no opin-
ion”. This response may be due to uncertainty about one’s own reaction to 
working with a Hindu, perhaps due to inexperience with such situations, 
ignorance regarding Hinduism, or neutrality towards the issue.

INTERPRETATION
The results of this study suggest that a majority of Polish society is open 

to professional cooperation with followers of various religions, including 
Hindus, which is a positive signal for cultural and religious integration 
in the workplace. However, there is also a group that has reservations, 
which may indicate the need for further education on religious diversity. 
The large share of undecided people suggest that education and dialogue 
can help reduce uncertainty and increase understanding.

DISCUSSION
These results are important for managing diversity in the workplace, 

highlighting the need for policies that promote inclusivity and intercul-
tural education. This can also lead to greater public awareness of Hindu-
ism and other religions that are less known in Poland, which is crucial for 
promoting tolerance and respect in a multicultural society.

***

The respondents’ reaction to the prospect of cooperation with a Jeho-
vah’s Witness was examined. The question related to how respondents 
would react if a person of this religion became their new closest collaborator.

I would have no objections

I would be against it 

It's hard to say/
I have no opinion 

70,4%

11,7%

17,9%

 q Chart 9.5 Responses to working with a Jehovah’s Witness
Source: Own compilation based on the chart from the CBOS report, July 2024.
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RESULTS
70.4% of respondents stated that they would not have objections. 

This substantial majority indicates a general openness to religious diver-
sity, even in the case of Jehovah’s Witnesses, whose religious practices 
and beliefs may significantly differ from those generally accepted in 
Poland. This may reflect a growing understanding and acceptance of dif-
ferent faiths.

11.7% of respondents answered that they would be against it. This 
group may have objections for a variety of reasons, such as an incomplete 
understanding of the religious doctrines of Jehovah’s Witnesses, concerns 
about the impact of religious practices on teamwork, or personal biases 
due to differences in religious beliefs.

17.9% of respondents chose the option “It’s hard to say/I have no 
opinion”. This answer may result from uncertainty as to one’s own reac-
tion to cooperation with a person following this religion, perhaps due to 
inexperience, ignorance of this religious group’s doctrine, or neutrality 
towards this issue.

INTERPRETATION
The results of the study suggest that most respondents are inclined to 

accept religious diversity in the workplace, also in relation to Jehovah’s 
Witnesses. However, there is also a large group of people who have objec-
tions, which may indicate the need for further education and dialogue 
aimed at reducing prejudices or misunderstandings. The large share of 
undecided people emphasises the need for greater awareness and under-
standing of different religious practices.

DISCUSSION
These results can have an impact on company diversity policies, high-

lighting the importance of education and promoting inclusivity in the 
workplace. This could lead to further efforts for better understanding 
of different faiths, which is crucial for building harmonious professional 
relationships and overall social integration. The results may also encour-
age reflection on ways to counteract discrimination and promote toler-
ance in the work environment.
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***
The survey examined respondents’ reaction to the possibility of coopera-

tion with a Muslim person. The question related to how respondents would 
react if a Muslim man or woman became their new closest collaborator.

I would have no objections

I would be against it 

It's hard to say/
I have no opinion 

61,9%

15,8%

22,3%

 q Chart 9.6. Responses to cooperation with a Muslim
Source: Own compilation based on the chart from the CBOS report, July 2024.

RESULTS
61.9% of respondents stated that they would not have objections. 

This majority indicates considerable tolerance and openness to profes-
sional cooperation with Muslims in Poland. This suggests that a part of 
society is ready to integrate and cooperate with people of different faiths, 
even in the context of religion, which may be perceived as less-well under-
stood in Poland.

15.8% of respondents answered that they would be against it. This 
group may have objections resulting from various factors, such as ste-
reotypes, lack of knowledge of Islam, security concerns or geopolitical 
tensions that may affect the perception of followers of Islam.

22.3% of respondents chose the option “It’s hard to say/I have no opin-
ion”. This response may reflect uncertainty regarding one’s own response to 
such a situation, perhaps due to a lack of experience with Muslims, a lack 
of knowledge about Islam, or a desire to remain neutral on the issue.

INTERPRETATION
The results of the study show that although the majority of respondents 

are open to cooperation with Muslims, there is also a large group that has 
objections, which may indicate the need for further social education about 
Islam and the promotion of intercultural dialogue. The high percentage 
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of undecided people suggest that there is room to improve understanding 
and acceptance of religious diversity in a professional context.

DISCUSSION
These results are important for the discussion on social inclusion, 

managing diversity in the workplace, and counteracting Islamophobia. 
They emphasise the need for educational initiatives that could increase 
awareness and understanding of Islam, which could lead to a more inclu-
sive work environment. Additionally, these results can influence company 
policies on equality and diversity, which should ensure that all people, 
regardless of religion, feel safe and respected at work.

Acceptance of superiors of different religions

The survey measured respondents’ attitude to a perspective in which 
an Orthodox Christian person becomes their superior in the workplace.

I would have no objections

I would be against it 

It's hard to say/
I have no opinion 

76,9%

7,2%

15,8%

 q Chart 10.1 Attitude towards an Orthodox Christian as one’s superior
Source: Own compilation based on the chart from the CBOS report, July 2024.

RESULTS
76.9% of respondents stated that they would not have objections. 

This large majority indicates general openness and tolerance towards 
religious diversity, especially in a professional context, where a person 
of a different religion – but related to Poland’s dominant Catholicism – 
assumes a managerial position. This may reflect an understanding that 
professional competence is a priority, and not religious affiliation.

7.2% of respondents answered that they would be against it. This group 
may have objections stemming from various reasons, such as stereotypes, 
misunderstandings or even historical animosities between different Christian 
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denominations, although the latter are becoming increasingly rare. They 
may also fear that religious differences will affect professional relationships.

15.8% of respondents chose the option “It’s hard to say/I have no 
opinion”. This response may suggest uncertainty regarding one’s own 
reaction to such a situation, which may be due to inexperience with supe-
riors of another religion, ignorance regarding Orthodox Christianity or 
the desire to remain neutral in this matter.

INTERPRETATION
The results indicate that most respondents are open to the leadership 

of Orthodox Christians, which may indicate a growing acceptance of reli-
gious diversity in Poland. However, the presence of a group of people 
voicing their objections shows that there is still a need for further educa-
tion and promotion of tolerance towards different faiths. The undecided 
group shows that there is room for further dialogue and understanding, 
which could reduce uncertainty and increase inclusivity in the workplace.

DISCUSSION
These results may influence the personnel policies of companies, espe-

cially in terms of promoting equal opportunities for managerial positions 
for employees of different religions. They also emphasise the importance of 
intercultural education, which can help build more integrated teams where 
respect and professional competence outweigh religious differences.

***

The survey examined respondents’ attitude to a perspective in which 
a Protestant person becomes their superior in the workplace.

I would have no objections

I would be against it 

It's hard to say/
I have no opinion 

73,9%

8,0%

18,0%

 q Chart 10.2 Attitude towards a Protestant as one’s superior
Source: Own compilation based on the chart from the CBOS report, July 2024.
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RESULTS
73.8% of respondents stated that they would not have objections. 

This significant majority indicates a high level of tolerance and acceptance 
for religious diversity in a professional context. In Poland, where Prot-
estantism is a religious minority, this result may suggest that differences 
within Christianity are not seen as a barrier to professional leadership.

8% of respondents answered that they would be against it. This group 
may have objections stemming from a variety of reasons, such as a histor-
ical bias against Protestant denominations, an incomplete understanding 
of the theological differences between Catholicism and Protestantism, or 
personal religious beliefs that may affect their work comfort under the 
direction of a person of another religion.

18% of respondents chose the option “It’s hard to say/I have no opin-
ion”. This response may reflect uncertainty regarding one’s own response to 
such a situation, perhaps due to a lack of experience with Protestant superi-
ors, ignorance of the details of Protestantism, or neutrality towards the issue.

INTERPRETATION
The results indicate a general openness of Polish society to the lead-

ership of Protestant people in the workplace. However, the existence of 
a group that has objections suggests that certain stereotypes or lack of 
understanding of diversity within Christianity may still exist. The high 
percentage of undecided people indicates the need for further education 
and promotion of dialogue between representatives of different Christian 
faiths in order to increase understanding and acceptance.

DISCUSSION
These results may impact company policies on diversity and inclusive-

ness, particularly in the context of promotion to management positions. 
They emphasise the importance of education about various Christian 
denominations in Poland and the need to create a work environment in 
which religious differences are not an obstacle to professional cooperation 
and management.

***

The survey examined respondents’ attitude to a perspective in which 
a Buddhist person becomes their superior in the workplace.
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I would have no objections

I would be against it 

It's hard to say/
I have no opinion 

71,2%

10,4%

18,4%

 q Chart 10.3. Attitude towards a Buddhist as one’s superior
Source: Own compilation based on the chart from the CBOS report, July 2024.

RESULTS
71.2% of respondents stated that they would not have objections. 

This majority indicates a high level of tolerance and openness to religious 
diversity, even in the context of philosophical systems less common in 
Poland, such as Buddhism. This may reflect a growing understanding and 
acceptance of global religious diversity, where professional competences 
are prioritised.

10.4% of respondents answered that they would be against it. This 
group may have objections resulting from a lack of knowledge of Bud-
dhism, certain stereotypes about this philosophical system, or from the 
fear that religious differences may affect dynamics at work. This may also 
be due to uncertainty regarding the compatibility of Buddhist values with 
business values.

18.4% of respondents chose the option “It’s hard to say/I have no 
opinion”. This response may suggest uncertainty regarding one’s own 
response to such a situation, which may be due to a lack of experience 
with Buddhists in a leadership role, ignorance of Buddhism, or neutrality 
towards the issue of religious diversity in a professional context.

INTERPRETATION
The results indicate a generally positive attitude towards religious 

diversity in the workplace, even in the case of a philosophical system 
so different from that prevailing in Poland. However, the existence of 
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a group with objections and a large group of undecided people empha-
sises that there is still a need to educate and promote understanding for 
different religions. This may also indicate the need for more intercultural 
dialogue in order to reduce uncertainty and potential bias.

DISCUSSION
These results can influence company policies on diversity and inclu-

sion, highlighting the need for training on different belief systems and 
promoting a work environment where everyone, regardless of religion, 
can hold leadership positions. They also emphasise the importance of 
education on religious diversity in order to build more integrated and 
harmonious teams.

***

The survey examined respondents’ attitude to a  situation in which 
a Hindu person becomes their superior in the workplace.

I would have no objections

I would be against it 

It's hard to say/
I have no opinion 

70,0%

10,6%

19,3%

 q Chart 10.4 Attitude towards a Hindu as one’s superior
Source: Own compilation based on the chart from the CBOS report, July 2024.

RESULTS
70% of respondents stated that they would not have objections. This 

significant majority shows a general openness to religious diversity in 
managerial positions, which may indicate a growing acceptance and tol-
erance for religions that are less common in Poland, such as Hinduism. 
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This shows that for a large part of society, professional competence is 
more important than religious affiliation.

10.6% of respondents answered that they would be against it. This 
group may have objections resulting from various reasons, such as lack of 
knowledge of Hinduism, concerns about the impact of religious practices 
on work culture or stereotypes related to this religion. This may also be 
due to uncertainty about how cultural and religious differences can affect 
team management.

19.3% of respondents chose the option “It’s hard to say/I have no 
opinion”. This response may reflect uncertainty regarding one’s own 
response to such a situation, which may be due to a lack of experience 
with Hinduism, ignorance of this religion, or neutrality towards religious 
diversity in a professional context.

INTERPRETATION
The results of the study indicate a general openness to religious diver-

sity in the workplace, even regarding Hinduism, which is less known 
in Poland. However, the existence of a group that has objections and 
a large number of undecided people suggests that there is still room to 
educate and promote understanding of different religions and cultures. 
This highlights the need for further dialogue and intercultural education 
to increase inclusivity in the work environment.

DISCUSSION
These results can impact company policies on diversity and inclusive-

ness, especially in terms of leadership. They emphasise the importance of 
education about different belief systems for ensuring that all employees, 
regardless of their religious background, have equal opportunities for 
advancement and feel accepted in the workplace. It may also lead to 
a broader discussion on religious tolerance and integration in Poland.

***

The survey measured attitudes of respondents to a situation in which 
a Jehovah’s Witness becomes their superior in the workplace.
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I would have no objections

I would be against it 

It's hard to say/
I have no opinion 

66,5%

13,9%

20,6%

 q Chart 10.5 Attitude towards a Jehovah’s Witness as one’s superior
Source: Own compilation based on the chart from the CBOS report, July 2024.

RESULTS
66.5% of respondents stated that they would not have objections. 

This majority indicates a  significant openness to religious diversity in 
a professional context, even with regard to Jehovah’s Witnesses, whose 
religious practices and beliefs may differ materially from those generally 
accepted in Poland. This may reflect attitudes of tolerance and respect for 
professional competence over religious affiliation.

13.9% of respondents answered that they would be against it. This 
group may have objections stemming from various reasons, such as 
incomplete understanding of the doctrine of this religion, concerns about 
the consistency of religious practices with work requirements, or personal 
prejudice against this religion, which may be perceived as controversial 
or less understandable by some sections of society.

20.6% of respondents chose the option “It’s hard to say/I have no 
opinion”. This response may suggest uncertainty regarding one’s own 
response to such a situation, perhaps due to inexperience with followers 
of the religion in leadership roles, ignorance of the details regarding Jeho-
vah’s Witnesses, or neutrality toward the issue.

INTERPRETATION
The results suggest that most respondents are open to the leadership 

of Jehovah’s Witnesses, which is a positive sign for inclusion and diversity 
in the workplace. However, there is also a significant group of people who 
have objections, which may indicate the need for further education and 
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dialogue in order to reduce misunderstandings or prejudices. The large 
number of undecided respondents shows that there is room for increasing 
awareness and understanding of different religious practices.

DISCUSSION
These results may influence the personnel policies of companies, espe-

cially in terms of promoting diversity and inclusiveness in managerial 
positions. They also emphasise the need for education and the promotion 
of religious tolerance in the workplace in order to ensure that all employ-
ees, regardless of religion, have equal opportunities and are treated with 
respect. This can also lead to further discussions on social inclusion and 
equality in the professional context.

****

The survey measured respondents’ attitude to a perspective in which 
a Muslim person becomes their superior in the workplace.

I would have no objections

I would be against it 

It's hard to say/
I have no opinion 

56,3%

20,5%

23,2%

 q Chart 10.6. Attitude towards a Muslim as one’s superior
Source: Own compilation based on the chart from the CBOS report, July 2024.

RESULTS
56.3% of respondents stated that they would not have objections. This 

majority indicates a considerable, although not overwhelming, openness 
to religious diversity in a professional context, even in relation to Islam, 
which can be perceived as less well understood or known in Poland. This 
suggests that a large part of society is ready to cooperate and be managed 
by Muslims, putting professional competence first.
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20.5% of respondents answered that they would be against it. This 
group may have objections stemming from various reasons, such as stere-
otypes, lack of knowledge about Islam, security concerns or geopolitical 
tensions that may affect the perception of Muslims. This is quite a signif-
icant percentage, indicating the existence of prejudices or uncertainties 
regarding the compatibility of Islam’s practices with workplace culture.

23.2% of respondents chose the option “It’s hard to say/I have no 
opinion”. This response may reflect uncertainty regarding one’s own 
response to such a situation, which may be due to inexperience in deal-
ing with Muslims in a leadership role, ignorance of Islam, or a desire to 
remain neutral on the issue.

INTERPRETATION
The results of the study show that although there is a significant group 

ready to cooperate with a Muslim superior, there is also a significant 
number of people with objections and a large group of undecided people. 
This may indicate a need for further social education on Islam aimed at 
reducing prejudice and increasing understanding. The large percentage 
of undecided people suggest that there is room to promote intercultural 
dialogue and education about religious diversity.

DISCUSSION
These results are important for discussions on social inclusion and 

diversity management in the workplace. They highlight the need for edu-
cational initiatives that can increase awareness and acceptance of Islam, 
leading to a more inclusive work environment. In addition, these results 
may influence company policies on equality and diversity in order to 
ensure that every employee, regardless of religion, has an equal opportu-
nity for advancement and is treated with respect.

5.6. The conscience clause in medical practice

The survey on the conscience clause for physicians in the context of 
medical procedures – such as abortion, euthanasia, abortion pills, contra-
ception or in vitro fertilisation – touches on key tensions between freedom 
of conscience and professional duties in Polish society. The conscience 
clause, which allows doctors to refuse participation in these procedures 
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for ethical or religious reasons, is both an expression of the protection of 
individual beliefs in Poland and a source of disputes in the face of varied 
expectations towards the health care system.

The study, conducted by CBOS on behalf of the University Centre for 
Research on Religious Freedom (UCBWR) of the Cardinal Stefan Wyszyński 
University in Warsaw, examines how Poles perceive this right in relation to 
a variety of issues – from matters of life and death to reproductive rights. 
In a society with strong religious traditions, but also a growing acceptance 
of modern medical procedures, the results show the complexity of attitudes 
towards physicians’ autonomy and patients’ rights. Does the conscience 
clause need to be amended to better balance these values?

Respondents’ answers may inspire a debate on how to shape a health 
care policy that respects both the conscience of physicians and the avail-
ability of services. The study opens the way for reflection on these dilem-
mas in a pluralistic context.

The conscience clause in relation to euthanasia

The study on the conscience clause in the context of euthanasia raises 
fundamental ethical issues related to the right to decide about one’s own 
life and death. In Poland, euthanasia remains illegal, but the study of 
opinions on the conscience clause in this regard allows us to understand 
social attitudes towards physicians’ freedom in hypothetical situations. 
The aim of the study was to determine how Poles assess physicians’ right 
to refuse to participate in euthanasia if it was legal.

In this case, I support the 
"conscience clause” 

In this case, I object to 
the "conscience clause" 

    It's hard to say/
I have no opinion 

29,6%

47,6%

22,8%

 q Chart 11.1 Opinions on the conscience clause regarding euthanasia
Source: Own compilation based on the chart from the CBOS report, July 2024.
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The chart presents the results of the public opinion survey on the con-
science clause in relation to euthanasia, showing diverse social attitudes.

METHODOLOGY
Survey: respondents answered a  closed multiple-choice question. 

The question was: “Do you support or oppose the so-called ‘conscience 
clause’ for physicians in relation to euthanasia (providing support in end-
ing the life of a terminally ill and suffering person, at their request)?” with 
the following options: “I support”, “I object”, “it’s hard to say/I have no 
opinion”. Sample: 819 persons.

RESULTS
29.6% of respondents support the conscience clause in the context of 

euthanasia, which may reflect a deep-rooted respect for physicians’ per-
sonal beliefs, especially on issues as fundamental as life and death. Such 
a position seems to point to recognition of physicians’ autonomy in mak-
ing decisions consistent with their ethical or religious values, especially in 
a hypothetical situation if euthanasia became legal. This may also suggest 
that for some part of society the priority is to protect individual conscience 
in the face of morally complex procedures that generate controversy even 
in the case of a theoretical debate.

47.6% of respondents oppose the conscience clause, which indicates 
clear expectations towards physicians as people potentially performing 
euthanasia procedures in the event of their legalisation. This group seems 
to perceive the profession of a physician primarily through the lens of 
obligations towards the patient, including the implementation of his/her 
will in a situation of incurable suffering. This objection may result from 
the belief that the conscience clause could limit the availability of such 
a procedure if it was introduced, thereby putting the patient’s rights above 
the physician’s autonomy. This position perhaps reflects a more pragmatic 
approach to the role of health care in society.

22.8% of respondents chose the answer “It’s hard to say/I have no 
opinion”, which emphasises the complexity and multi-dimensional nature 
of the topic of euthanasia in the Polish context. Such a percentage of 
undecided people may indicate a lack of sufficient knowledge or experi-
ence in the discussion of euthanasia, which remains illegal and is rarely 
discussed in public debate. Such indecision may also result from moral 
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dilemmas – the balance between the right to decide on one’s own death 
and the ethical limits of the medical profession – making this topic diffi-
cult to unequivocally assess for a significant part of the respondents.

INTERPRETATION
The results of the survey indicate that almost half of the population 

expects physicians to be ready to carry out euthanasia procedures if they 
become legal, which may reflect the growing importance of patients’ 
rights, including the right to decide on their own suffering and end of 
life. This type of attitude suggests that for many respondents, the role 
of  the physician includes not only protecting life, but also supporting 
the patient’s autonomy in extreme situations. On the other hand, a smaller 
group, which supports the right of physicians to refuse on the basis of the 
conscience clause, seems to emphasise physicians’ ethical independence, 
perhaps for fear of imposing actions contrary to their moral compass. 
The large percentage of undecided respondents shows a lack of consen-
sus on this issue and may indicate a limited awareness of the subject of 
euthanasia in the Polish context, where it remains illegal and is rarely 
discussed. This indecision may also result from difficulties in reconciling 
compassion for those suffering with traditional values that still strongly 
influence social attitudes towards life and death.

DISCUSSION
The study opens the space for reflection on the limits of freedom 

of conscience in medicine, especially in the context of potential legal 
changes regarding euthanasia, which could change the landscape of Pol-
ish health care in the future. The results emphasise the existing tension 
between expectations towards physicians as executors of the patient’s 
will and their right to follow their own conscience, which becomes 
particularly important in the face of procedures that generate ethical 
controversy. They can provide a solid basis for further debate on the 
balance between patients’ rights – such as relief from suffering or auton-
omy in deciding on death – and the autonomy of doctors, who often 
struggle with personal moral dilemmas. In the Polish context, marked 
by the strong influence of religion and conservative values, this study 
encourages reflection on how the possible legalisation of euthanasia 
could affect the relationship between patients and medical staff and 
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whether the current shape of the conscience clause is flexible enough 
to meet such challenges.

The conscience clause in relation to abortion

Chart 11.2 shows the results of a survey of public opinion on support 
or opposition to the conscience clause in relation to abortion, taking into 
account general trends and variations in responses.

In this case, I support the 
"conscience clause” 

In this case, I object to 
the "conscience clause" 

    It's hard to say/
I have no opinion 

28,8%

50,6%

20,7%

 q Chart 11.2 Views on the conscience clause with regard to abortion
Source: Own compilation based on the chart from the CBOS report, July 2024.

METHODOLOGY
Survey: respondents answered a  closed multiple-choice question, 

which made it possible to collect quantitative data on their opinions. The 
research question was: “Do you support or oppose the so-called ‘con-
science clause’ for physicians in relation to abortion (i.e. termination of 
pregnancy)?” with three possible answers: “In this case, I support the 
conscience clause”, “In this case, I oppose the conscience clause”, “It’s 
hard to say/I have no opinion”. Sample: 819 persons.

RESULTS
28.8% of respondents support the conscience clause in the context 

of abortion, which indicates the acceptance of the right of physicians 
to refuse to perform the procedure for reasons of conscience. This posi-
tion may reflect respect for the autonomy of physicians who, in the case 
of morally questionable procedures, wish to be guided by their ethical 
or religious beliefs. This support seems to emphasise the importance of 
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individual freedom in the medical profession, especially in relation to an 
issue as sensitive as abortion.

50.6% of respondents oppose the clause, which suggests greater sup-
port for ensuring the availability of abortion and the perception of physi-
cians as persons obliged to meet patients’ needs. This group may believe 
that it is the physician’s duty to act primarily for the benefit of health and 
reproductive rights, even if that requires setting one’s own beliefs aside. 
This objection may be related to the fear of limiting access to legal pro-
cedures in an already restrictive legal system.

20.7% of respondents chose the “It’s hard to say/I have no opinion” 
answer, which may reflect indecision on this controversial issue. Such 
a result indicates difficulties in unambiguously opting for one of the par-
ties in a dispute that has been arousing strong emotions and polarising 
society in Poland for years, perhaps due to the complexity of the ethical 
and legal aspects of abortion.

INTERPRETATION
The results of the study indicate a clear division in society: a majority 

opposes the conscience clause, which may be associated with expectations 
towards the health care system as a guarantor of availability of medical 
services, including abortion within the limits of the law. This position 
seems to reflect priority treatment of patient rights and the perception of 
physicians as executors of these rights, and not only persons guided by 
their own conscience. In turn, the smaller group supporting the clause is 
probably guided by religious or ethical considerations, seeing it as a pro-
tection for physicians from the imposition of actions contrary to their val-
ues. A significant percentage of undecided respondents suggest that the 
subject of abortion and the related conscience clause remains difficult to 
unequivocally assess, which may result from a lack of general agreement 
on the limits of freedom of conscience in medicine. These results point to 
the need for further debate and perhaps more social education in order 
to shed light on these complex issues.

DISCUSSION
These results highlight deep tensions between physicians’ individ-

ual freedom of conscience and social expectations of their role in the 
health care system. In the context of abortion, where the law in Poland 
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is particularly restrictive, the study reveals a conflict between the repro-
ductive rights of patients and the autonomy of physicians who may feel 
moral opposition to abortion. They can be a starting point for a broader 
discussion on the limits of the conscience clause, especially with regard to 
the professional responsibility of physicians and for ensuring fair access 
to legal procedures. In a society with diverse views on abortion – from 
conservative, rooted in the Catholic tradition, to more liberal, stressing 
the importance of individual rights – these results push us to reflect on 
ways to reconcile these perspectives. Should the conscience clause be 
maintained in its current form, or rather adapted to better respond to the 
needs of patients? The study opens up new space for dialogue on these 
challenges in the Polish context.

The conscience clause in relation to abortion pills

The study of the conscience clause in the context of prescribing abor-
tion pills (i.e. medical abortion) touches on the sensitive topic of repro-
ductive rights and medical ethics. In Poland, access to such measures is 
limited, which makes the conscience clause an important element of the 
social debate. The aim of the survey was to determine how Poles perceive 
the right of physicians to refuse to prescribe such abortion pills.

In this case, I support the 
"conscience clause” 

In this case, I object to 
the "conscience clause" 

    It's hard to say/
I have no opinion 

27,5%

50,8%

21,7%

 q Chart 11.3 Opinions on the conscience clause regarding abortion pills
Source: Own compilation based on the chart from the CBOS report, July 2024.
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The chart presents the results of the public opinion survey on the 
conscience clause in relation to abortion pills, showing diverse responses.

METHODOLOGY
Survey: respondents answered a  closed multiple-choice question. 

The question was: “Do you support or oppose the so-called ‘conscience 
clause’ for physicians in relation to prescribing abortions pills?” with the 
following answer options: “I support”, “I oppose”, “It’s hard to say/I have 
no opinion”. Sample: 819 persons.

RESULTS
27.5% of respondents support the conscience clause in the context 

of prescribing abortion pills, which may be associated with conservative 
views on pregnancy and its protection from the earliest stages. This kind 
of position probably reflects the belief that physicians should have the 
right to refuse actions they perceive as morally problematic, especially 
when it comes to terminating a potential life. This support can be rooted 
in religious or ethical values that emphasise the sanctity of life, even at 
the pre-implantation stage.

50.8% of respondents oppose the clause, indicating clear support for 
the availability of abortion pills as part of health care. This group seems 
to believe that physicians have an obligation to provide patients with legal 
medical options, regardless of their own beliefs, especially in the context 
of Poland’s restrictive reproductive rights. This objection may result from 
the fear that a conscience clause could further hinder access to such meas-
ures, exacerbating inequalities in the health care system.

21.7% of respondents chose “It’s hard to say/I have no opinion”, 
which suggests uncertainty about the topic of abortion pills. Such a per-
centage of undecided respondents may indicate a lack of general knowl-
edge about the functioning of these pills or their legal status, as well as 
difficulties in assessing the ethical implications of their use. This inde-
cision can also be an expression of ambivalence towards an issue that 
combines both medical and moral aspects.

INTERPRETATION
The results of the survey show that opposition to the conscience clause 

clearly dominates, which may reflect a desire for greater availability of 
reproductive care medical services, especially in a society where such 
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rights are already severely restricted. Most respondents seem to prior-
itise physicians’ duty towards patients, perceiving abortion pills as an 
important element of health support, and not only a matter of physicians’ 
conscience. Support for the clause, although smaller, is similar to the 
results regarding abortion, which indicates the similarity of ethical dilem-
mas in both issues – both abortion and abortion pills concern interfer-
ence in pregnancy, which constitutes a comparable moral controversy for 
some people. However, a significant percentage of undecided respond-
ents emphasises that this topic is not fully understood or unequivocally 
assessed, which may suggest the need for broader education about abor-
tion pills and their role in medicine.

DISCUSSION
This study highlights the need for further debate on the balance 

between physicians’ freedom of conscience and patients’ rights to legal 
medical care, especially in the context of reproductive care, which 
remains an area of constant controversy in Poland. The results highlight 
the tension between individual medical autonomy and societal expec-
tations that health care should provide access to all legally permissible 
options, including abortion pills. They can be a starting point for analyses 
of the conscience clause’s impact on the availability of this form of care, 
especially in a situation where legal restrictions already make it difficult 
for women to exercise their reproductive rights. In a broader perspective, 
the study encourages reflection on whether the current shape of the con-
science clause is adequate in the face of changing social needs, or whether 
it requires adaptation to better respond to the challenges of equality in 
access to medical services. This discussion may also address the issue of 
how education and social dialogue could help reduce the polarisation 
around this topic.

The conscience clause in relation to contraception

The survey on the conscience clause in the context of prescribing con-
traceptives examines social attitudes towards reproductive rights and the 
role of physicians in health care. The clause allows physicians to refuse 
to prescribe contraception for reasons of conscience, which raises ques-
tions about the limits of medical autonomy. The aim of the study was to 
understand how Poles assess this right.
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In this case, I support the 
"conscience clause” 

In this case, I object to 
the "conscience clause" 

    It's hard to say/
I have no opinion 

20,8%

61,9%

17,3%

 q Chart 11.4 Views on the conscience clause with regard to contraception
Source: Own compilation based on the chart from the CBOS report, July 2024.

The chart shows the results of the public opinion survey regarding the 
conscience clause in relation to contraceptives, illustrating the distribu-
tion of responses.

METHODOLOGY
Survey: respondents answered a  closed multiple-choice question. 

The question was: “Do you support or oppose the so-called ‘conscience 
clause’ for physicians with regard to prescribing contraceptives?” with the 
following answer options: “I support”, “I object”, “It’s hard to say/I have 
no opinion”. Sample: 819 persons.

RESULTS
20.8% of respondents support the conscience clause in the context of 

prescribing contraceptives, which is a relatively low result compared to 
other surveyed contexts, such as abortion or euthanasia. This support may 
reflect the views of a minority who see contraception as a morally conten-
tious issue, perhaps for religious or ethical reasons related to interference 
with natural reproductive processes. Such an attitude, however, seems 
to stand out from the broader social consensus, indicating the marginal 
popularity of such a position.

61.9% of respondents oppose the clause, indicating broad acceptance 
of contraception as a standard and widely available medical service. This 
clear majority may believe that physicians have a responsibility to provide 
patients with basic family planning measures, regardless of personal beliefs, 
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treating contraception as an integral part of health care. This objection 
emphasises the expectation that health care should be applied in the inter-
est of the patient and not on the basis of physicians’ subjective assessments.

17.3% of respondents chose “It’s hard to say/I have no opinion”, 
which may reflect a lack of strong emotions regarding contraception com-
pared to more controversial procedures. Such a percentage of undecided 
respondents suggests that for many people this issue is not associated 
with particular moral dilemmas or it is not perceived as an area requir-
ing intense disputes, which contrasts with more polarising issues such as 
abortion or euthanasia.

INTERPRETATION
The survey results indicate a strong opposition to the conscience clause 

in the context of contraception, which suggests that society perceives it 
as a universally available and uncontroversial medical service – an obvi-
ous element of modern health care. Such significant opposition to the 
conscience clause may reflect a widespread acceptance of contraception 
as a tool to support reproductive health and individual autonomy, espe-
cially in a society that increasingly values women’s rights vis a vis family 
planning. The low level of support for the clause, compared to other 
procedures such as abortion or euthanasia, is probably due to the less con-
troversial nature of contraception – it is perceived as less ethically trou-
bling, which limits the arguments in favour of physicians’ right to refuse. 
The small percentage of undecided respondents further reinforces the 
impression that this topic does not cause strong divisions or uncertainty 
in society, which may indicate a well-established social norm regarding 
the availability of this service.

DISCUSSION
This data can provide the basis for reflection on the legitimacy of the 

use of the conscience clause in less controversial aspects of health care, 
such as prescribing contraceptives, which in the eyes of the majority do not 
raise moral doubts. The results highlight the need for further discussion 
on reproductive rights and physicians’ responsibilities towards patients, 
particularly in the context of expectations that health care should operate 
in a neutral and inclusive manner. In a situation where contraception is 
widely accepted as a standard medical practice, this study raises question 
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of whether the conscience clause in this case is not becoming a relic of 
the past rather than a useful tool for protecting physicians’ autonomy. 
This may inspire reflection on whether current regulations need to be 
adapted to better reflect societal priorities, such as equal access to basic 
health services. Such discussions could also cover a broader context – how 
changing social norms influence perceptions of the physician’s role in 
providing reproductive care.

The conscience clause in relation to in vitro fertilisation

The survey on the conscience clause in the context of in vitro fertilis-
ation examines social attitudes towards the right of physicians to refuse 
to carry out in vitro fertilisation procedures. Although legal in Poland, in 
vitro fertilisation gives rise to ethical and religious disputes, which makes 
the conscience clause an important element of the debate. The aim of the 
survey was to understand how Poles perceive this right in the face of the 
growing acceptance for assisted reproductive technologies.

In this case, I support the 
"conscience clause” 

In this case, I object to 
the "conscience clause" 

    It's hard to say/
I have no opinion 

18,3%

61,3%

20,4%

 q Chart 11.5 Opinions on the conscience clause regarding in vitro 
fertilisation
Source: Own compilation based on the chart from the CBOS report, July 2024.

The chart shows the results of public opinion survey on the conscience 
clause in relation to in vitro fertilisation, illustrating the distribution of 
respondents’ responses.

METHODOLOGY
Survey: respondents answered a  closed multiple-choice question. 

The question was: “Do you support or oppose the so-called ‘conscience 
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clause’ for physicians in relation to in vitro fertilisation?” with the follow-
ing answer options: “I support”, “I oppose”, “It’s hard to say/I have no 
opinion”. Sample: 819 persons.

RESULTS
18.3% of respondents support the conscience clause in the context 

of in vitro fertilisation, which is the lowest result among all the exam-
ined procedures, pointing to the existence of a small group that sees in 
this method certain moral issues requiring the protection of physicians’ 
conscience. This position may be associated with conservative or reli-
gious views that perceive in vitro fertilisation as an interference with the 
natural order of life, although this clearly remains a minority view. Such 
a low percentage suggests that for most people in vitro fertilisation is not 
associated with major ethical controversies.

61.3% of respondents oppose the clause, indicating broad support for 
the availability of in vitro fertilisation as a standard medical service sup-
porting infertility treatment. This clear majority seems to regard in vitro 
fertilisation as an indispensable part of health care, and physicians as per-
sons obliged to provide this procedure to patients, regardless of personal 
beliefs. This objection may reflect growing public recognition of couples’ 
rights to have children, even if the use of modern technology is required.

20.4% of respondents chose “It’s hard to say/I have no opinion”, 
which may suggest neutrality towards the topic or lack of strong emo-
tional involvement in the issue of in vitro fertilisation. Such a percentage 
of undecided respondents indicates that for a certain part of society this 
procedure does not give rise to clear controversy or is not perceived as 
a moral dilemma, which distinguishes it from more polarising issues such 
as abortion or euthanasia.

INTERPRETATION
The survey results indicate that a clear majority objects to the con-

science clause in the case of in vitro fertilisation, which may reflect the 
public acceptance of this procedure as a standard and widely recognised 
medical service, helping people to realise their dreams of parenthood. Most 
respondents seem to perceive in vitro as a medical solution rather than an 
ethical problem, which is in contrast to more contentious issues such as 
abortion or euthanasia. The low level of support for the clause – the lowest 
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in the entire study – suggests that for a large part of the population, in 
vitro fertilisation is not burdened with moral controversy, and physicians’ 
refusal to carry it out could be perceived as an unjustified restriction on 
access to treatment. The significant share of undecided respondents fur-
ther strengthens the impression that this topic does not arouse strong emo-
tions or divisions in Poland, which may point to a gradual strengthening of 
acceptance for assisted reproduction methods in social perception.

DISCUSSION
This data may provide the basis for further analysis of the role of the 

conscience clause in less controversial medical procedures, such as in vitro 
fertilisation, which has gained the status of an accepted method of infer-
tility treatment in Poland. The results indicate a need for reflection on 
whether the conscience clause is still justified in the context of services 
that the society increasingly perceives as standard and necessary, and not 
as morally controversial. In a situation where most respondents expect 
physicians to perform in vitro fertilisation without invoking the conscience 
clause, this study raises the question of whether current regulations should 
be adapted to better reflect changing social norms and priorities in health-
care. This discussion could also take into account the broader context – 
how the growing acceptance of modern reproductive technologies affects 
the perception of physicians’ responsibilities and whether the conscience 
clause in such cases is not becoming more of an obstacle for striking a bal-
ance between patients’ rights and physicians’ autonomy.

5.7. The experience of discrimination on grounds of religion

In today’s world, where religious diversity is increasingly visible, the 
issue of discrimination based on religion takes on particular importance. 
Poland, with its long history of religious traditions, but also with a growing 
number of religious minorities and of people declaring no religious affilia-
tion, is a fascinating place for research on this phenomenon. Research on 
the experience of discrimination based on religion aims to explore how 
followers of different religions, atheists and agnostics see their place in 
society, what barriers they encounter and what forms of discrimination – 
from subtle prejudices to explicit exclusion – they experience in everyday 
life, work, education, public space or private relations. The aim of these 
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analyses is not only to identify specific acts of discrimination and their 
impact on individuals, but also to understand the broader social, cultural 
and institutional mechanisms that may promote intolerance or effectively 
counteract it. By examining these experiences, we can better assess how 
Poland copes with the challenge of religious pluralism, what are the social 
attitudes towards religious diversity, and whether the current legal frame-
work and social policies sufficiently protect all citizens. These studies also 
indicate the possible directions of actions aimed at greater inclusiveness, 
tolerance and dialogue between religious and secular groups, which is 
becoming crucial for building a society open to diversity and treating it as 
its strength in an era of globalisation, migration and growing awareness 
of human rights.

The survey focuses on determining whether and how often respond-
ents experienced unpleasant reactions of the surroundings due to their 
religion or lack thereof, shedding some light on the level of religious 
tolerance in Polish society. In the context of a country with a dominant 
Catholic tradition, but also a growing presence of religious minorities 
and non-believers, this analysis allows us to understand how religious 
diversity affects every day social interactions.

Scale of the phenomenon and the most vulnerable groups

The chart presents the results of a public opinion survey on the expe-
rience of discrimination based on one’s religion or lack thereof, showing 
the diversity of respondents’ responses.

Yes, once or twice 

  Yes, repeatedly 

No, never 

9,3%

5,7%

84,9%

 q Chart 12. Experience of discrimination on grounds of religion
Source: Own compilation based on the chart from the CBOS report, July 2024.
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METHODOLOGY
The survey was conducted in the form of a questionnaire in which 

respondents answered a closed multiple-choice question. The question 
was: “Have you ever experienced an unpleasant reaction from your envi-
ronment due to your religion or lack thereof?” with the following answer 
options:

•	 “Yes, once or twice”
•	 “Yes, repeatedly”
•	 “No, never”

The research sample included 819 people, which ensured that the 
results were representative for the societal structure, taking into account 
such factors as age, gender, place of residence or declared religiosity. This 
method allowed for the collection of quantitative data, providing a solid 
basis for analyses of the scale of this phenomenon.

RESULTS
9.3% of respondents answered that they did experience unpleasant 

reactions once or twice due to their religion or lack thereof. This per-
centage suggests that a certain group of people occasionally come into 
contact with negative reactions, which may include both subtle man-
ifestations of intolerance, such as prejudice or negative comments, as 
well as more explicit acts of exclusion. This may apply to both members 
of religious minorities and people who openly declare atheism, and the 
cause may be incidental misunderstandings or lack of understanding from 
the surroundings.

5.7% of respondents said that they have experienced such reactions 
repeatedly, which indicates the existence of a  smaller but significant 
group for whom religious discrimination is a recurring experience. This 
portion of the respondents may represent people belonging to less numer-
ous religious communities, such as Muslims, Orthodox Christians or Jeho-
vah’s Witnesses, or atheists and agnostics, whose beliefs are more visible 
in everyday life, which exposes them to more frequent confrontation, 
prejudice or social exclusion.

84.9% of respondents indicated that they have never experienced 
such reactions, which is a high share and indicates that the vast majority 
of respondents do not encounter any clear forms of intolerance related to 
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their religion or lack thereof. This result may be related to the dominant 
position of Catholicism in Poland, which is widely accepted as a majority 
religion, as well as the fact that non-practitioners or non-believers are less 
likely to display their beliefs, which reduces the risk of negative reactions.

INTERPRETATION
The survey results suggest that the majority of the population in 

Poland does not experience direct discrimination due to religion or lack 
thereof, which may indicate a relatively high level of social acceptance 
of dominant religious norms, especially Catholicism, and low visibility of 
religious conflicts in everyday life. However, the existence of a smaller 
but significant group that encounters unpleasant reactions – both spo-
radic and recurrent – reveals that the problem of religious intolerance is 
not fully eliminated. These experiences can be particularly visible among 
religious minorities, whose presence in the public space is sometimes less 
understandable for the majority, and among people who openly declare 
their lack of faith, which can lead to tensions in a predominantly conserv-
ative social context. These results indicate the need for further monitoring 
of the phenomenon and in-depth analysis in order to better understand 
in which situations and against which groups does discrimination occur 
most frequently.

DISCUSSION
These results open the way for a broader discussion on religious toler-

ance in Poland, highlighting both positive aspects – such as the high per-
centage of people not experiencing discrimination – and challenges related 
to intolerance towards religious minorities and non-believers. They empha-
sise the need for social education on religious diversity and atheism, which 
could increase understanding and acceptance of different beliefs, as well as 
promote interreligious and secular dialogue as a tool for community build-
ing. The study also points to the need for further monitoring of discrimi-
natory phenomena in order to identify their sources – whether they result 
from cultural prejudice, lack of knowledge or perhaps insufficient legal 
mechanisms – and to develop effective strategies to counteract them. In the 
context of an increasingly pluralistic society, these results can inspire action 
for greater inclusiveness, ensuring that all citizens, regardless of religion or 
lack thereof, feel safe and respected in their communities.
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6. Recommendations

6.1 The model of interculturalism and interreligious cooperation

The results of the study indicate the need to create an inclusive work 
environment that respects religious freedom and supports cooperation 
between people of different faiths. The proposed model of intercultural-
ism and interreligious cooperation is based on four pillars, which form 
the basis of the following recommendations:

•	 awareness of religious and cultural diversity – education and 
broadening knowledge about religions in order to reduce ste-
reotypes and unconscious discrimination;

•	 organisational flexibility – adapting the workplace rules to 
the religious needs of employees while maintaining the team 
effectiveness;

•	 interreligious dialogue and mediation – building space for 
communication and resolution of conflicts related to religious 
diversity;

•	 anti-discrimination policy – implementation of regulations 
protecting against unequal treatment on the basis of religion.

This model – inspired, among other things, by research on diversity in 
the workplace (e.g. Eurostat reports on inclusiveness) and international 
human rights standards (e.g. the European Convention on Human Rights) 
– aims to transform the challenges of religious freedom into a driving 
force for cooperation.

6.2 Days off work

Recommendation: establish non-working days that correspond to 
Catholic holidays, but at the same time provide flexibility for people of 
other faiths, allowing them to take days off on important holidays of their 
religion. This approach could balance the needs of Catholics with respect 
for other religious traditions in the workplace.

Development: it is worth organising training for employers that will teach 
them how to manage a schedule that takes into account religious diversity 
in practice, e.g. through a system enabling employees to swap their days off 
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work between each other. Additionally, an internal information campaign 
can be launched to explain to the team why such flexibility is important, 
while building understanding and dialogue between work associates.

6.3 Prayer breaks for Muslim employees

Recommendation: introduce a policy that will allow flexible man-
agement of working time, allowing for short prayer breaks, but in a way 
that would not interfere with the work of others and that would not be 
perceived as discrimination. It is important that such arrangements are 
discussed with the entire team to ensure understanding and acceptance.

Development: you can introduce workshops for leaders and teams 
that will explain the meaning of prayer breaks in Islam and will teach 
how to organise work so that everyone feels comfortable. Dialogue with 
the team could be further supported by integration meetings, where 
employees of different faiths share their habits, which builds empathy 
and reduces the risk of misunderstandings.

6.4 Recruitment and religious beliefs

Recommendation: recruitment rules should explicitly prohibit ques-
tions concerning candidates’ religious beliefs and making employment 
dependent on religion. Anti-discrimination training for HR teams can help 
in enforcing these policies.

Development: I propose to extend HR training to also include practical 
interview simulations that teach how to avoid unconscious discrimination 
and focus on competences. Additionally, an educational campaign conducted 
within the company (e.g. posters or newsletters) could remind workers of 
the principles of equal treatment, strengthening the culture of openness.

6.5 Religious symbols in the workplace

Recommendation: allow employees to wear religious symbols, but 
protect the neutrality of public places and state institutions. In private 
companies, decisions about the presence of religious symbols should be 
consulted with employees to avoid conflicts.
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Development: it is worth organising dialogue meetings with employ-
ees, where they will discuss their needs related to religious symbols – e.g. 
wearing a cross, hijab or kippah. Additionally, a short online course on 
religious symbols for the team could raise awareness and prevent stereo-
types while promoting respect.

6.6 Acceptance of different faiths in the work environment

Recommendation: promote training on diversity and inclusiveness 
in the workplace, raising awareness of different religions and cultures, 
which can lead to greater acceptance for co-workers of different faiths.

Development: I propose specific activities, e.g. cyclical workshops on 
cultural diversity, where employees will learn more about religions such 
as Islam, Judaism or Buddhism, as well as about atheism – e.g. by inviting 
experts or work colleagues themselves to share their experiences. Addition-
ally, social campaigns within the company (e.g. “Different but Equal”) could 
present employees’ stories, building bridges between different groups.

6.7 Conscience clause for physicians

Recommendation: Introduce clear guidelines on the use of the con-
science clause to ensure that patients have access to the necessary medical 
services without unnecessary delays, while respecting the right of physi-
cians to act in accordance with their own conscience. Alternative solutions 
for patients who face refusal of services due to conscience clause should 
be considered.

Development: training for medical staff can be arranged in order to 
explain how to apply the conscience clause in a manner that’s ethical and 
in compliance with patients’ rights. In addition, an information campaign 
for patients (e.g. leaflets in clinics) could educate about their rights and 
available options, supporting the dialogue between physicians and patients.

6.8 Experiences of religious discrimination

Recommendation: introduce support programmes for employees who 
experience discrimination based on religion or lack thereof, including 
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anti-discrimination training and access to mediation or psychological sup-
port. Companies should also provide anonymous channels for reporting 
such incidents.

Development: I propose anti-discrimination workshops with elements 
of mediation, where employees learn to resolve conflicts related to reli-
gious beliefs. Additionally, an internal “Zero Tolerance for Discrimina-
tion” campaign could encourage reporting and show that the company 
takes such situations seriously, thereby building trust.

These recommendations aim to promote a more inclusive work envi-
ronment that respects religious and cultural diversity, while ensuring 
team cohesion and work efficiency.

7. Tables of socio-demographic differentiations
The results of a study conducted in May 2024 by CBOS on behalf of 

the University Centre for Research on Religious Freedom (UCBWR) of the 
Cardinal Stefan Wyszyński University in Warsaw provide detailed data on 
the attitudes of Poles towards religious freedom in the work environment, 
taking into account socio-demographic differences. A full set of tables 
with the study results, including detailed analyses by gender, age, place 
of residence, education, religious identification and frequency of religious 
practices, is included in the Appendix at the end of this publication (see: 
Appendix). These tables constitute a valuable source of information for 
readers interested in in-depth statistical analysis and may be particularly 
useful for researchers, students or decision-makers dealing with diversity 
management policy. Interested readers are hereby referred to the attach-
ment which contains all the detailed figures.

8. Summary
The study conducted in May 2024 by the CBOS for the University Cen-

tre for Research on Religious Freedom of the Cardinal Stefan Wyszyński 
University in Warsaw shows the multidimensional approach of Poles to 
the issue of religious freedom in the professional context. The results indi-
cate a complex dynamic between tradition, tolerance and the challenges 
of religious diversity. The key conclusions are as follows:
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Avoiding 
discrimination in 
recruitment

The vast majority of respondents oppose questions 
about religious beliefs in the recruitment process, 
which indicates strong support for equality. Edu-
cation in this area, e.g. through practical training 
for HR departments, can further strengthen these 
principles in practice.

Religious 
symbols

Poles mostly accept wearing subtle religious 
symbols (e.g. crosses), but there is resistance to 
symbols of other religions, which may result from 
ignorance. Educational campaigns, such as short 
films or workshops on the meaning of religious 
symbols, could increase acceptance and reduce 
prejudice.

Policy on 
religious symbols 
in the workplace

The consensus indicates that decisions concerning 
religious symbols in private companies should be 
consulted with employees. In public institutions, 
the need for neutrality generates more disputes, 
which emphasises the importance of dialogue 
between the team and the management in setting 
shared rules.

Conscience 
clause

The majority of respondents do not support the 
widespread use of the conscience clause by doc-
tors, especially when it limits access to medical 
services. Education of healthcare personnel and 
information campaigns for patients could help in 
finding a balance between physicians’ rights and 
social needs.

Experiences of 
discrimination

A  significant group of respondents – albeit 
a minority – experienced religious discrimination, 
which shows that the problem requires attention. 
Support programmes, anti-discrimination train-
ing and open conversations in the workplace can 
effectively counteract such situations.
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Regional 
differences

The survey reveals clear differences between 
voivodeships – in Podkarpackie, for example, with 
its strong Catholic traditions, support for Catholic 
holidays and symbols dominates, while in Pod-
laskie, which is more culturally diverse, greater 
openness to other faiths is visible. These local 
conditions show how regional culture shapes 
attitudes and how important it is to adapt edu-
cational activities to the specifics of a given area.

In conclusion, the results of the survey indicate the need for education 
and dialogue as key tools for building an inclusive work environment. 
Training for employers, social campaigns about diversity, intercultural 
workshops or practical solutions, such as flexible schedules, can have 
a real positive impact on professional relations. Poles can fully recon-
cile tradition with growing religious and cultural diversity only through 
awareness and open communication.

9. Key recommendations
In order to ensure equality and respect for all employees, regardless 

of their religious beliefs, it is crucial to take concrete actions that will 
strengthen inclusiveness in the workplace. It is necessary to continue to 
support religious diversity education – for example, by organising peri-
odic training for employers and employees to raise awareness of different 
religions, their customs and needs, such as prayer breaks or wearing reli-
gious symbols. Practical workshops, supported by stories of real people, 
can break stereotypes and build empathy.

Equally important is the development and enforcement of anti-dis-
crimination policies. Companies should put in place clear procedures for 
reporting discrimination incidents – such as anonymous online channels 
– and regularly train HR departments to be able to effectively prevent 
unequal treatment, especially in recruitment. These policies need to be 
applied in practice, and not just written down on paper – this requires 
monitoring and dialogue with the team.
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Another pillar is promoting dialogue and understanding between dif-
ferent religious groups. This can be achieved through integration meet-
ings or mentoring programmes, where employees of different faiths share 
their experiences and employers learn how to create schedules that take 
diversity into account (e.g. flexible days off work for holidays). Such ini-
tiatives build bridges and prevent conflicts.

Finally, it is crucial to shape an organisational culture that values 
inclusivity. This means not only declarations, but also real actions – e.g. 
internal campaigns such as “Diversity is our strength”, which show the 
benefits of openness, or rewarding leaders who promote respect. These 
steps can create a work environment where everyone – regardless of faith 
or lack thereof – feels respected, can practice their beliefs without fear of 
discrimination, and can contribute their full potential to the team.

Thanks to such activities – from education, through politics, to dia-
logue and culture – workplaces in Poland can become a model of equal-
ity, where religious diversity is not only tolerated but celebrated as some-
thing valuable.





CHAPTER V II

“Passive tolerance” 
in Polish companies.

Implementation of religious freedom  
in the work environment in 2025,  

from the perspective of employers and in 
comparison with European solutions

1. Introduction
Until 2025, research on the implementation of religious freedom in 

the workplace focused almost exclusively on the perspective of employ-
ees. Such studies showed, among other things, that 15% of employees 
experienced unpleasant reactions due to religion or lack thereof, and 
5.7% encountered such reactions repeatedly. This phenomenon mainly 
concerned people from religious and non-believing minorities, which led 
many of them to conceal their beliefs in the professional environment742.

742   P. Jabłońska, Religious freedom in the workplace: Theory, Empiricism, Practice. Kraków 2025, 
pp. 256, 320.
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However, there was a  lack of nationwide, representative studies 
addressing the issue from the point of view of employers. Meanwhile, 
in practice it is employers who actually decide on which manifesta-
tions of religiosity are acceptable in the company, who introduce equal-
ity policies, and who resolve conflicts between religious freedom and 
the requirements of work organisation. Their perspective is crucial for 
understanding the real life functioning of religious freedom in the pro-
fessional environment.

This chapter fills this important research gap. It presents the results of 
the first nationwide survey of employers’ attitudes, which was conducted 
in 2025 by Centrum Badania Opinii Społecznej (CBOS; Centre for Social 
Opinion Research), commissioned by the University Centre for Research 
on Religious Freedom of the Cardinal Stefan Wyszyński University (here-
inafter: UCBWR UKSW). The quantitative CAWI survey included 636 
decision-makers in workplaces and was supplemented with 10 in-depth 
individual interviews.

The aim of the chapter is to describe the actual degree of implemen-
tation of religious freedom in Polish enterprises from the perspective of 
employers and to indicate differences in relation to solutions used in 
selected European countries. The analysis showed that more than half 
of the respondents (52.2%) consider religious freedom to be an impor-
tant or very important value. At the same time, in 55.8% of companies 
employees never reported any religious needs, and conflicts occurred 
only in 2.8% of enterprises. On this basis, the Polish model of “passive 
tolerance” was distinguished. It is characterised by high declarative 
acceptance with minimal practical activity and a  lack of formalised 
procedures.

The chapter contrasts this model with the British model of reasona-
ble accommodation, the French model of corporate secularism (French: 
laïcité) and the German model of cooperative neutrality. It also points to 
a discrepancy between the perception of employers and the experiences 
of minority workers, who often resort to self-censorship. The results make 
it possible to formulate practical recommendations taking into account 
the projected increase in religious diversity after 2026.

This chapter directly complements Chapter VI of the book, which 
presented the employee’s perspective. Together, they provide a more 
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complete picture of the implementation of religious freedom in the work 
environment in Poland.

2. Theoretical and legal framework  
for the implementation of religious freedom  

in the work environment

Freedom of conscience and religion is a personal right of a universal 
nature. It is enjoyed by every human being regardless of citizenship, gender, 
race, place of residence, education or – in principle – age. Only in the case of 
minors is the exercise of this right subject to restrictions resulting from the 
need for legal and factual care to be exercised by parents or guardians743.

In the conditions of the employment relationship, freedom of conscience 
and religion takes specific forms. An employee has the right to celebrate reli-
gious holidays by being granted a day off or through a flexible work sched-
ule. They can take breaks for prayer during working hours. They also have 
the right to wear visible religious symbols, as long as this does not interfere 
with the legitimate requirements of the given position. Finally, they may 
refuse the performance of activities contrary to deeply grounded beliefs, but 
only within the limits of labour law and anti-discrimination laws744.

In Europe, three main models of reconciling the employee’s religious 
freedom with the employer’s interests have developed. They differ in the 
level of protection of individual beliefs, the scope of the employer’s free-
dom, and the way of balancing competing values.

The first model is reasonable accommodation. It consists in the employ-
er’s active obligation to adapt working conditions to the religious needs of 
the employee, provided that this does not cause excessive difficulties (undue 
hardship). The model derives from American and Canadian law, and in 
the European Union it has developed in the jurisprudence of the CJEU and 
the ECHR. The judgment of the ECHR in the case of Eweida and Others 
v. the United Kingdom (2013) and the judgments of the CJEU in the cases of 
Wabe and Müller (2021) have been of particular importance in this regard.

743   P. Jabłońska, Dziecko jako podmiot wolności religijnej. Nauczanie religii w polskiej szkole pub-
licznej a wolność sumienia i wyznania osoby małoletniej w świetle prawa świeckiego i kanonicz-
nego. Warsaw 2023, p. 19.

744   P. Jabłońska, Religious freedom in the workplace…, pp. 118–135, 148–155.
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British law does not explicitly introduce an obligation of reasonable 
accommodation for religion. However, the mechanism of prohibiting 
indirect discrimination in the Equality Act 2010 (sections 10, 19 and 
20) works in a similar way in practice. The employer may not introduce 
a general, neutral rule (e.g. prohibition of visible religious symbols) if it 
would cause particular disadvantage for a given religious group. They 
must then carry out an individual proportionality assessment and con-
sider the possibility of reasonable accommodation. The burden of proof 
in terms of justification of the rule rests with the employer745.

The second model is based on the laïcité (or secularism) principle. 
It applies the republican neutrality of the state to the private sector. 
In France, the possibility of limiting visible religious symbols was first 
introduced in the public sector by an act of 2004, and later in the private 
sector on the basis of Article L. 1321-2-1 of the Code du travail (the Act of 
2016, further enhanced in 2021). The employer may introduce a general 
ban on visible religious, political or philosophical signs in the internal 
regulations, provided that the ban is justified by the nature of the work 
and is proportionate. The case law of the CJEU (Achbita 2017, Wabe 
and Müller 2021, L.F. 2022) considers this model to be compliant with 
Directive 2000/78/EC. The employer is not obliged to engage in individ-
ual dialogue or to search for reasonable accommodation. It is enough to 
consistently apply a general policy of neutrality746.

The third model is referred to as cooperative neutrality (German: 
kooperatives Neutralitätsmodell). It is an intermediate approach, situated 
between British activism and French strict neutrality. In Germany, it is 

745   L.  Vickers, Religious Freedom, Religious Discrimination and the Workplace. 2nd ed. Hart 
Publishing, Oxford 2006. pp. 19–23, 42; P. Jabłońska, Religious freedom in the workplace…, 
pp. 118–121, 131–136, 149–154; E. Howard, Religious discrimination at the CJEU and the social 
inclusion approach, “European Labour Law Journal 2024”, Vol. 15(4) pp. 713–714; L. Vickers, 
L. Religion and the Workplace, “The Equal Rights Review 2015”, Vol. 14, pp. 109–110, 115, 
https://www.equalrightstrust.org/ertdocumentbank/Vickers.pdf [accessed: 12.04.2026].

746   A.M. Świątkowski, Unijne podejście do eksponowania przez zatrudnionych symboli religi-
jnych w miejscu pracy. „Prawo i Więź” 2024, 2(49), pp. 54–57, 70–72; I. Chopin, C. Germaine, 
A Comparative Analysis of Non-Discrimination Law in Europe 2025. European Commission, 
Directorate-General for Justice and Consumers, 2025; Ministère du Travail, Guide pratique 
du fait religieux dans les entreprises privées (mise à jour janvier 2023), pp. 5–8, 16, 28–29, 
https://normandie.dreets.gouv.fr/sites/normandie.dreets.gouv.fr/IMG/pdf/guide_dgt_fait_
religieux_salaries__maj_ janvier_2023.pdf [accessed: 12.04.2026]; Cyril Wolmark, „Neutralité 
dans l’entreprise ou neutralisation des libertés?”, Le Droit Ouvrier 2017, pp. 226–229, https://
ledroitouvrier.cgt.fr/IMG/pdf/201704_doctrine_wolmark.pdf [accessed: 12.04.2026].
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based on the constitutional balancing of rights (Article 4 of the Grundg-
esetz) and the active role of works councils (Betriebsverfassungsgesetz 
§ 118). The employer may introduce a policy of neutrality in order to 
maintain a coherent image of the company, but justified indirect dis-
crimination is permissible if it is proportionate. The prohibition of reli-
gious symbols is only allowed with a specific justification, such as safety, 
hygiene or a real disturbance of the peace in the workplace. The employer 
is obliged to engage in a dialogue with the employee and consider alter-
native solutions (e.g. transfer to another position or modification of the 
uniform) before any possible restriction of rights. The case law of the Fed-
eral Labour Court (BAG) and the Federal Constitutional Court (BVerfG) 
consistently emphasises the need for an individual assessment of each 
situation747. Such an approach is consistent with the broader European 
discourse on proportionality and indirect discrimination in the context 
of religious freedom. The jurisprudence of the ECHR, although it often 
refers to the same categories, in practice grants states a wide margin of 
discretionality, especially in matters going beyond the sphere of employ-
ment, e.g. in education748.

Poland has not directly adopted any of these models. The Labour Code 
does not contain detailed regulations on adapting working conditions to 
religious needs. The lack of a general obligation of reasonable accom-
modation is conducive to informal, ad hoc arrangements between the 
employer and the employee. Religious freedom is protected only as a sep-
arate discriminatory ground under Directive 2000/78/EC. This protection 
is negative in nature – it prohibits discrimination, but does not impose an 
active obligation to accommodation749.

Contemporary Polish scientific literature emphasises the growing 
importance of the employer’s inclusivity policy. However, religious 
expression at work has its limits. It must not violate the dignity of other 

747   K. Alidadi, “Divergent Stepping-Stones Towards Equality? Indirect Discrimination and Reasona-
ble Accommodation on the Basis of Religion Competing for Attention in the European Workplace”, 
Harvard Human Rights Journal 34 (2021), pp. 284–288. Discussion of indirect discrimination 
and neutrality policies in the context of Directive 2000/78/EC and the case law of the CJEU).

748   D. K. Rotnitzky, “Beyond Accommodation Fatigue? The European Court of Human Rights 
Inclusion of Religious Diversity in Education”, Religions 17, no. 3 (2026): 337, https://doi.
org/10.3390/rel17030337

749   Council Directive 2000/78/EC of 27 November 2000 establishing a general framework for 
equal treatment in employment and occupation.
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employees or lead to aggression or exclusion. Therefore, the authors call 
for the creation of good HR practices that respect worldview diversity 
while ensuring the smooth functioning of the organisation750.

The latest report of the European Commission confirms the passive 
nature of Polish solutions. Faith and religion are protected as sepa-
rate discriminatory grounds, but there is no general obligation to pro-
vide reasonable accommodation. Comparison with other EU countries 
shows a significant diversity of approaches. France places emphasis on 
strict neutrality, Germany on constitutional balancing through social 
dialogue, and many countries still struggle with incomplete implemen-
tation of Directive 2000/78/EC751.

The latest European publications increasingly call for the evolution 
of employers’ obligations. The authors analyse the balancing of the prin-
ciple of neutrality with the right to manifest religion and encourage 
a more active use of reasonable accommodation and development of 
good practices regarding inclusivity752.

The Polish model of “passive tolerance”, which will emerge from the 
empirical study presented in this chapter, clearly contrasts with European 
tendencies. Declarative acceptance of religious freedom does not translate 
into practical adaptation of working conditions or the introduction of 
formalised procedures. This discrepancy is a key reference point for the 
analysis of quantitative and qualitative research results.

The theoretical and legal framework points to two basic challenges. 
Firstly, the lack of precise regulations in the Labour Code leaves employ-
ers a wide sphere of discretionality. Secondly, the growing religious 
diversity of the Polish labour market related, among other things, to the 
influx of migrant workers, will require a gradual evolution of the cur-
rent model towards greater proactivity, while still respecting the speci-
ficity of the Polish cultural and legal context.

750   K. Bartosiak, M. Dobrowolska, Granice wolności sumienia i wyznania w miejscu pracy – 
między przekonaniami religijnymi a polityką inkluzywności pracodawcy. „Studia z Prawa 
Wyznaniowego”, 28 (2025), pp. 327, 339–341.

751   I. Chopin, C. Germaine, A Comparative Analysis…
752   I. Tourkochoriti, Employers’ duties to respect the religious freedom of employees at the work-

place: Recent developments. in: A. Gliszczyńska-Grabias, & A. Hacohen, (ed.). Freedom of 
Religion, Minority Rights and the Law: The Status of Jewish and Muslim Minorities in Europe 
and Beyond. Routledge, London 2025, pp. 120–125, 135–139.



The table below presents a synthetic comparison of the key features 
of four models for implementing religious freedom in the work environ-
ment (legal status as of 2025).

 q Table 1. Comparison of models for the implementation of religious 
freedom in the workplace in selected European countries

Aspect Poland 
(passive 
tolerance)

United Kingdom 
(reasonable 
accommodation)

France 
(corporate 
laïcité)

Germany 
(cooperative 
neutrality)

Obligation of 
the employer

Reactive, 
informal 
arrangements; 
no general 
obligation 
to make 
adjustments

Active adaptation of 
working conditions 
(individual 
assessment, 
burden of proof 
on the part of the 
employer)

Strict neutrality; 
no obligation to 
make individual 
adjustments

Dialogue and 
individual 
arrangements; 
cooperation with 
the employee

Prohibition 
of religious 
symbols is 
admissible

Lack of explicit 
regulation; 
informal 
arrangements 
dominate

Only in the case of 
undue hardship

Yes – work 
regulations may 
include a general 
prohibition of 
visible symbols

Only with specific 
justification 
(safety, peace in 
the workplace)

Examples of 
practices

Flexible leave 
(52.0% of 
companies); 
no formal 
procedures

Prayer breaks, 
modification of 
uniforms, changes 
in schedule

Prohibition of 
visible religious 
symbols in work 
regulations

Swapping of 
shifts, prayer 
rooms, individual 
dialogue

Degree of 
formalisation

Low High Medium/
High (internal 
regulations)

Medium/High 
(dialogue and 
works councils)

Source: Own compilation based on studied by the CBOS /UCBWR UKSW (2025), Jabłońska 
(2025), Vickers (2016), Alidadi (2017), Hennette-Vauchez and Valentin (2023), Świątkowski (2024), 
Chopin and Germaine (2025), Tourkochoriti (2025) and the case law of the CJEU, ECtHR, BAG 
and BVerfG.

3. Research methodology
The study was carried out in 2025 as part of a project of the Univer-

sity Centre for Research on Religious Freedom of the Cardinal Stefan 
Wyszyński University in Warsaw in cooperation with Centrum Badania 
Opinii Społecznej (CBOS; Centre for Social Opinion Research). Methodo-
logical triangulation was used. The quantitative module was supplemented 
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with a series of in-depth qualitative interviews. This resulted in both a rep-
resentative picture of employers’ attitudes and a deeper understanding of 
the mechanisms of their decisions.

The quantitative study was carried out using the CAWI technique on 
22–28 May 2025 at the request of the UCBWR UKSW. The sample con-
sisted of 636 persons holding decision-making positions in workplaces. 
These were business owners, HR managers, team or department man-
agers and other people having a real impact on employment conditions. 
The selection of the sample reflected the structure of the Polish labour 
market. The considered demographic and organisational characteristics 
included company size, ownership sector, location and industry. The 
CAWI technique enabled quick collection of data from a  large group 
of respondents. The questionnaire contained closed-ended questions on 
the perception of the importance of religious freedom, the frequency 
of religious needs being reported by employees, undertaken adaptation 
measures and the occurrence of conflicts. Respondents also assessed 
the challenges and forecasts regarding the future of this issue in Polish 
companies. The results of the quantitative study come from the 2025 
report of Centrum Badania Opinii Społecznej, available at https://cen-
trumwolnosci.uksw.edu.pl/wp-content/uploads/sites/30/2025/11/pra-
codawcy_raport-z-badania-ilosciowego.pdf.

A qualitative module was a complementary element of the study. 
It  included 10 in-depth individual interviews with representatives of 
companies employing people with diverse religious practices. The inter-
views were conducted from June to August 2025. They were also con-
ducted by CBOS on behalf of the UCBWR UKSW The objective of the 
interviews was to gain an in-depth understanding of the implementa-
tion of religious freedom in the everyday work environment. The inter-
views were semi-structured. They allowed the respondents to freely 
describe their own experiences, decisions and motivations. The selec-
tion of respondents was purposive. The diversity of industries, company 
sizes and ownership sectors was considered. As a result, the typology 
of employers’ attitudes reflects genuine differences found on the Polish 
labour market. The full qualitative research report is available on the 
website of the UCBWR UKSW at https://centrumwolnosci.uksw.edu.
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pl/dzialalnosc/badania-i-projekty-naukowe/prawo-do-wolnosci-religi-
jnej-w-srodowisku-pracowniczym/.

One important advantage of the entire project was the use of method-
ological triangulation. The combination of quantitative and qualitative 
data allowed for mutual complementation and verification of the results. 
CAWI data provided information on the scale of the phenomenon and 
its socio-demographic differentiation. On the other hand, IDI interviews 
explained the mechanisms and meanings behind the respondents’ decla-
rations. Such a combination of methods reduced the risk of interpretation 
errors typical of studies solely based on one technique. The entire project 
was conducted in accordance with the highest ethical standards. The 
study participants gave their informed consent to participate. Obtained 
data was processed anonymously. In the case of qualitative interviews, 
full confidentiality was ensured. Respondents could stop the interview or 
withdraw their consent to the use of the recording at any time. The study 
did not violate anyone’s privacy or create a risk of identification of indi-
viduals or companies. The project was financed from the funds of the 
Ministry of Science and Higher Education pursuant to agreement no. 
MEiN/2021/DPI/333 of 14 January 2022.

The methodology used in the 2025 study allows for a reliable pres-
entation of the employers’ perspective. It complements the research 
focusing on the perspective of employees, carried out in 2024. Taken 
together, both reports paint a more complete picture of the implemen-
tation of religious freedom in the Polish work environment.

4. Characteristics of the study group
The quantitative study included 636 persons occupying decision-mak-

ing positions in Polish workplaces. The respondents performed functions 
that allow them to genuinely influence the employment conditions of 
other people. These were primarily business owners, human resources 
(HR) managers, team or department managers and people in other man-
agerial positions. This sample design ensures that the responses reflect 
the real life decision-making practices of employers and not merely the 
opinions of lower-level employees.
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The structure of the sample reflected the overall structure of the Polish 
labour market in 2025. Key demographic and organisational variables 
were taken into account. The most important of these are the company 
size, ownership sector, geographical location and the business sector. 
Consequently, subject to appropriate statistical caution, the results can 
be generalised to the population of Polish enterprises.

A comparable number of respondents from companies of different 
scale of activity took part in the study. A significant percentage came from 
small and medium-sized enterprises, which is typical of the Polish econ-
omy. At the same time, the study design ensured adequate representation 
of large companies (more than 250 employees), where issues of personnel 
policy and diversity are usually more formalised.

In terms of the ownership sector, the sample included representatives 
of both the private and public sectors. The private sector dominated, which 
corresponds to the actual employment structure in Poland. Respondents 
from the public sector (public offices, state and local government institu-
tions, schools, hospitals) were an important comparative group, because 
in these entities religious needs are reported slightly more frequently than 
in private companies.

Respondents’ locations included both large cities with more than 
250,000 inhabitants, as well as smaller urban centres and rural areas. 
As a result, it was possible to examine regional and urban-rural differ-
ences in the approach to religious freedom. The declared religiosity of the 
respondents themselves was also taken into account – a majority of them 
identified with Catholicism, which reflects the general religious structure 
of Polish society and the labour market (CBOS, 2025).

The full characteristics of the research sample, along with detailed 
tables of socio-demographic differentiation (company size, ownership 
sector, industry, gender and age of the respondent, level of education, 
population size of place of residence), were included in Appendix 2. 
The exact percentage distributions and numerical values of individual 
categories can be found there. In the main text, we focus on those 
features that turned out to be statistically significant for the analysed 
attitudes and practices.

The characteristics of the study group confirm that the sample is rep-
resentative for decision-makers on the Polish labour market in 2025. This 
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allows for drawing reliable conclusions about the dominant models of 
managing religious diversity in Polish enterprises.

5. Results of quantitative research
More than half of decision-makers in Polish workplaces (52.2%) 

consider the religious freedom of employees to be an important or very 
important value. This result was obtained by summing up the percent-
age shares of answers “very important” (25.2%) and “rather important” 
(27.0%). At the same time, in 55.8% of companies, there have never been 
any reports of needs related to employees’ religious beliefs. In 26.6% of 
companies, such needs were rarely reported. This means that for most 
employers, the topic of religious freedom remains a  theoretical issue, 
rarely penetrating into the daily practice of human resource management.

The high percentage of companies without any reported religious 
needs results from the religious homogeneity of the Polish labour market. 
As many as 64.8% of respondents declare their affiliation with Catholi-
cism. Such a demographic structure limits the decision-makers’ exposure 
to actual religious diversity. Consequently, worldview issues are seen as 
marginal in the context of day-to-day management753.

In companies that encountered specific religious needs of employees 
(33.8% of the sample, which is the sum of answers “yes, frequently” – 
7.2% and “yes, but rarely” – 26.6%), the most common action taken was 
to grant days off work on the occasion of religious holidays (52.0% of 
indications). The second most commonly applied solution was the intro-
duction of flexible working hours (18.2%). Much less frequently appear-
ing solutions included provision of dedicated space for religious practices 
(7.5%) or a policy of neutrality in celebrating religious holidays (17.3%). 
In 19.8% of cases, no actions were taken, and 11.8% of respondents were 
unable to provide an unambiguous answer.

A detailed list of the most common reactions of employers is presented 
in the table below.

753   Centrum Badania Opinii Społecznej (CBOS). Raport z badania ilościowego CAWI: Realizacja 
wolności religijnej w miejscu pracy – perspektywa pracodawców. Warsaw 2025: CBOS on behalf 
of Uniwersyteckie Centrum Badań Wolności Religijnej UKSW, https://centrumwolnosci.uksw.
edu.pl/wp-content/uploads/sites/30/2025/11/pracodawcy_raport-z-badania-ilosciowego.pdf 
[accessed: 13.04.2026].
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 q Table 2. Activities most frequently undertaken in companies where 
employees reported needs related to religious beliefs (n ≈ 215 companies, 
i.e. 33.8% of the sample)

Activity of the company Percentage of indications (%)

Days off work on the occasion of religious holidays 52.0

Flexible working hours 18.2

Neutrality in celebrating holidays 17.3

Provision of space for religious practices 7.5

Other activities 3.0

No activities undertaken 19.8

I don’t know / It’s hard to say 11.8

Source: Own compilation based on study by CBOS (2025). Note: Respondents could indicate 
more than one answer, therefore the sum of percentages exceeds 100%.

Such practices are more frequently implemented in large companies 
(over 250 employees), where the introduction of flexible working hours 
was indicated by 25.6% of respondents, and in the private sector (20.6%). 
This suggests that larger entities have greater organisational and financial 
resources enabling them to adapt to individual needs. On the other hand, 
in smaller companies (fewer than 50 employees) the dominant response 
pointed to the lack of any such activities (21.4%), which emphasises the 
specific organisational challenges of small structures.

Religious conflicts were found to be rare – only 2.8% of the surveyed 
enterprises experienced any such issues. They are more common in the 
largest companies (7.7% in entities over 250 employees). In conditions 
of Poland’s religious and cultural homogeneity, the risk of open conflict 
remains minimal. When conflicts arise, they usually take the form of infor-
mal discussions or incidents related to the organisation of work (e.g. prob-
lems with prayer during working hours or displaying religious symbols). The 
low percentage of conflicts in quantitative data is confirmed by qualitative 
interviews – a serious confrontation only occurred in one case (hospital). 
As many as 57.2% of respondents assess the impact of religious diversity 
on the atmosphere at work as neutral, and only 8.8% see it as negative754.

754   Ibid.
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Company size turned out to be the strongest predictor of the approach 
to religious freedom. In companies employing more than 250 people, as 
many as 39.7% have a formalised equality or diversity policy that explic-
itly covers religion as one of the grounds for discrimination. In compa-
nies with less than 50 employees, this share is 13.3%, while reliance on 
informal rules is declared by 26.2%. The private sector introduces formal 
equality policies that cover religion slightly more often (22.8%) than the 
public sector (19.6%). This is probably due to private companies having 
greater exposure to international standards and EU law.

In the public sector, on the other hand, employees are more likely to 
report their religious needs – 39.6%, compared to 31.4% in the private 
sector. A similar pattern is observed in terms of educational activities: only 
7.1% of all companies conduct training on the management of religious 
diversity, but in the case of the largest entities this share reaches 11.5%755.

The declared importance of the issue of religious freedom is greater in 
large cities (54.2% of responses in cities over 250,000 inhabitants – the sum 
of “very important” and “rather important”) than in rural areas and small 
towns (51.3% in rural areas, 46.0% in cities up to 50,000 inhabitants). 
Women in managerial positions attach slightly more importance to this 
issue than men (53.0% vs. 51.2%). These differences, although statisti-
cally significant, do not change the overall picture of the Polish model of 
managing religious diversity, which remains reactive rather than proactive.

People in HR management positions attach greater importance to this 
issue (61.0% consider it “important” or “very important”). Meanwhile, 
among business owners fewer respondents see this issue as “important” 
– only 46.6%. This difference probably results from greater awareness of 
legal regulations among HR specialists. Persons identifying with religious 
minorities more often perceive religious freedom as “very important” 
(40% and more), however, due to the low population of these groups 
caution is advised when interpreting the data756.

The main challenges in ensuring religious freedom include organ-
isational constraints (19.3%, e.g. rigid work schedules) and the pres-
sure to maintain the company’s worldview neutrality (17.3%). Another 
frequently indicated challenge is employees’ lack interest in this issue 

755   Ibid.
756   Ibid.
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(17.0%). As many as 30.8% of respondents were unable to identify the 
biggest challenge, which suggests a lack of deeper reflection on the issue 
in many companies.

With regards to future trends, opinions are divided. As many as 38.8% 
of decision-makers expect an increase in the importance of religious free-
dom in companies – mainly due to employee expectations and the need 
to manage diversity. The highest levels of optimism in this regard can be 
found among the youngest respondents (44.3% in the 25–34 age group) 
and business owners (50%). Overall, legal regulations in Poland are seen 
as sufficient by 51.7% of respondents, although there is growing criti-
cism among HR specialists (25.4% consider them to be insufficient) and 
in large companies (21.8%)757.

Quantitative results paint a picture of the Polish labour market, in 
which religious freedom is declaratively respected, but in practice rarely 
requires any active adjustment measures. This issue will be further 
explored in the next section through an analysis of employers’ attitudes 
identified in the qualitative interviews.

6. Results of qualitative research –  
typology of employers’ attitudes

An analysis of ten in-depth individual interviews conducted in 2025 
allowed for the identification of four clear types of employers’ attitudes 
towards religious freedom in the workplace. The typology was based on 
three key dimensions. The first dimension is the degree of openness to 
the articulation of religious needs by employees. The second dimension 
covers the attitude towards the company’s worldview neutrality. The third 
dimension concerns the degree of formalisation of the approach. This 
concerns a shift from entirely informal arrangements to the introduction 
of formal, written procedures and policies.

Type 1: “Neutrality by distance”

This type turned out to be dominant. It occurred in five respondents. 
These were IDI 02, 04, 06, 08 and 01. Employers falling within this type 

757   Ibid.
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treat religion as a strictly private matter. They consciously push it out 
of the professional sphere. They most often repeat the statement that 
work is work. Private life and beliefs should be kept out of the com-
pany. They avoid learning about employees’ beliefs. They believe that 
the less they know about such issues, the better it is for relationships 
within the team758.

They exhibit flexibility only in relation to work leave or non-working 
days requests submitted in advance. They do not introduce any reli-
gious symbols. They do not allow conversations on worldview topics 
during working hours. There are also no formal rules or procedures. 
The topic is considered marginal or irrelevant to the functioning of the 
organisation.

Examples of statements illustrate this type of attitude very clearly. 
A board member of a food company (IDI 02) stated: “When we go to 
work, we leave certain things outside (...) work is work. (...) I believe that 
these are private spheres that should be kept strictly private. I don’t like 
people flaunting (...) differences or diversity”759.

The owner of a food truck (IDI 04) said: “This doesn’t interest me, 
because what’s more important for me is the person, what he represents 
as a man, with all due respect, for me religion does reflect much on one’s 
commitment to work”760.

The owner of a stage production technology company (IDI 06) empha-
sised: “The less we know the better. They have their own different lives, 
problems, they would like become a bit too familiar, but we try to cut it 
off because we do not want to participate in it, we do not want to be their 
confidants, to listen, etc., because we have our own issues, problems, and 
to deal with the problems of other people... we have a rule, we do not 
fraternise with workers”761.

758   All quotes in this section come from in-depth individual interviews (IDIs) conducted by 
Centrum Badania Opinii Społecznej (CBOS; Centre for Social Opinion Research) on behalf of 
the University Centre for Research on Religious Freedom of the Cardinal Stefan Wyszyński 
University in the period of June to August 2025, https://centrumwolnosci.uksw.edu.pl/
dzialalnosc/badania-i-projekty-naukowe/prawo-do-wolnosci-religijnej-w-srodowisku-pra-
cowniczym/ [accessed: 13.04.2026]. IDI numbers refer to the codes assigned to respondents 
in the quality report.

759   Ibid.
760   Ibid.
761   Ibid.



Religious Freedomin the Workplace334

An HR specialist from an office acoustics company (IDI 08) added: 
“Religion in no way affects work (...) this is one’s individual matter, so 
if for someone faith in God is important, then it’s OK, so I do not see the 
point of addressing this topic if it does not affect work”762.

The headmaster of a Catering and Hospitality School (IDI 01) summed 
up the issue: “On the other hand, if one does their job well, private life 
and religious views do not really matter (...) No one is treated in any spe-
cial way, whether they are of one religion or another, whether they have 
such or other religious views”763.

Type 2: “Pragmatic flexibility”

This type occurred in three respondents. These were IDI 03, 05 and 09. 
Religion can appear in the form of practical arrangements. This applies 
mainly to work leave and work schedules. Employers do not apply ideo-
logical pressure to ensure company neutrality. They allow conversations 
on religious topics and small decorations. The condition is that they do 
not disturb other employees. The approach is transactional in nature. 
Adjustment occurs if it does not interfere with business interests.

In large companies, general provisions concerning tolerance are 
included in HR policies. However, there are no detailed procedures. Deci-
sions are made on a case-by-case basis.

The owner of a beauty salon (IDI 03) explained: “If it comes to a situa-
tion where you really have to be at work, then you can move that working 
day, so this can be handled764.”

A board member of a financial brokerage company (IDI 05) stated: 
“We don’t have any issue with that. (...) quite frankly, it’s even somewhat 
convenient for us. Because in the current situation of this hybrid work (...) 
when not everyone leaves at the same time, it’s even better”765.

A sales director in a door and flooring manufacturer (IDI 09) added: 
“If we get requests for the work schedule well in advance, and it’s not 
on the last day before Christmas, then we always grant them. We’re 
tolerant766.”

762   Ibid.
763   Ibid.
764   Ibid.
765   Ibid.
766   Ibid.
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Type 3: “Openness and cultural curiosity”

This type appeared in only one respondent. This was IDI 10. Religious 
and cultural diversity is seen as an added value. It is the subject of casual 
conversations in the team. Religion is present in everyday relationships. 
This includes conversations over coffee or holiday decorations from dif-
ferent cultures. There is no fear of this topic. It is treated as something 
that enriches the professional experience. There is a prevailing attitude 
of complete trust and informality. Conversations are considered the best 
way to clear up any doubts.

The owner of a language school (IDI 10) said: “We often like to talk 
about this topic, coming up with fun facts, what are things we share 
and what is different. (...) I think that even for student who might ask 
about such things, it’s just, I don’t know, it’s an exotic and fun topic to 
talk about. (...) a lack of knowledge – that is, ignorance – is, for me, the 
worst thing”767.

Type 4: “Forced confrontation”

This type occurred in only one respondent. This was IDI 07 – 
a human resources manager at a public hospital. Religious freedom 
became a serious operational problem here. The conflict did not con-
cern foreigners. It involved Polish employees with strong beliefs. The 
most drastic example was a Jehovah’s Witness’ refusal to perform blood 
transfusion. The collision of religious freedom with professional duties 
and patient safety turned out to be irreconcilable. At the same time, 
the employer was open to the needs of foreigners. It was easier to swap 
work shifts on holidays.

An HR manager (IDI 07) stated: “(...) such recognition of religious 
freedom for all leads to tragedy. (...) the refusal to perform blood trans-
fusion. At a time when someone needs this blood and there is no other 
personnel to perform this procedure, well, it is unacceptable for the hos-
pital not to secure such procedures. (...) this person finally quit the job 
and continues to work as a nurse, of course, but at a place where blood 
transfusion procedures are simply not done”768.

767   Ibid.
768   Ibid.
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The table below summarises the distinguished typology.

 q Table 3. Typology of employers’ attitudes towards religious freedom in 
the workplace (results of analysis of 10 in-depth interviews)

Type of attitude Number of 
respondents

Examples of companies 
/ sector

Key principle

1. Neutrality by 
distance

5 small and medium-
sized private; public 
(education)

“religion is kept out of the 
company, the less I know 
the better”

2. Pragmatic flexibility 3 small and large private “we will adapt if it does 
not harm the business”

3. Openness and 
cultural curiosity

1 small private 
(language school)

“diversity is a value and 
a topic for conversation”

4. Forced 
confrontation

1 public (hospital) “religious freedom clashes 
with professional duties”

Source: Own compilation based on 10 in-depth interviews (IDI) conducted by CBOS in 2025.

As of 2025, Type 1, i.e. neutrality by distance, remains the dominant 
model among Polish employers. Certain special industries, such as public 
health care or international education, require active management of the 
issue of religious freedom. The obtained typology confirms the model of 
Polish “passive tolerance”. There are numerous declarations of respect 
and openness. Willingness to make organisational changes remains low. 
The dominant types 1 and 2 work well in conditions of high religious 
homogeneity of the Polish labour market. However, they may turn out to 
be insufficient in light of the expected increase in the number of employ-
ees from other cultural groups after 2026. Qualitative results clearly show 
a discrepancy between the perception of employers and the potential 
experiences of employees belonging to religious minorities. The Polish 
model of “passive tolerance” differs from more formalised and proactive 
solutions used in Western European countries.

7. Discussion of the results – a model of “passive 
tolerance” against the European background

The results of the 2025 study show the specificity of the implementation 
of religious freedom in Polish companies. It is best described by the model 
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of “passive tolerance”. This model combines high declarative acceptance 
of religious freedom with very low practical involvement and a lack of for-
malised adaptation procedures. More than half of decision-makers (52.2%) 
consider religious freedom an “important” or “very important” value. At the 
same time, employees’ religious needs have never been reported at 55.8% 
of companies. Religious conflicts occurred only in 2.8% of enterprises.

The main reason for this discrepancy is the high religious homogeneity 
of the Polish labour market. According to CBOS data from 2024, as many 
as 78.8% of employees employed pursuant to employment contracts iden-
tify with Catholicism. The share of other religions does not exceed 3%. 
In such conditions, religious freedom remains a right mostly existing in 
theory. It is declaratively respected, but rarely requires any real action 
on the part of employers. The “passive tolerance” model clearly contrasts 
with solutions employed in other European countries. This is synthetically 
presented in Table 1 (point 2) of this chapter. The results of the empirical 
study fully confirm the passive and reactive nature of the Polish model.

There are two dominant employers’ attitudes in the surveyed compa-
nies. Most often we see “neutrality by distance” (50% of interviews). The 
second most common type is “pragmatic flexibility” (30% of interviews). 
Attitudes of “openness and cultural curiosity” and “forced confrontation” 
rarely appear. They occur only in specific industry contexts (international 
education or health care).

There is a clear discrepancy between employers’ perception and the 
experience of employees. Decision-makers often emphasise that the topic 
of religious freedom is practically non-existent in their companies and 
does not create any problems. Meanwhile, research from the employee’s 
perspective paints a different picture. As many as 15% of employees expe-
rienced unpleasant reactions due to their religion or lack thereof769. Many 
employees belonging to religious minorities resort to self-censorship. 
They decide not to report their needs, such as taking breaks for prayer 
or wearing religious symbols. They do this out of fear of negative con-
sequences. That is why employers see few reports regarding this matter.

In 2025, the model of “passive tolerance” continues to function effec-
tively in conditions of high religious and cultural homogeneity. However, 
the situation is gradually changing. According to Statistics Poland (GUS, 

769   P. Jabłońska, Wolność religijna…, pp. 256–257.
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Poland’s Central Statistical Office), in July 2025 there were already approx. 
1,106,300 foreigners working in Poland. This represents an increase of 
6.2% compared to the previous year. In the coming years, a further increase 
in religious diversity on the Polish labour market should be expected. This 
may give rise to new tensions and require an evolution of the current model.

Large companies (over 250 employees) exhibit greater willingness 
to change. As many as 39.7% of them have formal workplace equality 
policies that include religion. This shows that evolution of the model is 
possible. It should be done gradually. The best way is through education 
of the management staff and introduction of simple and proportionate 
adaptation procedures.

However, the “passive tolerance” model carries some long-term conse-
quences. Firstly, it promotes the maintenance of peace in homogeneous 
teams, but limits the degree of inclusivity. Secondly, it increases the risk 
of implicit indirect discrimination against minority workers. Thirdly, in 
the long run, it can lead to legal conflicts when the influx of employees 
from other cultural groups becomes more visible.

A comparison with European models shows that Poland lags slightly 
behind the current trends in the European Union. Western countries are 
increasingly moving from the prohibition of discrimination itself to an 
active obligation to adapt working conditions. The Polish model is mainly 
based on reactive and informal arrangements. In conditions of increasing 
employee mobility, such an approach may prove insufficient.

Discussion of the results leads to the conclusion that the “passive tol-
erance” model requires gradual evolution. This evolution should take 
into account the specificity of the Polish cultural and legal context. This 
should not be about copying British, French or German solutions. The 
goal is to create practical tools. As a result, employers will be able to move 
from passive acceptance to conscious and proportional management of 
religious diversity in the workplace.

8. Practical recommendations for employers,  
HR organisations and legislators

The study results indicate the need for a gradual evolution of the Pol-
ish model of “passive tolerance”. This evolution should occur without 
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radical systemic changes, and with respect for the specificity of the Pol-
ish cultural and legal context. Recommendations are addressed to three 
groups: employers, HR specialists and legislators.

Employers should introduce minimal, proportionate solutions that do 
not generate high costs. Firstly, companies should prepare a simple tem-
plate for religious inclusivity policies. The document should specify the 
rules for reporting religious needs. It should also specify deadlines for 
submitting applications for days off work or a flexible work schedule. The 
document does not have to be very long; one or two pages are enough. 
Secondly, large companies with more than 50 employees should consider 
introducing one or two standard procedures. One example could be a pro-
cedure for granting prayer breaks or swapping work shifts on religious 
holidays. These procedures should be flexible and dependent on the com-
pany’s organisational capabilities. Thirdly, it is worth conducting training 
courses for management and HR personnel. Such training sessions should 
last 2–3 hours. Their aim is to raise awareness of the limits of religious 
freedom and the principles of equal treatment. Such training sessions 
may take the form of workshops with case studies based on real-life situ-
ations from the Polish labour market. Fourthly, in companies with greater 
diversity, a contact person should be appointed. This could be a diversity 
coordinator. This person will accept reports concerning religious needs 
and propose solutions. This does not require the creation of a new job.

HR organisations and employers’ associations should prepare docu-
ment templates. One example is a template for an equality policy that 
includes religion or a template request form for the adaptation of work-
ing conditions. Such templates should be available free of charge on the 
websites of chambers of commerce and HR associations. Another activ-
ity is the organisation of cyclical webinars and conferences devoted to 
the management of religious diversity. Their agenda should include both 
legal aspects and practical examples from companies. It would be good 
practice to establish a platform for the exchange of experience between 
employers. Employers’ associations may also develop minimum industry 
standards. These standards should take into account the specific nature 
of individual sectors, for example health care, education, manufacturing 
or services. As a result, such recommendations will be more precise and 
easier to implement.
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The legislator should consider introducing minimal changes to the 
Labour Code. These changes do not have to impose a general obliga-
tion of reasonable accommodation. It would be enough to add one pro-
vision that encourages employers to introduce simple adjustment pro-
cedures. Such a provision could be optional for companies with more 
than 50 employees. It is also worth considering the preparation of an 
official guide published by the Ministry of Family and Social Policy. The 
guide should include examples of good practice and an explanation of the 
boundaries between religious freedom and other values protected by law. 
Such a document could be updated every few years. Additionally, finan-
cial support for educational projects aimed at small and medium-sized 
enterprises is recommended. Such grants could cover some of the cost of 
training or preparation of equality policies. This support should be easy 
to obtain and should be addressed primarily to companies that have just 
started addressing the issue of diversity.

For companies with more than 50 employees, the following minimum 
scope of religious inclusion policy is proposed. Firstly, the employee 
has the right to report a need related to religious beliefs. This concerns 
days off work, a flexible work schedule, or a break for prayer. Secondly, 
such requests should be made at least 14 days in advance. Exceptions 
are allowed in justified cases. Thirdly, the employer shall consider such 
a request within 7 working days. Fourthly, refusal must be justified on 
organisational or security grounds. Fifthly, the decision may not result 
in discrimination against the employee. Sixthly, disputes are resolved 
through internal dialogue. Such a template is simple, transparent and 
easy to adapt to a  given company’s needs. Its introduction does not 
require much effort. At the same time, it increases predictability and the 
sense of justice in the team.

These recommendations take into account the projected increase 
in religious diversity after 2026. At the same time, they respect the 
specificity of the Polish cultural and legal context. The objective is not 
to impose heavy burdens on small businesses. Instead, the aim is to 
gradually move from reactive “passive tolerance” to conscious and pro-
portional management of worldview diversity. Implementation of these 
recommendations will allow Polish employers to prepare for demo-
graphic changes in the labour market. At the same time, it will ensure 
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that the low level of conflicts and good relationships within teams are 
retained. The recommendations were developed on the basis of the 
results of quantitative and qualitative research carried out in 2025 and 
a comparative analysis of European solutions presented in the European 
Commission’s 2025 report.

9. Limitations of the study  
and directions of further research

The 2025 study has several limitations that should be taken into 
account when interpreting the results. Firstly, the qualitative analysis 
only includes 10 interviews. This does not allow for a full generalisation 
of the four types of attitudes. The typology is exploratory in nature and 
requires verification in a larger sample.

Secondly, quantitative research is based solely on the self-assessment 
of decision-makers. Lack of triangulation with direct employee experi-
ence may exaggerate the perception of a “lack of problems”. Respondents 
could minimise difficulties or conflicts in order to present their company 
in a favourable light.

Thirdly, the survey does not cover the perspective of migrant work-
ers. In 2025, foreigners were already an important group on the Polish 
labour market, but their voice was not directly included. Meanwhile, 
their religious needs and experiences may differ from those reported by 
Polish employees.

Fourthly, the study is of a cross-sectional nature. It does not allow for 
tracking of changes in employers’ attitudes over time.

Despite these limitations, the results remain valuable. They provide 
the very first representative snapshot of the perspective of employers in 
Poland. They also constitute a solid foundation for further analysis.

The directions of further research should fill the indicated gaps. 
The most important objective here would be to conduct a longitudinal 
study. The assessments should be repeated in 2028 and 2032 on a sam-
ple of over 1,000 respondents. As a result, it will be possible to follow 
the evolution of the “passive tolerance” model in conditions of growing 
religious diversity.
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Another priority should be to include the perspective of migrant work-
ers. Research should focus especially on people hailing from South and 
Southeast Asia (India, Bangladesh, Philippines, Nepal). It would be worth 
examining how often they report religious needs and how they are ful-
filled in practice.

Regional comparisons with other Visegrad Group countries would 
also be desirable. An analysis of the similarities and differences between 
Poland, Czechia, Slovakia and Hungary would allow for a better under-
standing of Central and Eastern Europe’s specificity.

It would be worth exploring the impact of artificial intelligence-based 
tools on the processes of managing religious diversity. Examples could 
include work scheduling algorithms or systems for automatic processing 
of applications for adaptation of employment conditions.

Additionally, it would be recommended to pursue more in-depth indus-
try-specific analysis. Sectors where the risk of conflict is higher would be 
of particular importance here – health care, education, food production, 
and services requiring direct contact with customers.

In the long term, it would be advisable to create a nationwide research 
panel devoted to religious freedom in the workplace. Such a panel would 
combine the perspective of employees and employers within a single pro-
ject. This would enable systematic monitoring of changes and formulation 
of recommendations based on current empirical data.

Pursuing these research directions would allow for a fuller understand-
ing of the changes occurring in the sphere of religious freedom in the 
Polish work environment. It would also provide practical guidance for 
employers and legislators in the face of expected demographic changes 
after 2026.

10. Summary
This chapter presents the results of the first nationwide study of reli-

gious freedom in the workplace from the perspective of employers. The 
study was carried out in 2025 as part of a project conducted by UCBWR 
UKSW in cooperation with CBOS. It included a quantitative module using 
the CAWI technique on a representative sample of 636 decision-makers 
and 10 in-depth individual interviews.
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The main conclusions are as follows.
•	 Firstly, a characteristic model of “passive tolerance” has devel-

oped in the Polish working environment. It combines high 
declarative acceptance of religious freedom (52.2%) with very 
low practical involvement of employers and a lack of formal-
ised adjustment procedures.

•	 Secondly, this model is clearly different from other European 
solutions. It does not introduce an active obligation of reason-
able accommodation as in the United Kingdom. It does not 
apply strict neutrality as in France. It is not based on insti-
tutional dialogue as in Germany. Informal, reactive arrange-
ments dominate.

•	 Thirdly, there is a significant discrepancy between the percep-
tion of employers and the experience of employees. Employers 
most often state that the topic of religious freedom is prac-
tically non-existent in their companies. Meanwhile, research 
from the employee’s perspective points to self-censorship and 
concealment of beliefs by people from religious minorities.

•	 Fourthly, employers’ attitudes depend on the size of the com-
pany, the ownership sector, and the respondent’s position 
within the organisational structure. Large companies and HR 
specialists exhibit the greatest readiness to act. Meanwhile, 
the lowest readiness is found among small business owners.

•	 Fifthly, the dominant type of attitude is “neutrality by dis-
tance”, which works well in conditions of high religious homo-
geneity. However, it may turn out to be insufficient in light of 
the projected increase in religious diversity after 2026.

This chapter fills an important research gap, complementing the anal-
ysis from the employee’s perspective presented in Chapter VI. Together, 
both chapters provide a comprehensive picture of the implementation of 
constitutional freedom of conscience and religion (Article 53 of the Consti-
tution of the Republic of Poland) in the Polish professional environment.

The results confirm the thesis asserting the uniqueness of the Polish 
model of “passive tolerance”. This model currently operates at a low level 
of conflict, but carries the risk of concealed indirect discrimination and 
limited inclusivity.
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Practical recommendations indicate the direction of gradual evolution. 
They call for the introduction of simple policies and procedures in com-
panies with more than 50 employees, training for management staff, and 
minimal supportive changes on the part of the legislator.

The study limitations primarily relate to the small qualitative sam-
ple, the lack of perspective of migrants and the cross-sectional nature. 
They suggest the need to carry out longitudinal studies in 2028 and 2032 
and in-depth analyses with the participation of foreign workers.

In conclusion, the chapter constitutes an original theoretical and empir-
ical contribution to the discussion on religious freedom at work. It shows 
that the Polish labour market is at the beginning of the transition from 
passive tolerance to conscious management of worldview diversity. This 
move should be balanced, adapted to Polish legal and cultural realities, 
respecting both religious freedom and the efficiency of work organisation.



Conclusion

This monograph shows the long path that of the idea of religious free-
dom has come – from its ancient roots to contemporary challenges of the 
Polish labour market. Combining historical and legal analysis with two 
complementary empirical studies, it shows both the theoretical founda-
tions of this right as well as its actual implementation in the everyday 
professional environment.

Two empirical studies from 2024 and 2025 complement each other 
and constitute the work’s central contribution. The survey from the per-
spective of employees revealed the scale of self-censorship and difficulties 
in reporting religious needs. The survey from the perspective of employers 
showed high declarative acceptance of religious freedom coupled with 
low levels of practical activity. This led to the formulation of the original 
Polish model of “passive tolerance”. It is characterised by the dominance 
of the “neutrality by distance” attitude, the lack of formalised adjust-
ment procedures, and the rare occurrence of conflicts in conditions of the 
labour market’s continued relative religious homogeneity.

This model clearly differs from solutions found in other European 
countries. It does not introduce an active obligation of reasonable accom-
modation, it is not based on the principle of strict neutrality or on institu-
tional dialogue conducted through works councils. In the case of Poland, 
informal and reactive arrangements dominate. This approach currently 
serves its purpose, but may prove insufficient in view of the expected 
increase in religious diversity after 2026 associated with an influx of 
migrant workers.

The monograph confirms that the historical evolution of religious free-
dom had a significant impact on contemporary legal regulations. How-
ever, it also shows that the practical implementation of this right largely 



Religious Freedomin the Workplace346

depends on employers’ organisational culture and on the attitudes of 
employees. The main conclusions can be formulated as follows:

– there is a clear discrepancy between declarations and practice and 
between the perception of employers and the experience of employees 
from religious minorities;

– the Polish model of “passive tolerance” carries the risk of concealed 
indirect discrimination and limited inclusivity;

– growing religious diversity requires a gradual, conscious evolution 
of the current model towards a proportional and inclusive management 
of worldview diversity, while respecting the specific nature of the Polish 
legal and cultural context.

The results have important theoretical and practical implications. They 
indicate a need for more precise regulation of the issue in the Labour 
Code and showcase the value of simple, proportionate inclusive tools, 
such as equality policy templates or management training. The mono-
graph makes an original contribution to the literature on the subject by 
combining interdisciplinary analysis with two complementary empirical 
studies, which – for the very first time – provide a complete, double-sided 
picture of the implementation of religious freedom in the Polish working 
environment.

Future research on the issue should be longitudinal. It should also 
include the perspective of migrant workers and should involve in-depth 
industry-specific analysis, especially in the health care and education 
sectors.

Effective implementation of religious freedom in the workplace 
requires a balance between the protection of individual beliefs and the 
smooth functioning of the organisation. This publication provides a reli-
able diagnosis along with specific directions for action. At the same time, 
it opens up new space for further scientific and practical dialogue in 
a dynamically changing professional environment.



A NNE X

Managing diversity in the workplace

1. Introduction to diversity
In today’s global and dynamically changing labour markets, diversity 

management goes far beyond ethics, becoming a strategic challenge for any 
organisation striving to achieve success770. Workplace diversity is a com-
plex, multi-dimensional phenomenon that encompasses a wide range of 
aspects such as gender, age, nationality, disability, sexual orientation, as 
well as cultural, ethnic and religious diversity. Managing diversity not only 
reflects social and moral values but also brings tangible business benefits. 
Organisations that effectively manage diversity see an increase in innova-
tion, a better working climate, better adaptation to changing market needs, 
and increased employee satisfaction and engagement771.

The aim of this chapter is to provide both theoretical foundations 
and practical tools for the effective management of cultural, ethnic and 
religious diversity in the workplace. Cultural and ethnic diversity can 
result in a wealth of perspectives that lead to more creative solutions and 
innovation in business processes772. In turn, religious diversity requires 

770   T. Cox, Cultural Diversity in Organizations: Theory, Research, and Practice, San Francisco 1993, 
pp. 10–15.

771   L. Gardenswartz, A. Rowe, Managing Diversity: A Complete Desk Reference & Planning Guide, 
New York 1998, pp. 45–50.

772   G. Hofstede, Culture’s Consequences: Comparing Values, Behaviors, Institutions, and Organi-
zations Across Nations, Thousand Oaks, California 2001, pp. 120–125.
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companies to introduce policies that respect and support freedom of reli-
gion, which can be a particular challenge in the context of integration of 
employees from different religious backgrounds773.

This chapter aims not only to provide the theoretical framework needed 
to understand diversity, but above all to offer practical tools and strategies 
for managing it effectively. We will focus on how organisations can create 
an inclusive work environment that respects religious diversity while also 
ensuring compliance with the law and professional ethics774. We will discuss 
how diversity can affect team dynamics, communication, decision-making 
and how we can manage conflicts resulting from religious or cultural dif-
ferences in order to turn them into organizational advantages.

2. Ethnic and cultural diversity

Section Objectives

Communicating knowledge about cultural and ethnic diversity in the 
workplace. Understanding how cultural and ethnic differences can affect 
team dynamics, communication and interpersonal relationships.

Learning strategies and tools to manage cultural and ethnic diversity 
in a way that promotes inclusiveness and effective collaboration.

Recognising and counteracting stereotypes and prejudices that may 
result from cultural and ethnic differences.

 
Section Content

2.1 Definition and examples

Culture and ethnicity: culture is a system of beliefs, values, norms, 
behaviours and symbols that characterise groups of people775. Ethnicity, 
on the other hand, is associated with belonging to a specific ethnic group, 
which may differ from others in terms of language, tradition, history and 

773   A. Zakrzewska-Bielawska, Zarządzanie różnorodnością w organizacjach, Łódź 2013, pp. 78–82.
774   E. Michaels, H. Handfield-Jones, B. Axelrod, The War for Talent, Massachusetts 2001, pp. 

130–135.
775   G. Hofstede, Culture’s Consequences: Comparing Values, Behaviors, Institutions, and Organi-

zations Across Nations, Thousand Oaks, California 2001, pp. 9–15.
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origin776. In the workplace, understanding these differences is crucial for 
effective communication and collaboration.

2.2 The impact of cultural and ethnic diversity on teams

Communication: Differences in communication styles can lead to mis-
understandings, especially between high-context cultures where many 
elements are implicit and low-context cultures where communication is 
more direct777.

Work and management style: time, hierarchy and decision-making 
may vary depending on the culture. For example, in some cultures deci-
sions are made collectively, while in others an individual approach is 
preferred778.

Building relationships: professional relationships can be built on differ-
ent principles of trust and cooperation, depending on the cultural approach 
to formalities, personal relationships or loyalty towards the group779.

2.3 Managing cultural and ethnic diversity

Intercultural training: Educational programmes shaping cultural 
awareness are essential for understanding and respect for diversity780.

Supporting policies and practices: Organisations can implement pol-
icies that support ethnic diversity, such as including holidays of different 
cultures in the work calendar or creating inter-ethnic teams781.

Recruitment and retention: Building diverse teams starts with recruit-
ment strategies that appreciate diversity and programmes for retention of 
employees with different backgrounds782.

776   S. Cornell, D. Hartmann, Ethnicity and Race: Making Identities in a Changing World, Thousand 
Oaks, California 2007, pp. 19–24.

777   E. T. Hall, Beyond Culture, New York 1976, pp. 91–105. Management strategies include com-
munication training and promoting open dialogue. N. J. Adler, International Dimensions of 
Organizational Behavior, New York 2002, pp. 134–150.

778   G. Hofstede, Culture’s Consequences: International Differences in Work-Related Values, Califor-
nia 1980, pp. 216–230.

779   Triandis, Individualism & Collectivism, Colorado 1995, pp. 75–90.
780   D. S. Bhawuk, R. Brislin, Cross-cultural training. A review, “Applied Psychology: An Interna-

tional Review” 2000, no. 49(1), pp. 162–191.
781   T. Cox Jr., Cultural Diversity in Organizations…, pp. 65–80.
782   D. A. Thomas, R. J. Ely, Making Differences Matter: A New Paradigm for Managing Diversity, 

“Harvard Business Review” 1996, no. 74(5), pp. 82–89.
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2.4 Counteracting stereotypes and discrimination

Stereotypes analysis: Stereotypes can unconsciously influence the 
assessment of employees’ competences, so it is worth identifying them 
and taking action against them783.

Promoting awareness: Diversity and inclusion training aims to reduce 
prejudice through education about different cultures784.

2.5 Case studies

Examples from different organisations show how to effectively manage 
cultural diversity or where challenges have been encountered, thereby 
offering lessons to other companies:

Google – the company introduced diversity and inclusion training pro-
grammes, which resulted in better retention of employees from different 
backgrounds (Think with Google – Discover Marketing Research & Digital 
Trends).

Accenture – applying the “Inclusion Starts with I” strategy has helped 
in managing diversity, but the company is still working on the challenges 
of gender diversity (Inclusion and Diversity in the Workplace)785.

Panasonic Corporation – the company recognises the value of diver-
sity in a global company and strives to make its supply chain diverse. 
This includes working with suppliers from different regions of the world, 
thereby ensuring that products are tailored to local needs and standards786.

LPP SA – as one of the largest Polish clothing companies, it focuses 
on cultural diversity by employing workers from various countries where 
it operates. The company has introduced policies that allow employees 
from abroad to participate in local holidays and cultural events, which 
supports their sense of belonging. LPP also invests in language support 

783   Greenwald & Banaji, Implicit social cognition: Attitudes, self-esteem, and stereotypes, “Psycho-
logical Review” 1995, no. 102(1) pp. 4–27.

784   J. F. Dovidio, S. L. Gaertner, & K. Kawakami, Intergroup Contact: The Past, Present, and the 
Future, “Group Processes & Intergroup Relations” 2003, no. 6(1), pp. 5–10.

785   Accenture Inclusion and Diversity, https://www.accenture.com/pl-pl/about/inclusion-diversity 
[accessed: 30.01.2025].

786   Panasonic Holdings Corporation, Sustainability Data Book 2024: Employee Section, 2024, 
https://holdings.panasonic/global/corporate/sustainability/pdf/sdb2024e-employee.pdf 
[accessed: 30.01.2025] https://www.panasonic.com/pl/corporate/zrownowazony-rozwoj/ 
society.html [accessed: 30.01.2025].
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programmes for employees, enabling them to better integrate into the 
Polish work environment787.

PKO Bank Polski – this bank, one of the largest employers in Poland, 
is involved in diversity management by creating international teams, 
especially in areas such as IT, where specialists from different countries 
are employed. PKO Bank Polski organises integration events that cele-
brate cultural diversity, as well as training courses devoted to managing 
international teams. PKO Bank Polski creates a #1 workplace and receives 
the Top Employer certificate.

Capgemini Polska – in Poland, this IT company focuses on diver-
sity through the “Capgemini Culture” programme, which promotes the 
inclusiveness and integration of employees of different nationalities. This 
is supported by initiatives such as “Employee Resource Groups”, where 
employees from different cultures can share experiences and support each 
other. Capgemini’s internal research shows that team diversity leads to 
greater innovation and employee satisfaction.

In Polish educational organisations and institutions, we can distin-
guish several specific diversity management methodologies that highlight 
the local approach to this issue:

Diversity Charter: In Poland, there is an initiative called the “Diver-
sity Charter” (“Karta różnorodności”), which is part of a wider European 
initiative promoted by the European Commission. This methodology is 
based on an organisation’s voluntary commitment to the principles of 
equality and diversity in the workplace. Organisations signing the Diver-
sity Charter are committed to implementing anti-discrimination policies, 
promoting diversity among employees, and regularly reporting on their 
progress. One example is Work Express sp. z o.o., which indicates on its 
website that promoting diversity is one of its priorities, which ties into the 
broader objectives of the CSR strategy788.

787   LPP SA, LPP wdraża nową strategię employer brandingową, 8 October 2024, https://www. 
lpp.com/informacje-prasowe/lpp-wdraza-nowa-strategie-employer-brandingowa/ [accessed: 
31.01.2025].

788   Forum Odpowiedzialnego Biznesu, Łączy nas różnorodność! Przewodnik po Karcie Róż-
norodności 2013, https://odpowiedzialnybiznes.pl/wp-content/uploads/2014/03/Forum_
Odpowiedzialnego_Biznesu_Laczy_nas_roznorodnosc_Przewodnik_po_Karcie_Roznorod-
nosci_2013.pdf [accessed: 30.01.2025]. Work Express Sp. z o.o. – [website of Work Express] 
https:// workexpress.pl/o-nas/csr/  https://citeseerx.ist.psu.edu/document?repid=rep1&-
type=pdf&doi=c79a38723dce33f25ab8b0685c01b090308c5c https://odpowiedzialnybiznes.
pl/karta-roznorodnosci/ [accessed: 30.01.2025].
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Education and training: Research indicates that the Częstochowa 
University of Technology proposes diversity management through edu-
cation and training of teaching staff. The article “Zarządzanie różnorod-
nością kadry nauczycielskiej szkoły” (“Management of diversity of school 
teaching staff”) emphasises that the introduction of diversity management 
programmes begins with the training of teachers so that they can better 
understand and manage diversity among students. This approach aims to 
increase creativity, innovation and improve educational outcomes by intro-
ducing values such as empathy, tolerance and effective communication789.

These examples show how Polish companies adapt to growing cultural 
diversity, which is particularly important in the context of international 
migration and globalisation of the labour market. The implementation 
of such strategies not only fulfils ethical and legal requirements, but also 
brings real business benefits, improving the efficiency of teams and the 
innovativeness of enterprises.

2.6 Practical workshops

Conferences and workshops

Conferences organised by the Polish Association of Human Resources 
Management (Polskie Stowarzyszenie Zarządzania Kadrami – PSZK) often 
touch on the topic of diversity management, offering a platform for the 
exchange of experiences and best practices among Polish companies790.

Simulation Exercises

Simulation scenarios help in a practical approach to diversity manage-
ment, teaching how to resolve intercultural conflicts. Examples of such 
exercises can be found in publications such as Cross-Cultural Manage-
ment: Essential Concepts” by David C. Thomas and Mark F. Peterson791.

789   M.  Plichta, M.  Wojciechowska, Zarządzanie różnorodnością kadry nauczycielskiej szkoły, 
„Edukacja Ustawiczna Dorosłych” 2017, no. 2(98), pp. 108–121; http://bazekon.icm.edu.pl/
bazekon/ element/bwmeta1.element.ekon-element-000171453959 [accessed: 31.01.2025].

790   A. Habel, Nie ma różnorodności bez niepełnosprawności, Polskie Stowarzyszenie Zarządzania 
Kadrami https://pszk.pl [accessed: 31.01.2025]; https://pszk.pl/kalendarz/1110/nie-ma-roz-
norodnosci-bez-niepelnosprawnosci [accessed: 31.01.2025]; https://www.prawo.pl/kadry/
polskie-stowarzyszenie-zarzadzania-kadrami,272758.html [accessed: 31.01.2025].

791   Cross-Cultural Management Book https://www.amazon.com/Cross-Cultural-Management-Es-
sential-Concepts/dp/1412975303 [accessed: 31.01.2025].



Group discussions

These enable people to share experiences and create diversity man-
agement strategies. One good example are the discussions held during 
conferences organised by the Society for Human Resource Management 
(SHRM)792.

Work methodology

Expert lectures with elements of interaction: lecturers specialising in 
diversity management, such as Professor Stella M. Nkomo from the Uni-
versity of Pretoria, often teach such classes793.

Discussion sessions where participants can ask questions and share 
experiences: Such sessions are often a part of larger conferences or train-
ings, e.g. organised by DiversityInc794.

Interactive workshops using scenarios and simulations: organisations 
such as The Kaleel Jamison Consulting Group are known for running 
workshops using advanced simulation methods795.

Case study analysis: using real-world case studies that can be found 
in databases such as “Harvard Business Review” or “INSEAD Knowledge” 
in order to analyse and learn diversity management practices796.

Results
After completing this section, participants should understand how cul-
tural and ethnic diversity affects the workplace and how to manage it 
in a way that promotes harmonious collaboration and organisational 
development. They should also know the practical methods of prevent-
ing discrimination and promoting integration. Polish examples addi-
tionally indicate that effective diversity management can lead to better 
integration of employees from abroad, which is particularly important 
in the context of Poland’s dynamically changing labour market.

792   SHRM Conferences https://www.shrm.org/hr-today/news/hr-magazine/pages/1116-confer-
ences.aspx [accessed: 31.01.2025].

793   Stella M.  Nkomo https://www.up.ac.za/human-resource-management/staff [accessed: 
31.01.2025].

794   DiversityInc Events https://www.diversityinc.com/events/ [accessed: 01.02.2025].
795   Kaleel Jamison Consulting Group https://kaleeljamison.com/ [accessed: 01.02.2025].
796   Harvard Business Review Cases https://hbsp.harvard.edu/cases/) [accessed: 01.02.2025]; 

INSEAD Knowledge https://knowledge.insead.edu/ [accessed: 01.02.2025].
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3. Managing religious diversity

Section objectives

•	 Providing participants with an understanding of the rights and 
practices related to religious freedom in the workplace.

•	 Teaching the ability to manage religious diversity in a way that 
fosters inclusion and respect for different faiths.

•	 Preparation for development of company policies that pro-
mote religious freedom and counteract discrimination on 
religious grounds.

•	 Strengthening the ability to deal with conflicts arising from 
religious diversity through effective communication and nego-
tiation.

Section Content

3.1. Legal basis of religious freedom in employment

Review of regulations: Polish and EU legislation, such as Directive 
2000/78/EC, regulates freedom of religion in the context of employment. 
In Poland, key articles of the Constitution of the Republic of Poland, 
in particular Article 53, guarantee freedom of conscience and religion, 
including the right to profess religion and to manifest one’s beliefs in 
public or private797.

Jurisprudence: Important decisions of the Court of Justice of the EU 
and the European Court of Human Rights, such as the case of Eweida and 
Others v. the United Kingdom, have set precedents in company policies. 
In this case, the ECHR determined that the employee has the right to wear 
a cross as an expression of their faith, which affected the interpretation 
of religious freedom in the workplace798.

3.2. Examples from practice

•	 Adaptation of the work calendar to religious holidays: 
Many Polish companies, especially those with an international 

797   bip.brpo.gov.pl https://bip.brpo.gov.pl [accessed: 02.02.2025].
798   eur-lex.europa.eu https://eur-lex.europa.eu [accessed: 02.02.2025].



reach, plan their work calendars in such a way as to take 
into account not only Christian holidays, such as Easter or 
Christmas, but also holidays of other faiths. For example, 
companies with Muslim employees often include Eid al-Fitr 
at the end of Ramadan, offering workers a day off or flexible 
working hours799.

•	 Organisation of company Christmas Eve celebrations: Pol-
ish enterprises often organise company Christmas Eve celebra-
tions prior to Christmas, which is deeply rooted in Polish cul-
ture. However, in order to ensure inclusivity, some companies 
opt for non-religious Christmas gatherings where participants 
can share a variety of traditions, not just the Christian wafer. 
This may include presentations of different cultures, dishes or 
customs800.

•	 Working time management during Advent and Ramadan: 
During Advent, when many Catholics participate in Rorate 
Mass (pre-dawn masses), some companies offer flexible work-
ing hours so that employees can participate in these rites. Sim-
ilarly, during Ramadan, companies can adjust meal breaks so 
that employees can observe their fasting schedule without 
compromising their work efficiency801.

•	 Holiday decorations: In offices, especially in large corpora-
tions, there is a trend towards religious neutrality in holiday 
decorations. Instead of exclusively Christian symbols, more 
universal decorations are used, such as lights, garlands or col-
ourful ornaments that do not favour any particular religion802.

•	 Diversity training and workshops: Companies are increas-
ingly investing in religious diversity training and workshops to 

799   M. Dąbrowski, Zarządzanie różnorodnością w polskich przedsiębiorstwach, „Zarządzanie Zaso-
bami Ludzkimi” 2002, no. 2, pp. 33–40.

800   M. Grzesiak, Wigilia firmowa w kontekście różnorodności kulturowej, „Przegląd Organizacji” 
2020, no. 12, pp. 34–39.

801   P. Kowalski, Zarządzanie czasem pracy w kontekście różnych religii, „Zarządzanie Zasobami 
Ludzkimi” 2023, no. 3, pp. 22–29.

802   J. Nowak, Dekoracje świąteczne w miejscu pracy: między tradycją a inkluzywnością, „Kultura 
Organizacyjna” 2022, no. 4, pp. 56–61.
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raise awareness among employees and executives. One exam-
ple is the organisation of lectures on the importance of differ-
ent holidays in different cultures, which helps to build a more 
understanding and tolerant work environment803.

•	 Anti-discrimination policies: Implementing anti-discrimi-
nation policies that explicitly prohibit discrimination based 
on religion is crucial. One example is the introduction of 
special procedures for employees who want to wear religious 
symbols at work, such as a hijab or turban, while ensuring 
that such practices do not interfere with occupational health 
and safety rules804.

These examples show how Polish companies are trying to integrate 
religious diversity into everyday management practices in order to create 
a more inclusive and effective work environment.

3.3. Sunday as a day off from work

Positions and regulations: A review of the positions of the European 
Commission and the campaign of the European Alliance for Sundays 
Free of Work indicates the impact of religious issues on the manage-
ment of working time. In 2010, German MEPs demanded the introduc-
tion of Sunday as a non-working day throughout the European Union, 
which shows how religious and social aspects can affect working time 
regulations805.

3.4. Cultural and religious adaptation in the company

Multiculturalism: In the face of globalisation and migration, com-
panies must manage religious diversity, which requires understanding 
and adaptation to different religious and cultural practices within the 

803   A. Wiśniewska, Różnorodność religijna w praktyce zarządzania zasobami ludzkimi, „Zarządza-
nie Zasobami Ludzkimi” 2021, no. 5, pp. 45–52.

804   E. Kowalczyk, Polityka antydyskryminacyjna w polskich przedsiębiorstwach, „Zarządzanie 
Przedsiębiorstwem” 2023, no. 1, pp. 78–85.

805   dw.com https://www.dw.com/pl/robocza-niedziela-europejski-sojusz-chce-zmi-
an/a-37812028 [dostęp: 03.02.2025]
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organisation. This may include adjusting work schedules, creating space 
for prayer, or recognising various religious holidays806.

3.5. Practical workshops

Conflict simulations: Participants take part in simulations during 
which they learn how to resolve conflicts over religious practices through 
mediation and negotiation. Such simulations may concern conflicts 
related to wearing religious symbols, time dedicated to prayer or adjust-
ment of work schedules to religious holidays807.

Policymaking: Workshops focus on the development of company poli-
cies supporting religious freedom, including space for prayer, celebration 
of various religious events, flexible working hours or days off work for 
holidays that are not recognised as statutory holidays808.

3.6. 2024 report: Implementation  
of religious freedom in employment

Analysis of the results: The report analyses the experience of 
employees in the implementation of religious freedom in the work-
place, identifying best practices and possible areas for improvement. 
The full version of the report “Prawo do wolności religijnej w środow-
isku pracowniczym” (“The right to religious freedom in the work-
place”) is available at https://centrumwolnosci.uksw.edu.pl/wp-con-
tent/ uploads/sites/30/2025/09/raport-z-badania.pdf. This document 
was prepared at the request of the UCBWR UKSW for the purposes of 
scientific research.

806   odpowiedzialnybiznes.pl https://odpowiedzialnybiznes.pl [accessed: 03.02.2025].
807   T. Johnson, Managing Religious Diversity in the Workplace: Best Practices for Inclusion, “Inter-

national Journal of Human Resource Management” 2022, no. 33(12), pp. 2433–2456. kadry.
infor.pl https://kadry.infor.pl [accessed: 03.02.2025]; J.  Kowalski, Symulacyjne szkolenia 
w zarządzaniu konfliktami w miejscu pracy, Warszawa 2021, pp. 125–135; A. Patel, L. Smith, 
Resolving Religious Disputes in the Workplace: A Simulation-Based Approach, “Journal of Con-
flict Resolution” 2019, no. 5(63), pp. 1022–1045.

808   odpowiedzialnybiznes.pl https://odpowiedzialnybiznes.pl; M. Nowak, Diversity and Inclusion 
Policies in Polish Companies, „Polityka Społeczna” 2023, no. 4, pp. 35–41; T. Johnson, Creating 
an Inclusive Workplace: Best Practices for Policy Development, “International Journal of Human 
Resource Management” 2022, no. 33(12), pp. 2433–2456;
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3.7 Discussion and Question and Answer sessions

Interactivity: An open discussion allows for the exchange of expe-
riences and submission of solutions regarding the management of reli-
gious diversity.

Interactive sessions may include questions to experts who specialise 
in labour law and human rights, which helps to better understand how 
to implement and streamline policies relating to religious freedom in 
companies809.

Work methodology

•	 Lectures and expert presentations, which may be based on 
research and analyses such as those from the CBOS report 
of July 2024 or “Realizacja wolności religijnej w zatrudnie-
niu pracowniczym” (“Implementation of religious freedom in 
employment”) of 2013 by Marcin A. Mielczarek810.

•	 Analysis of case studies and real cases from practice, such as 
those described in the publication entitled “Zakaz dyskrymi-
nacji w miejscu pracy ze względu na religię i wyznanie” (“Pro-
hibition of discrimination in the workplace on the grounds of 
religion and belief”) of 2023811.

•	 Discussion groups and simulation exercises that may use sce-
narios from reports concerning religious freedom.

•	 Q&A sessions with experts where participants can get answers 
to specific questions about the implementation of policies and 
practices that support religious freedom in employment.

809   Infor, https://kadry.infor.pl [accessed: 03.02.2025]; J.  Kowalski, Symulacyjne szkolenia 
w zarządzaniu konfliktami w miejscu pracy, Warszawa 2021, pp. 125–13 5kadry.infor.pl https://
kadry.infor. pl/wiadomosci/2428956, zakaz-dyskryminacji-w-miejscu-pracy-ze-wzgledu-na-
religie-i-wyznanie.html [accessed: 04.02.2025].

810   M. Czuryk, Dopuszczalne różnicowanie sytuacji pracowników ze względu na religię, wyznanie 
lub światopogląd. „Studia z Prawa Wyznaniowego” 2024, no. 27, pp. 151–163  https://doi. 
org/10.31743/spw.17518 czasopisma.kul.pl  https://czasopisma.kul.pl/index.php/spw/article/ 
view/5098 [accessed: 04.02.2025].

811   kadry.infor.pl https://kadry.infor.pl/wiadomosci/2428956,zakaz-dyskryminacji-w-mie-
jscu-pracy-ze-wzgledu-na-religie-i-wyznanie.html [accessed: 04.02.2025].
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Results
At the end of this section, participants will be equipped with the knowl-
edge and skills to manage religious diversity in a way that promotes 
understanding, respect and inclusiveness. They will be prepared to 
implement policies that support religious freedom and to effectively 
resolve conflicts related to religious diversity.

Subsection: Managing religious diversity in the workplace

Training course title

Managing Religious Diversity in the Workplace: Law, Practice and Cul-
tural Adaptation

Training Objectives

•	 Ensuring a deep understanding of the rights and responsibili-
ties associated with religious freedom in the context of employ-
ment: The objective is to familiarise participants with the legal 
framework that governs the right to practice religion at work, 
ensuring that both employees and employers understand their 
rights and obligations.

•	 Transfer of practical skills in managing religious diversity: 
The training aims to equip participants with tools and strat-
egies that will help them integrate religious practices into 
the daily functioning of the organisation, while maintaining 
respect for all faiths.

•	 Preparing participants for developing company policies that 
promote inclusiveness and prevent discrimination: Partici-
pants will learn how to formulate policies that support reli-
gious freedom, while also ensuring that they do not lead to 
exclusion or discrimination.

•	 Developing the ability to deal with conflicts arising from reli-
gious diversity: Through dialogue and negotiation, partici-
pants will acquire the ability to resolve potential conflicts in 
a way that respects the right to profess their faith.
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Scope of the training

1. Legal basis of 
religious freedom 
in employment

Review of legal regulations: participants will 
explore the key provisions of the Constitution of 
the Republic of Poland and Directive 2000/78/
EC, learning how these provisions affect employ-
ment practice812.

Jurisprudence: analysis of important rulings 
of the Court of Justice of the European Union 
(CJEU) and the European Court of Human 
Rights (ECHR), taking into account precedent 
cases such as Eweida and Others v. the United 
Kingdom, which shaped the approach to reli-
gious freedom in the workplace813.

2. Examples from 
practice

Analysis of specific situations: presentation of 
various cases, such as wearing religious symbols, 
adjusting working hours or practicing religious 
rites, showing how companies can effectively 
manage these challenges814.

Discussion of court cases: a detailed discus-
sion of the case of Eweida and Others v. the 
United Kingdom, which concerned the right 
to wear a cross at work, and how its outcome 
affected dress policies and the approach to bal-
ancing workers’ rights with the needs of the 
organisation815.

812   Constitution of the Republic of Poland https://www.sejm.gov.pl/prawo/konst/polski/kon1.
htm [accessed: 04.02.2025]; Directive 2000/78/EC https://eur-lex.europa.eu/legal-content/
PL/ TXT/?uri=CELEX%3A32000L0078 [accessed: 04.02.2025].

813   Eweida and Others v. the United Kingdom https://hudoc.echr.coe.int/ eng#{%22itemid%22: 
[%22001–115881%22]} [accessed: 05.02.2025].

814   Praktyki religijne w miejscu pracy https://www.hrpolska.pl/zarzadzanie-roznorodnoscia/ 
religia-w-miejscu-pracy-jak-dostosowac-przepisy-i-polityki [accessed: 05.02.2025].

815   Judgment in the case of Eweida... https://hudoc.echr.coe.int/eng#{%22itemid%22: [%22001–
115881%22]} [accessed: 05.02.2025].
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3. Sunday as a day 
off from work

Legal and social framework: discussing how 
religious issues affect the regulation of Sun-
day as a day of rest, taking into account the 
positions of the European Commission and the 
activities of the European Alliance for Sundays 
Free of Work.

4. Cultural and 
religious adap-
tation in the 
company

Multiculturalism in practice: an introduction 
to the theory of diversity management, showing 
how inclusivity can lead to innovation and bet-
ter cooperation.

Management in the context of migration: 
a  discussion on changes in national and reli-
gious identity, which requires companies to be 
flexible and adaptable in their personnel man-
agement strategies.

5. Practical 
workshops

Conflict simulations: participants will take part 
in simulation scenarios that teach how to man-
age religious conflicts through mediation and 
negotiation.

Development of company policies: jointly 
developing policies that support religious free-
dom, with an emphasis on flexibility, respecting 
non-working days, and creating an organisa-
tional culture that supports diversity.

6. Report from 
2024: implemen-
tation of reli-
gious freedom in 
employment

Analysis of the report: discussion of the 
results and conclusions of the report, which 
promotes understanding of where companies 
encounter problems and what practices can be 
considered best.
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7. Discussion 
and Q&A

Open discussion: participants can share their 
own experiences, ask questions, and discuss 
challenges and best practices in managing reli-
gious diversity.

Q&A  session: interactive Q&A  sessions after 
each module allow for detailed explanations 
and advice.

Methodology

•	 Lectures and presentations introducing the topics
•	 Case studies and analyses
•	 Group work and interactive discussions
•	 Simulations and practical workshops
•	 Q&A sessions with experts

For whom?

•	 Employees of human resource management departments
•	 Managers and team leaders
•	 Diversity and inclusion specialists
•	 Employees who want to better understand and support reli-

gious diversity in their workplace

Outcomes of the training
Participants will acquire theoretical knowledge and practical tools for 
managing religious diversity, which will contribute to the creation of 
a more inclusive, harmonious and productive work environment.

Summary
“Managing diversity in the workplace” begins with an introduction to 

the topic of diversity, highlighting its strategic importance for modern 
organisations. It is emphasised that diversity management goes beyond 
ethical issues, affecting innovation, work climate and adaptation to the 
market. Anex covers cultural and ethnic diversity, defining these concepts 
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and explaining how cultural differences can affect communication, work 
style, and relationships within the team. It presents management strat-
egies such as intercultural training and policies supporting integration, 
as well as ways to counter stereotypes and discrimination. The author 
presents case studies from Google and Accenture, illustrating a practical 
approach to diversity management, as well as practical workshops with 
simulations and group discussions.

The second part of the anex focuses on the management of religious 
diversity, discussing the legal basis of religious freedom in employment, 
with examples from practice, such as wearing religious symbols or adap-
tation of working hours. The issues of Sunday as a non-working day and 
of cultural adaptation in the company were also raised. Practical work-
shops include the development of policies that support religious free-
dom and simulations of conflict resolution. The 2024 report analyses the 
implementation of religious freedom in employment, while Q&A sessions 
allow for an interactive exchange of experiences.

The aim of the anex is to provide tools for effective management of 
diversity so that organisations can integrate different cultures, ethnicities 
and religions, creating a harmonious and productive work environment.

Recommendations
To effectively manage diversity in the workplace, it’s worth introduc-

ing a few key recommendations that can help organisations build a more 
inclusive and productive culture.

1.	 Education and training: Regular training for employees and 
managing personnel on the management of cultural, ethnic 
and religious diversity is recommended. Training should cover 
not only theory but also practical scenarios that will help peo-
ple understand and manage different challenges.

2.	 Corporate policies: Companies should develop and implement 
clear anti-discrimination and diversity policies. These policies 
should be in line with current legislation and jurisprudence, 
and take into account employees’ religious practices, such as 
celebrating holidays or wearing religious symbols.



Religious Freedomin the Workplace364

3.	 Organisational culture: Promoting a culture of inclusiveness 
and openness where diversity is seen as a resource. This can 
include creating culturally diverse teams, which could lead to 
innovation and better collaboration between employees.

4.	 Communication and dialogue: Open communication is rec-
ommended, enabling employees to express their diversity 
needs and concerns. Regular meetings, discussion groups, 
and Q&A sessions can help build understanding and respect 
between different groups.

5.	 Recruitment and retention: Recruitment and retention strat-
egies should actively support diversity, taking into account 
candidates from different cultural, ethnic and religious back-
grounds. Employee retention – implemented through support 
and career development programmes tailored to a variety of 
needs – is also important.

6.	 Analysis and monitoring: Regular monitoring and analysis 
of the effectiveness of diversity policies is crucial. Companies 
should use surveys, employee satisfaction reports and case 
studies to assess what areas need improvement.

7.	 Cooperation with NGOs and experts: Engaging in activities 
and partnerships with organisations that specialise in promot-
ing diversity and inclusion can provide additional resources 
and knowledge. Experts can conduct workshops or consulta-
tions that will enrich company strategies.

8.	 Adaptation to change: Flexibility and readiness to adapt to 
changing social and legal conditions regarding diversity. This 
may include updating company policies in response to new 
court rulings or changes in employee demographics.

9.	 Case studies and benchmarking: Learning from other com-
panies’ best practices through case analysis and benchmarking. 
This can help in identifying strategies that can also be effec-
tively implemented in a given organisation.
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10.	Reports and publications: Using the latest research and 
reports, such as the one from 2024 on the implementation of 
religious freedom, to inform on practices and challenges in 
managing diversity.

Implementing these recommendations will help organisations not only 
meet legal and ethical requirements but also build a work environment 
that is more innovative, productive and satisfying for all employees.

Conclusions
The annex devoted to diversity management in the workplace provides 

a comprehensive insight into both theoretical and practical aspects of this 
issue, highlighting its key importance for modern organisations.

•	 Diversity as a  strategic benefit: Diversity management is 
not just a matter of ethics, but a strategic tool that leads to 
increased innovation, better adaptation to market changes and 
improved employee satisfaction.

•	 Culture and ethnicity: Cultural and ethnic diversity influ-
ences team dynamics through differences in communication, 
management styles and building relationships. Effective man-
agement of these differences requires cultural awareness and 
counteracting stereotypes and discrimination.

•	 Examples from practice, such as those from Google and Accen-
ture, show how challenges can be turned into organisational 
benefits.

•	 Religious freedom: Managing religious diversity requires an 
understanding of the legal regulations and practices that guar-
antee religious freedom. Examples from practice indicate the 
need for flexible company policies that respect various reli-
gious practices, while relating to the right to rest on Sunday 
or to wear one’s religious symbols.

•	 Practical tools and strategies: The chapter proposes a num-
ber of tools, from intercultural training to practical workshops, 
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that teach how to manage conflicts resulting from diversity. 
Simulations, group discussions and case studies are crucial for 
building competences in this area.

•	 Monitoring and adaptation: Regular analysis and monitoring 
of diversity policies, as well as adaptation to changing legal 
and social conditions, are necessary to maintain inclusiveness 
in the organisation. The 2024 Report on Religious Freedom in 
Employment provides valuable guidance on best practices and 
areas for improvement.

In conclusion, the annex emphasises that effective management of 
diversity requires not only an understanding of its theoretical aspects, 
but above all the active implementation of strategies that promote inclu-
siveness, respect and integration. This approach not only fulfils legal and 
ethical requirements, but also builds organisations that are more innova-
tive, close-knit and ready for future challenges.

***

Finally, it is worth emphasising that the acquired knowledge is only 
the beginning. I would like to encourage readers to further pursue this 
topic, to explore new sources and to implement the acquired information 
in everyday life or work. Each step towards deepening one’s knowledge 
opens up new opportunities and perspectives for development.
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Tables of socio-demographic 
differentiations 

(CBOS 2024, Chapter VI)
Source: CBOS report “The right to religious freedom in the work environment” 

(“Prawo do wolności religijnej w środowisku pracowniczym”), 2024

Table 1. Opinions of Poles on non-working days associated with religious holidays

Which of the following opinions on days off work due to religious holidays 
is closest to yours?
All employees 
should have 
days off work 
when religious 
holidays are 
celebrated by 
Catholics

Non-Catholic 
employees 
should be 
entitled to days 
off work on the 
days of their 
holidays

There should 
be no days 
off work at all 
for religious 
holidays, 
regardless of 
religion

I have a 
different 
opinion

It’s hard to 
say/I have 
no opinion

% % % % %
Number of 
persons

Total 47.0 36.3 6.9 2.4 7.4 819

Gender
Female 45.6 36.5 6.8 1.8 9.3 377

Male 48.3 36.1 6.9 2.8 5.8 442

Age

18–24 years old 57.8 33.6 2.7 5.9 48

25–34 48.1 36.6 5.2 1.8 8.4 181

35–44 46.4 33.8 8.1 3.5 8.1 240

45–54 48.9 33.8 8.4 2.4 6.6 207

55–64 41.6 43.8 6.7 .6 7.4 123
65 years old and 
above

34.3 49.7 8.6 4.1 3.3 20

Place of 
residence

Countryside 49.1 35.4 3.9 2.3 9.4 325

City/town with 
fewer than 20 000 
inhabitants

47.3 37.3 7.5 2.0 5.9 104

From 20 000 to 
100 000 

45.0 40.5 8.0 1.4 5.0 142

From 100 001 to 
500 000 

44.4 36.8 5.7 4.7 8.3 117

City   with over 100 
000 inhabitants 

46.2 32.7 13.6 1.8 5.7 131

Education

Primary/lower 
secondary

28.4 57.5 14.1 30

Basic vocational 
education

56.5 30.7 3.1 1.4 8.3 154

Upper secondary 53.0 33.2 5.1 2.1 6.6 289
Higher 39.5 39.5 10.6 3.2 7.2 346

Appendix 
1 Tables of 
socio-demo-
graphic dif-
ferentiations 
(CBOS 2024, 
Chapter VI)
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Religious 
identification

Catholicism 54.5 33.8 3.6 1.2 6.8 645

Orthodox 
Christianity

100.0 3

Protestantism 100.0 1

Judaism 100.0 2

Buddhism 34.9 65.1 2
Jehovah’s 
Witnesses

24.4 56.6 8.0 11.0 7

Other denomination/
other religion

78.0 10.4 11.6 11

I do not identify with 
any denomination/
religion

20.9 41.2 21.1 6.3 10.4 149

Participation 
in religious 
practices

Several times a 
week

49.9 44.1 2.1 3.9 36

Once a week 62.6 27.9 .8 .4 8.2 204
1–2 times a month 43.6 39.6 4.4 5.1 7.3 74
Several times a year 51.8 38.6 3.1 1.2 5.4 239

Does not participate 
at all

31.4 38.7 16.5 4.2 9.2 266

Religiosity

Deeply religious 69.6 27.0 1.5 2.0 51
Religious 54.0 34.5 2.8 1.5 7.1 497
Undecided 40.6 42.1 7.2 1.8 8.3 138
Non-religious 19.0 40.6 24.4 6.4 9.6 133

Workplace

State, public 
institution

38.5 42.2 10.6 1.9 6.8 225

Enterprise/company 
with participation of 
private owners and 
the state

53.3 33.5 5.0 3.1 5.1 258

Private sector 
outside of 
agriculture

47.8 34.6 5.8 2.2 9.6 325

Private farm 52.3 30.6 5.5 11.5 11

Voivodeship

Dolnośląskie 
Voivodeship

47.4 35.7 4.2 1.5 11.1 66

Kujawsko-Pomorskie 
Voivodeship

47.9 30.0 13.5 1.6 7.0 42

Lubelskie 
Voivodeship

56.2 20.8 7.2 15.8 42

Lubuskie 
Voivodeship

59.8 31.9 3.6 4.6 21

Łódzkie Voivodeship 42.8 40.0 3.6 8.5 5.1 50
Małopolskie 
Voivodeship

43.5 38.9 4.7 12.9 74

Mazowieckie 
Voivodeship

41.7 37.4 12.8 .8 7.4 131

Opolskie 
Voivodeship

35.9 44.2 3.0 16.8 20

Podkarpackie 
Voivodeship

76.0 15.6 5.5 1.5 1.4 38

Podlaskie 
Voivodship

33.5 50.3 12.5 3.8 24

Pomorskie 
Voivodship

45.5 42.5 6.9 1.4 3.7 54

Śląskie Voivodeship 44.5 39.4 6.9 5.0 4.2 92
Świętokrzyskie 
Voivodeship

80.8 16.3 2.9 23

Warmińsko-
Mazurskie 
Voivodeship

45.5 46.2 5.3 2.9 27

Wielkopolskie 
Voivodeship

40.6 37.9 4.1 7.0 10.5 78

Zachodniopomorskie 
Voivodeship

46.6 43.7 4.1 5.7 35
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Table 2.1. Assessment of an order to work on the day of religious holiday of an employee of 
a different faith

How would you assess the following actions of the employer 
towards a non-Catholic employee? Order to work on a day that is a 
religious holiday for the employee’s religion?

I do not see anything 
wrong with this, the 
employer may do that

I consider that 
inappropriate, the employer 
should not do that

It’s hard to say/I 
have no opinion

% % %
Number of 
persons

Total 17.8 68.2 14.1 819

Gender Female 17.5 68.0 14.5 377

Male 18.0 68.3 13.7 442

Age 18–24 years old 17.3 71.1 11.6 48

25–34 19.1 62.3 18.6 181

35–44 17.9 68.2 14.0 240

45–54 18.2 68.4 13.4 207

55–64 17.6 71.0 11.4 123

65 years old and above 3.2 93.4 3.3 20

Place of 
residence

Countryside 12.7 71.0 16.3 325

City/town with fewer than 
20 000 inhabitants 23.1 67.8 9.2 104

From 20 000 to 100 000 17.8 72.5 9.7 142

From 100 001 to 500 000 20.2 66.5 13.3 117

City ​​with over 100 000 
inhabitants 23.9 58.2 17.9 131

Education Primary/lower secondary 22.7 39.7 37.6 30

Basic vocational education 20.0 69.7 10.3 154

Upper secondary 13.6 74.5 11.9 289

Higher 19.9 64.6 15.5 346

Religious 
identification

Catholicism 17.0 70.6 12.4 645

Orthodox Christianity 100.0 3

Protestantism 100.0 1

Judaism 100.0 2

Buddhism 65.1 34.9 2

Jehovah’s Witnesses 92.0 8.0 7

Other denomination/other 
religion 3.4 84.9 11.6 11

I do not identify with any 
denomination/any religion 23.1 54.7 22.2 149

Participation 
in religious 
practices

Several times a week 28.0 65.6 6.4 36

Once a week 11.8 74.8 13.4 204

1–2 times a month 18.8 65.9 15.3 74

Several times a year 16.9 74.3 8.8 239

Does not participate at all 21.5 58.5 20.0 266

Religiosity Deeply religious 15.8 76.1 8.1 51

Religious 15.4 72.5 12.2 497

Undecided 19.6 64.0 16.4 138

Non-religious 25.8 53.2 21.0 133
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Workplace State, public institution 21.5 60.6 17.9 225

Enterprise/company with 
participation of private 
owners and the state 17.8 70.5 11.7 258

Private sector outside of 
agriculture 14.9 71.8 13.3 325

Private farm 26.9 60.0 13.0 11

Voivodeship Dolnośląskie Voivodeship 16.1 74.9 9.0 66

Kujawsko-Pomorskie 
Voivodeship 15.2 82.7 2.1 42

Lubelskie Voivodeship 28.5 64.6 6.8 42

Lubuskie Voivodeship 12.2 78.9 8.9 21

Łódzkie Voivodeship 15.0 64.5 20.5 50

Małopolskie Voivodeship 10.9 73.9 15.2 74

Mazowieckie Voivodeship 24.9 55.3 19.8 131

Opolskie Voivodeship 19.5 64.3 16.1 20

Podkarpackie Voivodeship 18.4 73.7 7.9 38

Podlaskie Voivodship 15.2 79.6 5.2 24

Pomorskie Voivodship 16.1 69.3 14.6 54

Śląskie Voivodeship 13.4 64.2 22.4 92

Świętokrzyskie 
Voivodeship 22.5 65.7 11.8 23

Warmińsko-Mazurskie 
Voivodeship 26.5 61.2 12.3 27

Wielkopolskie Voivodeship 15.8 72.2 12.0 78

Zachodniopomorskie 
Voivodeship 15.3 72.1 12.7 35

Table 2.2. Assessment of the organisation of training on the day of a religious holiday of 
an employee of a different faith

How would you assess the following actions of an employer 
towards a non-Catholic employee? Organising a training or 
a business meeting on a day that is a religious holiday of the 
employee’s religion:

I do not see anything 
wrong with this, the 
employer may do that

I consider that 
inappropriate, the employer 
should not do that

It’s hard to 
say/I have 
no opinion

% % %
Number of 
persons

Total 13.9 71.1 15.1 819

Gender
Female 13.1 71.4 15.4 377

Male 14.5 70.7 14.7 442

Age

18–24 years old 8.6 91.4 48

25–34 12.9 68.3 18.8 181

35–44 15.4 66.8 17.8 240

45–54 15.5 70.2 14.4 207

55–64 11.6 74.8 13.7 123

65 years old and above 14.2 85.8 20

Place of fce

Countryside 10.5 73.0 16.5 325

City/town with fewer than 
20 000 inhabitants 

16.3 74.8 8.8 104

From 20 000 to 100 000 15.0 73.1 11.9 142

From 100 001 to 500 000 14.1 71.0 15.0 117

City ​​with over 100 000 
inhabitants 

18.9 61.2 20.0 131
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Education

Primary/lower secondary 8.7 62.0 29.4 30

Basic vocational education 7.5 77.9 14.6 154

Upper secondary 12.9 77.3 9.8 289

Higher 18.0 63.6 18.4 346

Religious 
identification

Catholicism 11.7 73.9 14.4 645

Orthodox Christianity 38.3 61.7 3

Protestantism 100.0 1

Judaism 100.0 2

Buddhism 34.9 65.1 2

Jehovah’s Witnesses 10.6 66.0 23.4 7

Other denomination/other 
religion

15.1 84.9 11

I do not identify with any 
denomination/any religion

23.3 58.6 18.1 149

Participation 
in religious 
practices

Several times a week 13.6 76.7 9.8 36

Once a week 8.8 75.9 15.3 204

1–2 times a month 12.9 68.1 19.0 74

Several times a year 12.8 75.1 12.1 239

Does not participate at all 19.0 63.8 17.1 266

Religiosity

Deeply religious 10.8 74.5 14.7 51

Religious 10.1 75.6 14.3 497

Undecided 15.1 67.9 17.0 138

Non-religious 28.0 56.0 16.0 133

Workplace

State, public institution 18.2 61.2 20.6 225

Enterprise/company with 
participation of private 
owners and the state

12.8 74.2 13.0 258

Private sector outside of 
agriculture

12.0 75.2 12.9 325

Private farm 8.3 78.7 13.0 11

Voivodeship

Dolnośląskie Voivodeship 9.1 80.8 10.1 66

Kujawsko-Pomorskie 
Voivodeship

14.6 69.4 16.0 42

Lubelskie Voivodeship 16.1 72.9 10.9 42

Lubuskie Voivodeship 3.2 88.2 8.5 21

Łódzkie Voivodeship 13.2 65.4 21.4 50

Małopolskie Voivodeship 9.3 74.3 16.5 74

Mazowieckie Voivodeship 21.5 61.1 17.4 131

Opolskie Voivodeship 2.9 85.8 11.3 20

Podkarpackie Voivodeship 11.1 70.2 18.8 38

Podlaskie Voivodship 17.8 79.4 2.8 24

Pomorskie Voivodship 24.4 67.1 8.4 54

Śląskie Voivodeship 15.5 64.7 19.9 92

Świętokrzyskie 
Voivodeship

9.8 79.8 10.4 23

Warmińsko-Mazurskie 
Voivodeship

10.9 79.5 9.6 27

Wielkopolskie Voivodeship 5.4 74.3 20.3 78

Zachodniopomorskie 
Voivodeship

17.8 71.4 10.8 35
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Table 2.3. Assessment of a refusal to grant leave on the day of a religious holiday of 
an employee of a different faith

How would you assess the following actions of the employer 
towards a non-Catholic employee? Refusal to grant leave 
to an employee on a day that is a religious holiday for the 
employee’s religion:

I consider that 
inappropriate, the 
employer should not 
do that

It’s hard to 
say/I have 
no opinion

I do not see anything 
wrong with this, the 
employer may do that

% % %
Number of 
persons

Total 9.0 77.4 13.6 819

Gender
Female 6.5 79.2 14.3 377

Male 11.2 75.8 13.0 442

Age

18–24 years old 1.4 78.3 20.3 48

25–34 7.7 74.7 17.6 181

35–44 11.7 75.5 12.8 240

45–54 11.2 78.4 10.3 207

55–64 5.1 80.7 14.2 123

65 years old and above 9.0 91.0 20

Place of 
residence

Countryside 6.4 77.5 16.1 325

City/town with fewer than 20 000 
inhabitants

8.4 81.9 9.7 104

From 20 000 to 100 000 10.6 74.7 14.7 142

From 100 001 to 500 000 8.6 81.6 9.8 117

City ​​with over 500 000 inhabitants 14.6 72.8 12.7 131

Education

Primary/lower secondary 8.7 53.7 37.6 30

Basic vocational education 12.5 72.7 14.8 154

Upper secondary 6.7 81.8 11.6 289

Higher 9.5 77.9 12.6 346

Religious 
identification

Catholicism 7.8 79.1 13.1 645

Orthodox Christianity 100.0 3

Protestantism 100.0 1

Judaism 100.0 2

Buddhism 65.1 34.9 2

Jehovah’s Witnesses 100.0 7

Other denomination/other religion 25.7 62.7 11.6 11

I do not identify with any 
denomination/any religion

13.2 69.7 17.1 149

Participation 
in religious 
practices

Several times a week 7.8 83.3 8.9 36

Once a week 6.6 81.6 11.8 204

1–2 times a month 9.3 72.9 17.8 74

Several times a year 8.9 81.9 9.2 239

Does not participate at all 11.1 70.6 18.4 266

Religiosity

Deeply religious 5.5 84.0 10.6 51

Religious 9.0 79.6 11.4 497

Undecided 4.2 76.2 19.6 138

Non-religious 15.5 68.0 16.5 133
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Workplace

State, public institution 8.1 72.8 19.1 225

Enterprise/company with 
participation of private owners and 
the state

10.0 77.2 12.8 258

Private sector outside of 
agriculture

8.3 81.6 10.1 325

Private farm 26.9 50.4 22.7 11

Voivodeship

Dolnośląskie Voivodeship 2.1 87.7 10.1 66

Kujawsko-Pomorskie Voivodeship 8.7 83.1 8.2 42

Lubelskie Voivodeship 9.6 76.1 14.3 42

Lubuskie Voivodeship 86.0 14.0 21

Łódzkie Voivodeship 12.6 72.8 14.6 50

Małopolskie Voivodeship 4.7 86.8 8.5 74

Mazowieckie Voivodeship 16.2 70.3 13.5 131

Opolskie Voivodeship 27.0 51.2 21.8 20

Podkarpackie Voivodeship 12.7 74.1 13.2 38

Podlaskie Voivodship 2.8 92.7 4.5 24

Pomorskie Voivodship 7.7 78.2 14.2 54

Śląskie Voivodeship 10.9 71.9 17.2 92

Świętokrzyskie Voivodeship 79.2 20.8 23

Warmińsko-Mazurskie Voivodeship 8.5 79.0 12.5 27

Wielkopolskie Voivodeship 4.0 77.4 18.6 78

Zachodniopomorskie Voivodeship 9.0 79.4 11.6 35

Table 3. The right of Muslim employees to prayer breaks

Muslims are obliged to pray five times during the 
day, at designated times.  
Do you think that Muslim employees employed in 
Poland should have the right to additional breaks 
at work?

They should not 
have such a right

It’s hard to 
say/I have 
no opinion

They should have 
such a right

% % %
Number of 
persons

Total 25.3 47.2 27.5 819

Gender
Female 22.2 47.2 30.6 377

Male 28.0 47.2 24.9 442

Age

18–24 years old 37.6 42.1 20.4 48

25–34 23.4 47.8 28.8 181

35–44 22.1 51.7 26.1 240

45–54 25.0 44.0 31.0 207

55–64 27.0 47.5 25.6 123

65 years old and above 44.8 30.0 25.2 20

Place of 
residence

Countryside 25.7 44.7 29.6 325

City/town with fewer than 20 000 
inhabitants 

25.7 50.4 23.9 104

From 20 000 to 100 000 28.3 45.6 26.1 142

From 100 001 to 500 000 22.8 46.1 31.1 117

City ​​with over 500 000 inhabitants 23.2 53.4 23.4 131
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Education

Primary/lower secondary 22.7 47.7 29.6 30

Basic vocational education 26.8 42.0 31.2 154

Upper secondary 24.9 46.7 28.4 289

Higher 25.3 49.8 24.9 346

Religious 
identification

Catholicism 25.2 47.1 27.7 645

Orthodox Christianity 27.4 72.6 3

Protestantism 100.0 1

Judaism 100.0 2

Buddhism 34.9 65.1 2

Jehovah’s Witnesses 46.0 35.0 19.0 7

Other denomination/other religion 74.3 25.7 11

I do not identify with any 
denomination/any religion

20.4 50.6 29.0 149

Participation 
in religious 
practices

Several times a week 27.0 56.2 16.8 36

Once a week 29.5 44.8 25.6 204

1–2 times a month 26.4 52.2 21.3 74

Several times a year 23.6 44.0 32.4 239

Does not participate at all 23.1 49.2 27.7 266

Religiosity

Deeply religious 48.0 34.1 17.9 51

Religious 25.5 47.5 27.1 497

Undecided 18.2 47.8 33.9 138

Non-religious 23.4 50.4 26.2 133

Workplace

State, public institution 17.8 49.1 33.1 225

Enterprise/company with 
participation of private owners and 
the state

27.5 44.7 27.8 258

Private sector outside of agriculture 29.0 47.7 23.3 325

Private farm 21.7 49.3 29.1 11

Voivodeship

Dolnośląskie Voivodeship 24.6 50.3 25.1 66

Kujawsko-Pomorskie Voivodeship 24.4 45.8 29.8 42

Lubelskie Voivodeship 23.0 43.1 33.8 42

Lubuskie Voivodeship 27.4 26.3 46.3 21

Łódzkie Voivodeship 21.9 53.5 24.6 50

Małopolskie Voivodeship 23.3 55.2 21.5 74

Mazowieckie Voivodeship 30.6 42.7 26.7 131

Opolskie Voivodeship 18.4 55.5 26.1 20

Podkarpackie Voivodeship 33.8 40.7 25.5 38

Podlaskie Voivodship 14.7 45.9 39.4 24

Pomorskie Voivodship 15.5 54.0 30.5 54

Śląskie Voivodeship 21.9 52.6 25.5 92

Świętokrzyskie Voivodeship 31.8 46.4 21.8 23

Warmińsko-Mazurskie Voivodeship 33.5 46.1 20.3 27

Wielkopolskie Voivodeship 31.5 43.6 24.9 78

Zachodniopomorskie Voivodeship 20.5 38.8 40.7 35
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Table 4. Assessment of granting prayer breaks to Muslim employees

How would you assess the possible granting of additional breaks for 
prayer to Muslim employees?

It would 
definitely 
be a form of 
discrimination 
against other 
employees

It would rather 
be a form of 
discrimination 
against other 
employees

It would 
rather not 
be a form of 
discrimination 
against other 
employees.

It would 
definitely not 
be a form of 
discrimination 
against other 
employees.

It’s hard 
to say/I 
have no 
opinion

% % % % %
Number 
of persons

Total 37.1 27.0 17.7 6.0 12.2 819

Gender
Female 32.7 32.7 15.1 5.8 13.8 377

Male 40.8 22.2 19.9 6.1 11.0 442

Age

18–24 years old 14.8 38.5 23.4 8.9 14.3 48

25–34 40.0 29.8 17.4 3.1 9.7 181

35–44 43.1 26.5 14.8 5.3 10.4 240

45–54 34.9 24.2 21.7 5.2 13.9 207

55–64 35.9 24.7 13.6 9.5 16.3 123

65 years old and 
above

20.7 23.7 26.1 18.7 10.8 20

Place of 
residence

Countryside 35.9 24.0 18.0 6.8 15.3 325

City/town with 
fewer than 20 000 
inhabitants 

37.4 31.5 15.9 5.0 10.2 104

From 20 000 to 100 
000

30.0 30.4 20.3 7.0 12.4 142

From 100 001 to 
500 000 

36.8 28.3 16.1 6.5 12.4 117

City ​​with over 500 000 
inhabitants 

47.4 26.2 17.1 3.1 6.2 131

Education

Primary/lower 
secondary

45.0 32.3 22.7 30

Basic vocational 
education

35.5 16.2 25.7 6.7 16.0 154

Upper secondary 36.4 28.7 14.7 6.8 13.4 289

Higher 37.6 30.0 16.3 5.4 10.6 346

Religious 
identification

Catholicism 36.6 26.8 17.5 6.4 12.7 645

Orthodox Christianity 100.0 3

Protestantism 100.0 1

Judaism 100.0 2

Buddhism 65.1 34.9 2

Jehovah’s Witnesses 51.0 11.0 38.0 7

Other denomination/
other religion

16.3 9.4 40.8 6.2 27.3 11

I do not identify with 
any denomination/any 
religion

41.0 29.6 15.5 4.4 9.6 149

Participation 
in religious 
practices

Several times a week 50.1 30.0 6.7 5.3 8.0 36

Once a week 41.0 21.6 16.9 7.9 12.6 204

1–2 times a month 26.0 32.5 22.2 5.3 14.0 74

Several times a year 35.8 28.1 20.8 6.3 9.0 239

Does not participate 
at all

36.4 28.3 15.8 4.4 15.0 266
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Religiosity

Deeply religious 48.8 15.8 21.4 7.6 6.4 51

Religious 37.1 25.6 17.7 5.9 13.6 497

Undecided 31.1 33.8 16.6 5.6 13.0 138

Non-religious 38.3 29.7 17.4 5.9 8.6 133

Workplace

State, public 
institution

35.8 31.6 10.6 7.5 14.5 225

Enterprise/company 
with participation of 
private owners and 
the state

37.6 28.1 18.6 4.8 10.9 258

Private sector outside 
of agriculture

37.3 23.0 22.4 5.4 11.9 325

Private farm 43.1 26.9 6.2 17.1 6.7 11

Voivodeship

Dolnośląskie 
Voivodeship

32.0 37.1 22.1 1.2 7.7 66

Kujawsko-Pomorskie 
Voivodeship

31.1 19.6 23.2 12.3 13.8 42

Lubelskie Voivodeship 35.8 23.8 17.2 5.9 17.3 42

Lubuskie Voivodeship 17.1 48.5 19.1 7.4 8.0 21

Łódzkie Voivodeship 40.1 28.8 22.4 4.9 3.8 50

Małopolskie 
Voivodeship

46.2 28.4 14.7 2.5 8.2 74

Mazowieckie 
Voivodeship

37.2 22.4 16.1 7.5 16.9 131

Opolskie Voivodeship 45.5 30.9 15.5 8.1 20

Podkarpackie 
Voivodeship

38.1 23.6 16.0 9.0 13.4 38

Podlaskie Voivodship 57.1 25.0 3.6 5.3 9.0 24

Pomorskie Voivodship 44.1 19.7 22.8 1.7 11.7 54

Śląskie Voivodeship 38.6 26.8 11.5 6.1 17.0 92

Świętokrzyskie 
Voivodeship

16.7 37.1 41.3 4.9 23

Warmińsko-Mazurskie 
Voivodeship

28.7 35.5 18.9 10.2 6.7 27

Wielkopolskie 
Voivodeship

32.5 24.9 13.1 11.9 17.7 78

Zachodniopomorskie 
Voivodeship

38.6 26.3 23.5 3.8 7.8 35

Table 5.1. Admissibility of request for disclosure of religious beliefs during recruitment

Is it acceptable or unacceptable: Requesting a potential employee to 
disclose their religion, beliefs or worldview during the recruitment 
process?

Definitely 
acceptable

Rather 
acceptable

Rather 
unacceptable

Definitely 
unacceptable

It’s hard to 
say/I have 
no opinion

% % % % %
Number of 
persons

Total 4.8 19.2 29.8 40.9 5.3 819

Gender
Female 4.1 16.4 29.8 44.6 5.1 377

Male 5.3 21.6 29.8 37.7 5.5 442
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Age

18–24 years old 41.0 30.3 28.7 48

25–34 3.2 15.7 26.0 51.1 4.0 181

35–44 6.3 19.8 32.7 32.8 8.4 240

45–54 4.9 22.3 31.3 39.1 2.5 207

55–64 6.5 11.0 27.4 48.1 7.0 123

65 years old and 
above

10.2 29.0 49.0 11.8 20

Place of 
residence

Countryside 3.9 21.9 35.9 32.7 5.5 325

City/town with 
fewer than 20 000 
inhabitants 

4.3 25.2 18.0 50.3 2.2 104

From 20 000 to 100 
000 

6.2 12.8 31.5 44.4 5.1 142

From 100 001 to 
500 000 

3.6 16.9 31.5 40.8 7.2 117

City ​​with over 500 
000 inhabitants

6.7 16.8 20.9 49.9 5.7 131

Education

Primary/lower 
secondary

18.4 37.9 43.6 30

Basic vocational 
education

3.0 36.1 34.0 21.4 5.5 154

Upper secondary 5.7 16.7 32.6 38.5 6.5 289

Higher 5.2 13.8 25.0 51.3 4.7 346

Religious 
identification

Catholicism 4.6 20.9 31.4 36.9 6.2 645

Orthodox Christianity 72.6 27.4 3

Protestantism 100.0 1

Judaism 100.0 2

Buddhism 65.1 34.9 2

Jehovah’s Witnesses 8.0 24.4 67.6 7

Other denomination/
other religion

22.3 21.0 27.3 29.4 11

I do not identify with 
any denomination/
any religion

3.1 12.2 22.8 59.2 2.6 149

Participation 
in religious 
practices  

Several times a week 3.8 17.4 18.6 55.3 4.9 36

Once a week 5.6 24.0 28.6 33.1 8.7 204

1–2 times a month 2.1 17.1 46.7 31.3 2.7 74

Several times a year 3.5 23.0 31.6 37.4 4.6 239

Does not participate 
at all

6.2 12.9 26.0 50.7 4.2 266

Religiosity

Deeply religious 6.3 18.5 22.3 46.3 6.6 51

Religious 5.1 21.8 32.1 35.4 5.5 497

Undecided 3.6 16.6 35.7 39.7 4.4 138

Non-religious 3.9 12.3 18.3 60.4 5.0 133

Workplace

State, public 
institution

6.4 15.2 24.7 48.0 5.6 225

Enterprise/company 
with participation of 
private owners and 
the state

5.0 22.3 32.3 35.3 5.1 258

Private sector outside 
of agriculture

3.1 19.8 30.8 40.8 5.5 325

Private farm 14.5 10.4 48.1 26.9 11
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Voivodeship

Dolnośląskie 
Voivodeship

7.5 15.4 30.6 44.9 1.6 66

Kujawsko-Pomorskie 
Voivodeship

1.9 9.0 44.8 36.2 8.1 42

Lubelskie 
Voivodeship

4.2 16.9 27.1 47.9 3.9 42

Lubuskie Voivodeship 39.2 20.7 40.1 21

Łódzkie Voivodeship 5.5 19.2 32.7 38.3 4.4 50

Małopolskie 
Voivodeship

.9 16.5 30.3 48.3 4.0 74

Mazowieckie 
Voivodeship

4.0 13.5 29.7 48.3 4.5 131

Opolskie Voivodeship 29.0 8.0 22.6 40.4 20

Podkarpackie 
Voivodeship

5.1 19.6 30.4 39.2 5.7 38

Podlaskie Voivodship 5.2 10.2 38.5 34.0 12.0 24

Pomorskie 
Voivodship

2.3 15.8 30.5 45.7 5.7 54

Śląskie Voivodeship 7.0 25.9 30.1 31.1 5.9 92

Świętokrzyskie 
Voivodeship

2.3 46.9 25.7 20.2 4.9 23

Warmińsko-
Mazurskie 
Voivodeship

3.4 21.0 14.8 57.7 3.1 27

Wielkopolskie 
Voivodeship

1.2 24.6 33.7 29.8 10.8 78

Zachodniopomorskie 
Voivodeship

10.6 24.5 16.3 41.6 6.9 35

Table 5.2. Admissibility of making employment dependent on religion

Is it acceptable or unacceptable: Making the employment of a new 
employee dependent on their adherence or non-adherence to a specific 
religion (except in special situations)?

Definitely 
acceptable

Rather 
acceptable

Rather 
unacceptable

Definitely 
unacceptable

It’s hard to 
say/I have 
no opinion

% % % % %
Number of 
persons

Total 4.4 11.0 33.8 41.3 9.5 819

Gender
Female 3.1 9.7 34.6 44.0 8.7 377

Male 5.4 12.2 33.1 39.0 10.3 442

Age

18–24 years old 2.5 7.4 50.0 40.1 48

25–34 1.3 9.9 33.2 45.0 10.6 181

35–44 6.5 11.7 33.6 38.7 9.5 240

45–54 4.8 13.5 36.3 35.5 9.8 207

55–64 4.8 9.3 26.2 48.4 11.4 123

65 years old and above 3.3 5.8 23.5 58.4 9.0 20

Place of 
residence

Countryside 4.3 11.8 40.2 32.4 11.3 325

City/town with fewer 
than 20 000 inhabitants 

6.2 15.1 20.1 53.2 5.3 104

From 20 000 to 100 000 3.1 10.8 33.9 42.0 10.3 142

From 100 001 to 500 
000 

2.9 7.3 35.8 42.9 11.1 117

City ​​with over 500 000 
inhabitants

5.5 9.3 26.8 51.9 6.5 131
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Education

Primary/lower 
secondary

14.1 59.1 18.6 8.2 30

Basic vocational 
education

3.3 15.2 39.8 25.4 16.4 154

Upper secondary 5.5 11.1 33.3 40.9 9.2 289

Higher 4.3 8.8 29.3 50.8 6.9 346

Religious 
identification

Catholicism 4.7 11.9 35.3 37.6 10.4 645

Orthodox Christianity 38.3 61.7 3

Protestantism 100.0 1

Judaism 100.0 2

Buddhism 65.1 34.9 2

Jehovah’s Witnesses 8.0 92.0 7

Other denomination/
other religion

21.0 49.6 29.4 11

I do not identify with 
any denomination/any 
religion

2.2 7.2 27.3 56.0 7.3 149

Participation 
in religious 
practices

Several times a week 5.7 11.0 31.8 46.7 4.9 36

Once a week 6.6 11.0 29.2 39.2 14.0 204

1–2 times a month 1.1 10.3 46.6 33.6 8.3 74

Several times a year 4.0 13.5 35.4 39.4 7.8 239

Does not participate 
at all

3.7 9.0 32.5 46.1 8.7 266

Religiosity

Deeply religious 6.4 10.4 27.7 46.8 8.8 51

Religious 4.5 13.0 35.4 37.6 9.5 497

Undecided 4.8 8.1 37.8 38.6 10.7 138

Non-religious 2.4 6.8 26.0 56.1 8.7 133

Workplace

State, public institution 3.8 8.9 31.2 46.0 10.0 225

Enterprise/company 
with participation of 
private owners and 
the state

4.3 11.7 38.8 34.4 10.8 258

Private sector outside 
of agriculture

4.9 11.9 31.7 43.2 8.3 325

Private farm 10.4 30.6 51.1 7.9 11

Voivodeship

Dolnośląskie 
Voivodeship

4.2 15.9 29.8 44.3 5.8 66

Kujawsko-Pomorskie 
Voivodeship

4.4 10.1 24.7 48.4 12.5 42

Lubelskie Voivodeship 11.1 17.2 29.2 37.6 4.9 42

Lubuskie Voivodeship 10.0 15.8 65.8 8.4 21

Łódzkie Voivodeship 8.8 9.6 28.5 42.2 10.9 50

Małopolskie 
Voivodeship

5.0 9.2 30.7 35.8 19.2 74

Mazowieckie 
Voivodeship

2.3 6.0 37.9 50.1 3.7 131

Opolskie Voivodeship 8.3 5.8 34.1 48.6 3.3 20

Podkarpackie 
Voivodeship

.9 17.8 28.2 37.6 15.5 38

Podlaskie Voivodship 2.8 39.7 40.9 16.6 24

Pomorskie Voivodship 5.8 2.8 48.8 35.4 7.3 54

Śląskie Voivodeship 5.6 9.3 35.7 35.6 13.8 92

Świętokrzyskie 
Voivodeship

2.3 23.7 49.4 21.3 3.3 23

Warmińsko-Mazurskie 
Voivodeship

5.3 13.2 39.3 33.0 9.2 27

Wielkopolskie 
Voivodeship

1.2 19.1 34.2 34.2 11.4 78

Zachodniopomorskie 
Voivodeship

5.6 11.4 24.9 54.5 3.6 35
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Table 6.1. Acceptance of wearing a cross in the workplace

Would it bother you or not if during the course of their professional 
duties an employee wore a cross around their neck in a way visible 
to the environment?

It would 
definitely not 
bother me

It would 
rather 
bother me

It would 
rather not 
bother me

It would 
definitely not 
bother me

It’s hard to 
say/I have 
no opinion

% % % % %
Number of 
persons

Total 4.3 5.2 38.5 50.8 1.2 819

Gender
Female 3.4 4.8 37.3 53.0 1.4 377

Male 5.0 5.5 39.5 48.9 1.1 442

Age

18–24 years old 3.3 7.1 15.8 73.8 48

25–34 3.3 3.0 38.9 52.3 2.5 181

35–44 5.5 6.1 46.0 41.7 .8 240

45–54 3.9 3.8 38.9 52.6 .9 207

55–64 5.2 6.1 33.5 53.6 1.6 123

65 years old and above 18.1 25.9 56.0 20

Place of 
residence

Countryside 4.0 6.7 38.8 49.3 1.3 325

City/town with fewer than 
20 000 inhabitants 

4.9 3.2 29.4 60.6 1.9 104

From 20 000 to 100 000 .6 6.5 39.6 51.8 1.6 142

From 100 001 to 500 000 6.2 2.3 39.8 50.2 1.5 117

City ​​with over 500 000 
inhabitants

6.8 4.4 42.6 46.2 131

Education

Primary/lower secondary 8.2 45.2 46.6 30

Basic vocational education 4.2 5.7 35.8 54.2 154

Upper secondary 3.7 4.8 38.0 51.5 1.9 289

Higher 5.1 5.0 39.5 49.0 1.3 346

Religious 
identification

Catholicism 3.2 4.9 37.5 53.0 1.5 645

Orthodox Christianity 100.0 3

Protestantism 100.0 1

Judaism 100.0 2

Buddhism 65.1 34.9 2

Jehovah’s Witnesses 24.4 16.0 59.6 7

Other denomination/other 
religion

7.0 22.3 16.3 54.4 11

I do not identify with any 
denomination/any religion

8.4 4.1 47.0 40.1 .5 149

Participation 
in religious 
practices

Several times a week 10.3 14.6 73.7 1.4 36

Once a week 7.2 4.0 30.3 57.6 1.0 204

1–2 times a month 1.2 9.6 53.4 34.0 1.9 74

Several times a year 3.0 2.3 38.8 55.3 .7 239

Does not participate at all 4.7 6.8 43.7 43.1 1.7 266

Religiosity

Deeply religious 1.3 1.1 10.9 85.6 1.0 51

Religious 4.4 4.9 38.8 51.1 .8 497

Undecided 1.9 8.5 45.5 40.9 3.2 138

Non-religious 7.6 4.5 40.7 46.2 1.0 133
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Workplace

State, public institution 4.2 6.6 43.5 45.1 .5 225

Enterprise/company with 
participation of private 
owners and the state

3.0 6.0 40.1 49.2 1.8 258

Private sector outside of 
agriculture

5.5 3.4 34.1 55.7 1.3 325

Private farm 11.5 28.6 59.9 11

Voivodeship

Dolnośląskie Voivodeship 7.4 10.0 32.0 50.5 66

Kujawsko-Pomorskie 
Voivodeship

15.2 58.3 26.6 42

Lubelskie Voivodeship 1.7 9.6 25.1 61.9 1.7 42

Lubuskie Voivodeship 3.7 21.0 75.4 21

Łódzkie Voivodeship 2.7 5.8 41.7 48.1 1.7 50

Małopolskie Voivodeship 2.7 1.9 36.8 58.5 74

Mazowieckie Voivodeship 3.4 4.5 40.8 50.4 .9 131

Opolskie Voivodeship 15.6 33.3 47.9 3.3 20

Podkarpackie Voivodeship 5.5 1.8 31.5 61.2 38

Podlaskie Voivodship 2.7 2.8 33.9 60.6 24

Pomorskie Voivodship 2.3 44.1 53.6 54

Śląskie Voivodeship 5.0 7.5 37.6 48.1 1.8 92

Świętokrzyskie 
Voivodeship

2.5 19.3 42.9 30.5 4.8 23

Warmińsko-Mazurskie 
Voivodeship

10.7 39.9 49.5 27

Wielkopolskie Voivodeship 3.0 1.9 43.0 47.0 5.1 78

Zachodniopomorskie 
Voivodeship

2.2 10.2 36.8 50.8 35

Table 6.2. Acceptance of wearing non-Christian religious symbols

Would it bother you or not if during the course of their professional 
duties an employee wore a symbol of non-Christian religion around 
their neck in a way visible to the environment?

It would 
definitely not 
bother me

It would 
rather 
bother me

It would 
rather not 
bother me

It would 
definitely not 
bother me

It’s hard to 
say/I have 
no opinion

% % % % %
Number of 
persons

Total 6.0 5.7 41.5 44.6 2.2 819

Gender
Female 4.1 5.7 40.1 48.6 1.5 377

Male 7.7 5.7 42.7 41.2 2.8 442

Age

18–24 years old 13.8 7.1 15.8 63.3 48

25–34 4.9 1.9 41.7 47.0 4.5 181

35–44 8.4 5.7 47.6 35.8 2.4 240

45–54 3.6 5.7 44.8 45.2 .7 207

55–64 3.3 9.7 34.4 50.4 2.3 123

65 years old and above 10.4 11.6 36.8 41.2 20

Place of 
residence

Countryside 4.5 7.5 41.2 43.5 3.3 325

City/town with fewer than 
20 000 inhabitants 

4.9 4.2 32.4 56.7 1.9 104

From 20 000 to 100 000 2.2 6.0 47.8 43.5 .5 142

From 100 001 to 500 000 10.7 4.0 41.5 41.6 2.2 117

City ​​with over 500 000 
inhabitants

10.6 3.5 42.8 41.4 1.7 131
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Education

Primary/lower secondary 29.7 29.6 40.7 30

Basic vocational 
education

2.4 7.3 41.7 46.3 2.3 154

Upper secondary 5.0 6.5 39.0 47.0 2.6 289

Higher 6.5 4.8 44.6 42.2 2.0 346

Religious 
identification

Catholicism 5.4 6.1 41.0 45.1 2.5 645

Orthodox Christianity 38.3 61.7 3

Protestantism 100.0 1

Judaism 100.0 2

Buddhism 65.1 34.9 2

Jehovah’s Witnesses 24.4 16.0 59.6 7

Other denomination/other 
religion

7.0 38.6 54.4 11

I do not identify with 
any denomination/any 
religion

8.4 3.5 44.8 42.0 1.3 149

Participation 
in religious 
practices

Several times a week 15.5 9.1 25.1 48.9 1.4 36

Once a week 5.9 5.9 40.2 46.4 1.5 204

1–2 times a month 9.1 5.6 48.0 34.4 2.9 74

Several times a year 3.5 4.9 42.1 47.2 2.3 239

Does not participate at all 6.2 5.7 42.3 43.1 2.6 266

Religiosity

Deeply religious 3.0 3.1 34.1 58.8 1.0 51

Religious 6.5 5.4 41.7 44.1 2.3 497

Undecided 3.9 9.5 42.9 39.7 4.0 138

Non-religious 7.6 3.8 42.1 45.9 .5 133

Workplace

State, public institution 5.9 8.5 44.2 40.5 .9 225

Enterprise/company with 
participation of private 
owners and the state

5.2 4.2 44.4 43.5 2.8 258

Private sector outside of 
agriculture

7.0 4.9 37.9 47.4 2.7 325

Private farm 5.9 24.6 69.6 11

Voivodeship

Dolnośląskie Voivodeship 8.6 9.3 35.4 44.9 1.7 66

Kujawsko-Pomorskie 
Voivodeship

5.6 6.7 64.9 22.8 42

Lubelskie Voivodeship 1.7 6.8 31.4 58.4 1.7 42

Lubuskie Voivodeship 3.7 15.9 80.4 21

Łódzkie Voivodeship 7.5 2.4 41.6 45.4 3.1 50

Małopolskie Voivodeship 3.9 2.9 39.1 52.2 1.9 74

Mazowieckie Voivodeship 4.6 4.9 41.7 43.8 5.0 131

Opolskie Voivodeship 13.8 38.3 47.9 20

Podkarpackie Voivodeship 4.1 9.7 41.3 43.7 1.2 38

Podlaskie Voivodship 5.5 29.7 61.0 3.8 24

Pomorskie Voivodship 13.2 1.9 45.0 39.9 54

Śląskie Voivodeship 5.6 7.8 42.9 43.7 92

Świętokrzyskie 
Voivodeship

2.2 19.3 50.6 23.1 4.8 23

Warmińsko-Mazurskie 
Voivodeship

32.7 39.0 28.4 27

Wielkopolskie 
Voivodeship

3.9 1.9 44.2 46.1 3.9 78

Zachodniopomorskie 
Voivodeship

4.2 6.4 46.9 39.0 3.5 35



Tables of socio-demographic differentiations 383

Table 6.3. Acceptance of headscarves worn by Muslim women

Would it bother you or not if during the course of their professional 
duties an employee wore a headscarf covering her hair (Muslim 
women)?

It would 
definitely not 
bother me

It would 
rather 
bother me

It would 
rather not 
bother me

It would 
definitely not 
bother me

It’s hard to 
say/I have 
no opinion

% % % % %
Number of 
persons

Total 7.0 7.9 42.4 39.7 3.0 819

Gender
Female 5.2 7.5 41.4 43.8 2.1 377

Male 8.6 8.1 43.3 36.1 3.8 442

Age

18–24 years old 12.0 5.5 26.6 55.9 48

25–34 6.5 5.3 38.8 43.4 5.9 181

35–44 5.3 8.0 48.5 36.3 1.9 240

45–54 8.5 8.0 44.6 36.3 2.6 207

55–64 6.1 10.5 39.3 40.9 3.1 123

65 years old and above 12.5 17.4 35.7 34.4 20

Place of 
residence

Countryside 6.7 6.2 48.8 35.4 3.0 325

City/town with fewer 
than 20 000 inhabitants 

5.8 9.9 30.1 53.1 1.1 104

From 20 000 to 100 000 5.6 9.5 41.8 40.5 2.6 142

From 100 001 to 500 000 8.4 8.2 41.1 38.2 4.2 117

City ​​with over 500 000 
inhabitants

9.2 8.4 38.4 40.0 4.1 131

Education

Primary/lower secondary 14.1 77.3 8.7 30

Basic vocational 
education

3.3 7.0 46.5 43.3 154

Upper secondary 6.7 10.7 35.1 42.2 5.3 289

Higher 8.4 6.6 43.7 38.6 2.7 346

Religious 
identification

Catholicism 6.9 7.8 43.4 39.0 2.9 645

Orthodox Christianity 38.3 61.7 3

Protestantism 100.0 1

Judaism 100.0 2

Buddhism 65.1 34.9 2

Jehovah’s Witnesses 55.0 8.0 37.1 7

Other denomination/
other religion

22.3 16.3 54.4 7.0 11

I do not identify with 
any denomination/any 
religion

8.1 5.3 41.9 42.1 2.6 149

Participation 
in religious 
practices

Several times a week 13.3 10.6 28.1 45.1 2.9 36

Once a week 8.5 8.3 39.0 42.6 1.6 204

1–2 times a month 7.1 9.4 59.3 22.3 1.9 74

Several times a year 5.5 4.8 45.9 39.9 3.9 239

Does not participate at all 6.5 9.5 39.2 41.2 3.7 266

Religiosity

Deeply religious 3.0 3.1 34.3 57.5 2.0 51

Religious 7.8 8.7 43.9 36.7 2.9 497

Undecided 4.8 7.9 44.2 37.0 6.1 138

Non-religious 8.2 6.5 38.4 46.4 .5 133
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Workplace

State, public institution 9.8 6.5 48.2 33.8 1.7 225

Enterprise/company with 
participation of private 
owners and the state

3.5 9.5 42.8 40.0 4.2 258

Private sector outside of 
agriculture

7.0 7.5 38.7 43.6 3.1 325

Private farm 32.8 9.7 24.6 33.0 11

Voivodeship

Dolnośląskie Voivodeship 9.2 7.1 46.0 34.9 2.8 66

Kujawsko-Pomorskie 
Voivodeship

5.6 68.5 25.9 42

Lubelskie Voivodeship 10.8 10.4 32.9 42.5 3.3 42

Lubuskie Voivodeship 8.7 20.6 70.7 21

Łódzkie Voivodeship 7.5 6.6 48.6 32.7 4.6 50

Małopolskie Voivodeship 5.4 5.5 42.1 47.0 74

Mazowieckie Voivodeship 5.1 9.7 37.5 43.2 4.6 131

Opolskie Voivodeship 17.1 19.5 20.4 43.1 20

Podkarpackie 
Voivodeship

6.9 11.5 45.3 33.7 2.6 38

Podlaskie Voivodship 8.3 3.2 22.5 53.7 12.2 24

Pomorskie Voivodship 7.5 5.5 47.5 39.5 54

Śląskie Voivodeship 4.4 14.4 41.9 36.8 2.5 92

Świętokrzyskie 
Voivodeship

3.6 6.9 62.8 18.6 8.1 23

Warmińsko-Mazurskie 
Voivodeship

29.8 36.5 30.8 2.9 27

Wielkopolskie 
Voivodeship

5.6 2.1 42.8 45.6 3.9 78

Zachodniopomorskie 
Voivodeship

2.2 14.0 45.3 35.0 3.5 35

Table 6.4. Acceptance of yarmulkes worn by Jewish men

Would it bother you or not if during the course of their professional 
duties an employee wore a yarmulke (headgear worn by Jewish 
men)?
It would 
definitely not 
bother me

It would 
rather 
bother me

It would 
rather not 
bother me

It would 
definitely not 
bother me

It’s hard to 
say/I have no 
opinion

% % % % %
Number of 
persons

Total 6.8 9.3 42.2 39.2 2.4 819

Gender
Female 4.7 9.0 40.6 43.0 2.7 377

Male 8.5 9.7 43.7 36.0 2.2 442

Age

18–24 years old 12.0 5.7 20.6 61.7 48

25–34 6.4 6.8 39.2 42.7 5.0 181

35–44 7.0 9.7 49.6 32.7 1.1 240

45–54 7.0 8.4 45.7 36.6 2.3 207

55–64 4.0 14.2 36.1 43.2 2.4 123

65 years old and above 10.4 16.8 34.8 35.3 2.6 20

Place of 
residence

Countryside 5.8 10.3 45.1 35.6 3.1 325

City/town with fewer than 
20 000 inhabitants 

5.8 4.7 39.8 48.6 1.1 104

From 20 000 to 100 000 4.0 11.2 41.7 39.9 3.2 142

From 100 001 to 500 000 7.9 10.4 40.7 39.5 1.5 117

City ​​with over 500 000 
inhabitants

11.9 7.7 38.8 39.5 2.0 131
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Education

Primary/lower secondary 14.1 69.0 16.9 30

Basic vocational education 3.5 9.0 42.6 42.3 2.6 154

Upper secondary 5.7 12.8 36.7 41.6 3.3 289

Higher 8.5 7.4 44.4 37.8 1.9 346

Religious 
identification

Catholicism 6.4 10.7 42.6 38.2 2.0 645

Orthodox Christianity 72.6 27.4 3

Protestantism 100.0 1

Judaism 100.0 2

Buddhism 65.1 34.9 2

Jehovah’s Witnesses 24.4 38.5 37.1 7

Other denomination/other 
religion

7.0 16.3 54.4 22.3 11

I do not identify with any 
denomination/any religion

8.0 4.0 41.2 43.7 3.1 149

Participation 
in religious 
practices

Several times a week 11.6 16.0 19.6 49.9 2.9 36

Once a week 8.1 12.0 39.1 38.4 2.5 204

1–2 times a month 4.7 12.7 55.0 25.6 1.9 74

Several times a year 3.9 8.3 46.6 39.1 2.1 239

Does not participate at all 8.2 6.4 40.2 42.2 2.9 266

Religiosity

Deeply religious 3.0 8.7 29.5 56.7 2.0 51

Religious 7.8 10.3 44.0 35.3 2.6 497

Undecided 3.5 11.5 44.4 37.7 2.9 138

Non-religious 7.6 3.9 38.4 48.4 1.7 133

Workplace

State, public institution 6.9 10.6 47.0 34.9 .7 225

Enterprise/company with 
participation of private 
owners and the state

5.2 10.6 42.7 36.7 4.9 258

Private sector outside of 
agriculture

7.3 7.6 39.4 43.9 1.8 325

Private farm 26.9 5.9 17.8 49.4 11

Voivodeship

Dolnośląskie Voivodeship 10.2 11.2 38.5 38.4 1.7 66

Kujawsko-Pomorskie 
Voivodeship

5.6 9.5 58.5 26.4 42

Lubelskie Voivodeship 10.8 15.2 34.9 37.4 1.7 42

Lubuskie Voivodeship 3.7 20.3 76.1 21

Łódzkie Voivodeship 7.5 5.3 50.4 34.1 2.7 50

Małopolskie Voivodeship 1.9 7.3 36.8 53.3 .7 74

Mazowieckie Voivodeship 7.5 8.3 40.4 41.2 2.6 131

Opolskie Voivodeship 20.8 23.6 43.1 12.5 20

Podkarpackie Voivodeship 10.0 16.9 39.1 25.7 8.3 38

Podlaskie Voivodship 8.3 42.8 40.5 8.4 24

Pomorskie Voivodship 5.9 6.9 50.3 37.0 54

Śląskie Voivodeship 3.1 14.7 44.6 36.9 .6 92

Świętokrzyskie 
Voivodeship

5.5 4.8 63.9 21.0 4.8 23

Warmińsko-Mazurskie 
Voivodeship

36.0 39.0 25.0 27

Wielkopolskie Voivodeship 3.0 8.2 40.1 45.7 3.0 78

Zachodniopomorskie 
Voivodeship

4.2 10.3 46.0 36.0 3.5 35
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Table 6.5. Acceptance of turbans worn by Sikh men

Would it bother you or not if during the course of their professional 
duties an employee wore a turban (headgear worn by Sikh men)?

It would 
definitely not 
bother me

It would 
rather 
bother me

It would 
rather not 
bother me

It would 
definitely not 
bother me

It’s hard to 
say/I have 
no opinion

% % % % %
Number of 
persons

Total 6.8 8.6 41.8 39.9 2.9 819

Gender
Female 5.6 8.2 42.5 41.4 2.4 377

Male 7.8 8.9 41.3 38.6 3.4 442

Age

18–24 years old 12.0 5.7 19.3 63.0 48

25–34 8.4 6.2 39.1 42.1 4.2 181

35–44 5.7 8.9 47.8 36.2 1.3 240

45–54 6.8 9.5 44.5 35.0 4.1 207

55–64 4.0 9.4 38.4 44.4 3.8 123

65 years old and above 9.6 16.8 42.5 31.1 20

Place of 
residence

Countryside 6.5 7.3 46.0 36.0 4.1 325

City/town with fewer than 
20 000 inhabitants 

9.5 6.6 36.2 46.7 1.1 104

From 20 000 to 100 000 5.1 11.1 40.4 40.5 2.9 142

From 100 001 to 500 000 7.2 10.2 42.7 37.8 2.1 117

City ​​with over 500 000 
inhabitants

7.0 9.1 36.7 45.2 2.0 131

Education

Primary/lower secondary 14.1 49.4 36.5 30

Basic vocational education 6.0 5.6 44.5 41.8 2.1 154

Upper secondary 5.3 12.1 36.8 40.8 5.0 289

Higher 7.8 7.7 44.1 38.6 1.7 346

Religious 
identification

Catholicism 6.4 9.5 43.0 37.8 3.3 645

Orthodox Christianity 72.6 27.4 3

Protestantism 100.0 1

Judaism 100.0 2

Buddhism 65.1 34.9 2

Jehovah’s Witnesses 24.4 16.0 59.6 7

Other denomination/other 
religion

6.9 86.0 7.0 11

I do not identify with any 
denomination/any religion

8.8 4.9 40.1 44.9 1.3 149

Participation 
in religious 
practices

Several times a week 14.0 16.5 22.7 45.4 1.4 36

Once a week 7.5 10.4 37.3 41.4 3.3 204

1–2 times a month 2.6 8.7 60.5 25.4 2.7 74

Several times a year 6.2 7.1 47.1 36.2 3.4 239

Does not participate at all 6.9 7.4 37.9 45.3 2.4 266

Religiosity

Deeply religious 4.6 9.9 28.1 56.3 1.0 51

Religious 7.5 9.0 44.9 35.4 3.1 497

Undecided 2.9 9.9 42.7 39.8 4.6 138

Non-religious 9.1 4.9 34.6 50.4 1.0 133

Workplace

State, public institution 7.7 9.8 42.9 37.3 2.3 225

Enterprise/company with 
participation of private 
owners and the state

4.6 9.2 43.8 38.1 4.4 258

Private sector outside of 
agriculture

7.2 7.0 40.1 43.3 2.3 325

Private farm 26.9 15.5 24.6 33.0 11
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Voivodeship

Dolnośląskie Voivodeship 7.2 9.9 44.1 38.8 66

Kujawsko-Pomorskie 
Voivodeship

5.6 68.8 25.5 42

Lubelskie Voivodeship 10.8 15.9 28.6 41.4 3.3 42

Lubuskie Voivodeship 8.7 25.6 65.7 21

Łódzkie Voivodeship 7.5 6.8 40.7 40.4 4.6 50

Małopolskie Voivodeship 3.5 7.3 41.9 46.5 .8 74

Mazowieckie Voivodeship 4.7 9.0 38.8 44.0 3.5 131

Opolskie Voivodeship 20.8 20.4 55.6 3.3 20

Podkarpackie Voivodeship 11.4 8.2 39.6 28.1 12.6 38

Podlaskie Voivodship 8.3 3.2 36.5 43.6 8.4 24

Pomorskie Voivodship 5.9 5.8 49.7 38.7 54

Śląskie Voivodeship 3.5 12.9 45.2 37.4 1.0 92

Świętokrzyskie 
Voivodeship

9.1 6.9 43.7 35.5 4.8 23

Warmińsko-Mazurskie 
Voivodeship

33.2 3.2 35.8 25.0 2.9 27

Wielkopolskie Voivodeship 8.8 3.6 43.5 39.6 4.4 78

Zachodniopomorskie 
Voivodeship

2.2 17.5 40.0 36.8 3.5 35

Table 7.1. Deciding on religious symbols in state institutions

Who, in your opinion, should decide on the placement of religious 
symbols: In state institutions, workplaces and companies?
Only the 
employer 
(management/
owner)

Employer in 
consultation 
with 
employees

Only the 
employees

No one – placing 
religious symbols in 
such places should 
be prohibited

It’s 
hard to 
say

% % % % %
Number 
of persons

Total 14.6 36.7 7.7 31.7 9.3 819

Gender
Female 16.1 32.4 8.5 34.1 9.0 377

Male 13.3 40.3 7.1 29.7 9.6 442

Age

18–24 years old 26.0 54.8 6.6 12.6 48

25–34 21.6 31.0 6.8 29.9 10.7 181

35–44 14.1 39.0 4.4 31.2 11.2 240

45–54 11.4 39.8 8.5 30.1 10.2 207

55–64 7.9 27.3 15.1 43.1 6.5 123

65 years old and above 3.5 40.5 5.7 46.1 4.3 20

Place of 
residence

Countryside 11.8 41.4 8.1 26.0 12.9 325

City/town with 
fewer than 20 000 
inhabitants 

30.0 28.5 5.5 27.2 8.7 104

From 20 000 to 100 
000 

14.4 38.7 10.1 31.3 5.5 142

From 100 001 to 500 
000 .

9.7 41.2 4.8 35.0 9.3 117

City ​​with over 500 000 
inhabitants .

14.0 25.2 8.6 47.0 5.2 131

Education

Primary/lower 
secondary

19.6 37.9 16.9 25.6 30

Basic vocational 
education

23.5 42.7 9.2 17.7 6.9 154

Upper secondary 16.6 34.9 8.7 27.7 12.0 289

Higher 8.5 35.3 6.9 42.5 6.8 346
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Religious 
identification

Catholicism 16.3 42.4 8.7 22.1 10.4 645

Orthodox Christianity 34.2 38.3 27.4 3

Protestantism 100.0 1

Judaism 100.0 2

Buddhism 65.1 34.9 2

Jehovah’s Witnesses 10.6 23.4 66.0 7

Other denomination/
other religion

61.2 38.8 11

I do not identify with 
any denomination/any 
religion

7.6 12.2 3.9 70.2 6.2 149

Participation 
in religious 
practices

Several times a week 5.3 62.1 18.1 9.3 5.2 36

Once a week 19.4 52.2 7.1 10.6 10.7 204

1–2 times a month 11.3 32.2 12.6 26.6 17.3 74

Several times a year 17.7 34.1 7.0 33.7 7.6 239

Does not participate 
at all

10.3 24.8 6.1 50.6 8.2 266

Religiosity

Deeply religious 9.5 63.9 15.4 3.7 7.6 51

Religious 17.2 42.1 7.3 23.3 10.0 497

Undecided 12.3 26.3 8.2 42.3 10.9 138

Non-religious 9.2 16.4 5.6 63.0 5.8 133

Workplace

State, public institution 8.1 34.9 9.6 38.2 9.3 225

Enterprise/company 
with participation of 
private owners and 
the state

20.4 37.2 9.9 22.2 10.3 258

Private sector outside 
of agriculture

13.8 37.9 4.4 35.0 8.9 325

Private farm 34.8 22.8 16.4 25.9 11

Voivodeship

Dolnośląskie 
Voivodeship

2.9 51.1 6.6 26.0 13.5 66

Kujawsko-Pomorskie 
Voivodeship

5.7 48.2 3.0 33.2 9.9 42

Lubelskie Voivodeship 13.1 36.8 13.8 34.6 1.7 42

Lubuskie Voivodeship 47.5 20.2 5.0 27.2 21

Łódzkie Voivodeship 21.3 26.9 7.2 40.7 3.9 50

Małopolskie 
Voivodeship

29.3 29.6 5.4 27.7 8.0 74

Mazowieckie 
Voivodeship

9.9 33.7 5.8 39.6 11.0 131

Opolskie Voivodeship 32.0 22.3 37.6 8.1 20

Podkarpackie 
Voivodeship

12.6 48.2 17.2 11.6 10.3 38

Podlaskie Voivodship 13.5 36.1 7.5 39.2 3.8 24

Pomorskie Voivodship 12.6 37.1 1.6 32.0 16.8 54

Śląskie Voivodeship 14.5 35.9 11.0 25.7 12.9 92

Świętokrzyskie 
Voivodeship

2.5 61.7 5.4 27.9 2.5 23

Warmińsko-Mazurskie 
Voivodeship

14.9 44.2 10.3 18.1 12.5 27

Wielkopolskie 
Voivodeship

22.6 28.6 9.8 30.0 9.0 78

Zachodniopomorskie 
Voivodeship

11.2 32.0 51.9 4.9 35
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Table 7.2. Deciding on religious symbols in private institutions

Who, in your opinion, should decide on the placement of religious 
symbols in private institutions, workplaces and companies?

Only the 
employer 
(management/
owner)

Employer in 
consultation 
with 
employees

Only the 
employees

No one – placing 
religious symbols 
in such places 
should be 
prohibited

It’s hard 
to say

% % % % %
Number 
of persons

Total 17.7 43.0 8.5 22.0 8.7 819

Gender
Female 15.7 40.1 8.8 28.0 7.4 377

Male 19.5 45.5 8.2 17.0 9.7 442

Age

18–24 years old 14.6 64.1 8.9 10.4 2.0 48

25–34 22.7 39.1 4.8 25.0 8.4 181

35–44 19.7 40.1 10.2 19.6 10.4 240

45–54 16.5 46.5 6.5 19.3 11.2 207

55–64 9.4 39.7 14.2 31.5 5.2 123

65 years old and 
above

20.3 48.1 5.7 22.6 3.3 20

Place of 
residence

Countryside 14.3 44.4 9.9 18.4 13.0 325

City/town with 
fewer than 20 000 
inhabitants 

25.6 43.5 4.4 20.7 5.8 104

From 20 000 to 100 
000

17.3 43.7 11.7 22.3 5.0 142

From 100 001 to 
500 000 

15.0 48.0 6.6 21.8 8.6 117

City ​​with over 500 000 
inhabitants

23.1 34.0 6.5 32.0 4.3 131

Education

Primary/lower 
secondary

28.2 37.9 8.2 25.6 30

Basic vocational 
education

21.8 43.2 14.2 11.0 9.7 154

Upper secondary 17.3 43.3 7.7 21.5 10.2 289

Higher 15.4 43.1 7.4 28.7 5.5 346

Religious 
identification

Catholicism 18.0 48.3 9.5 14.3 9.9 645

Orthodox Christianity 34.2 38.3 27.4 3

Protestantism 100.0 1

Judaism 100.0 2

Buddhism 100.0 2

Jehovah’s Witnesses 10.6 23.4 66.0 7

Other denomination/
other religion

6.9 39.0 31.7 22.4 11

I do not identify with 
any denomination/any 
religion

18.5 22.8 1.3 52.4 5.0 149

Participation 
in religious 
practices

Several times a week 17.8 54.1 16.5 8.8 2.9 36

Once a week 21.9 55.0 9.1 4.7 9.4 204

1–2 times a month 12.3 38.1 10.8 19.7 19.0 74

Several times a year 17.1 44.2 7.6 23.8 7.4 239

Does not participate 
at all

16.7 32.7 7.2 36.3 7.2 266

Religiosity

Deeply religious 15.6 64.7 11.2 5.2 3.4 51

Religious 18.8 46.9 9.1 15.5 9.7 497

Undecided 12.4 38.8 11.0 28.6 9.3 138

Non-religious 20.3 24.4 2.7 46.2 6.4 133
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Workplace

State, public institution 15.0 39.2 11.3 27.0 7.5 225

Enterprise/company 
with participation of 
private owners and 
the state

17.1 43.6 11.3 17.2 10.8 258

Private sector outside 
of agriculture

19.6 45.6 4.2 22.4 8.1 325

Private farm 34.8 31.0 11.5 22.7 11

Voivodeship

Dolnośląskie 
Voivodeship

8.8 50.5 7.6 19.9 13.1 66

Kujawsko-Pomorskie 
Voivodeship

11.9 58.7 3.0 16.4 9.9 42

Lubelskie Voivodeship 17.4 39.9 11.4 27.3 4.0 42

Lubuskie Voivodeship 8.9 58.8 32.2 21

Łódzkie Voivodeship 17.8 45.7 4.0 30.6 1.9 50

Małopolskie 
Voivodeship

30.2 32.6 6.9 20.6 9.7 74

Mazowieckie 
Voivodeship

24.3 42.1 5.1 18.4 10.0 131

Opolskie Voivodeship 10.4 20.3 34.7 31.3 3.3 20

Podkarpackie 
Voivodeship

13.9 52.4 20.1 7.2 6.3 38

Podlaskie Voivodship 12.7 43.3 10.5 29.7 3.8 24

Pomorskie Voivodship 14.8 33.5 9.2 25.6 16.8 54

Śląskie Voivodeship 18.6 45.8 11.5 15.7 8.4 92

Świętokrzyskie 
Voivodeship

6.1 48.3 17.4 25.7 2.5 23

Warmińsko-Mazurskie 
Voivodeship

17.5 49.4 10.3 13.0 9.8 27

Wielkopolskie 
Voivodeship

21.3 33.1 3.8 30.5 11.3 78

Zachodniopomorskie 
Voivodeship

10.8 48.7 6.0 27.5 6.9 35

Table 8. Perception of the cross as a discriminatory symbol in public institutions

In your opinion, does a cross, which is a symbol of the Christian religion, 
placed in the premises of a public institution or a state-owned workplace 
discriminate against employees who do not identify with Christianity?
It definitely 
constitutes 
discrimination

It rather 
constitutes 
discrimination

It rather doesn’t 
constitute 
discrimination

It definitely 
doesn’t constitute 
discrimination

It’s 
hard 
to say 

% % % % %
Number 
of persons

Total 12.0 18.1 29.6 28.3 12.1 819

Gender
Female 10.9 20.7 30.6 24.8 13.0 377
Male 12.9 15.9 28.7 31.2 11.3 442

Age

18–24 years old 4.4 10.4 46.6 28.7 9.8 48
25–34 3.8 17.3 36.0 31.1 11.7 181
35–44 12.2 21.9 28.5 25.6 11.8 240
45–54 12.4 18.2 27.7 27.3 14.5 207
55–64 22.4 16.5 18.9 30.4 11.9 123
65 years old and above 33.2 8.5 27.9 30.4 20

Place of 
residence

Countryside 6.2 17.9 31.7 30.9 13.3 325
City/town with fewer 
than 20 000 inhabitants 

15.5 21.9 29.8 27.7 5.0 104

From 20 000 to 100 000 12.9 16.8 25.7 27.2 17.5 142
From 100 001 to 500 000 13.6 14.5 35.0 26.8 10.0 117
City ​​with over 500 000 
inhabitants

21.1 20.3 23.5 24.5 10.5 131
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Education

Primary/lower 
secondary

8.7 36.4 19.7 35.2 30

Basic vocational 
education

4.5 16.5 35.9 26.1 17.0 154

Upper secondary 13.6 17.0 28.6 30.9 9.9 289
Higher 14.3 21.4 26.9 27.8 9.7 346

Religious 
identification

Catholicism 6.7 14.9 32.4 34.5 11.5 645
Orthodox Christianity 27.4 72.6 3
Protestantism 100.0 1
Judaism 100.0 2
Buddhism 34.9 65.1 2
Jehovah’s Witnesses 47.0 11.0 15.4 10.6 16.0 7
Other denomination/
other religion

9.4 18.9 37.3 34.4 11

I do not identify with 
any denomination/any 
religion

33.6 32.6 18.3 4.0 11.5 149

Participation 
in religious 
practices

Several times a week 9.3 4.7 20.4 56.8 8.9 36
Once a week 2.0 9.9 27.9 51.3 8.8 204
1–2 times a month 7.2 14.3 50.2 17.6 10.6 74
Several times a year 9.6 17.9 31.8 30.0 10.7 239
Does not participate 
at all

23.5 27.5 24.2 8.1 16.6 266

Religiosity

Deeply religious 5.8 5.1 13.2 69.8 6.1 51
Religious 5.7 14.8 32.9 35.4 11.2 497
Undecided 16.0 25.1 31.4 9.8 17.7 138
Non-religious 33.9 28.3 21.5 4.6 11.8 133

Workplace

State, public institution 17.4 21.7 24.3 21.7 14.9 225
Enterprise/company 
with participation of 
private owners and 
the state

7.6 13.4 33.3 31.9 13.8 258

Private sector outside of 
agriculture

11.5 19.5 30.4 29.8 8.8 325

Private farm 16.1 15.2 24.6 31.5 12.6 11

Voivodeship

Dolnośląskie 
Voivodeship

9.8 20.7 26.4 34.1 9.0 66

Kujawsko-Pomorskie 
Voivodeship

12.2 22.4 11.7 37.4 16.3 42

Lubelskie Voivodeship 9.2 20.6 27.4 38.9 3.9 42
Lubuskie Voivodeship 3.7 23.1 13.3 55.5 4.4 21
Łódzkie Voivodeship 11.7 23.5 36.6 19.5 8.7 50
Małopolskie 
Voivodeship

15.9 8.5 38.6 26.8 10.2 74

Mazowieckie 
Voivodeship

18.7 21.3 24.2 22.9 13.0 131

Opolskie Voivodeship 5.4 24.9 29.4 20.3 20.1 20
Podkarpackie 
Voivodeship

1.5 12.9 25.1 49.3 11.2 38

Podlaskie Voivodship 19.3 25.6 14.7 31.1 9.3 24
Pomorskie Voivodship 11.2 17.4 20.4 36.4 14.6 54
Śląskie Voivodeship 8.6 12.7 35.7 26.8 16.1 92
Świętokrzyskie 
Voivodeship

27.3 50.8 14.2 7.7 23

Warmińsko-Mazurskie 
Voivodeship

10.9 2.4 39.3 15.7 31.7 27

Wielkopolskie 
Voivodeship

8.7 20.0 39.6 20.5 11.2 78

Zachodniopomorskie 
Voivodeship

27.2 16.7 29.6 20.6 5.8 35
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Table 9.1. Reaction to a Buddhist co-worker

How would you react if your new closest co-worker 
was a Buddhist?

I would have no 
objections

I would be 
against it

It’s hard to say/I 
have no opinion

% % %
Number of 
persons

Total 77.1 6.4 16.6 819

Gender
Female 77.4 4.7 17.9 377

Male 76.7 7.8 15.5 442

Age

18–24 years old 58.6 27.4 14.1 48

25–34 76.5 6.4 17.0 181

35–44 76.3 6.1 17.6 240

45–54 77.4 5.0 17.6 207

55–64 83.2 2.0 14.8 123

65 years old and above 93.5 6.5 20

Place of residence

Countryside 75.1 6.3 18.7 325

City/town with fewer than 20 
000 inhabitants 

85.7 4.3 10.0 104

From 20 000 to 100 000 76.9 4.4 18.7 142

From 100 001 to 500 000 76.6 11.7 11.7 117

City ​​with over 500 000 
inhabitants 

75.7 5.6 18.7 131

Education

Primary/lower secondary 50.7 14.1 35.2 30

Basic vocational education 78.9 3.9 17.2 154

Upper secondary 73.3 8.6 18.0 289

Higher 81.6 4.9 13.5 346

Religious 
identification

Catholicism 75.5 6.7 17.8 645

Orthodox Christianity 100.0 3

Protestantism 100.0 1

Judaism 100.0 2

Buddhism 100.0 2

Jehovah’s Witnesses 81.0 19.0 7

Other denomination/other 
religion

77.7 22.3 11

I do not identify with any 
denomination/any religion

83.4 4.9 11.7 149

Participation in 
religious practices

Several times a week 66.8 15.6 17.6 36

Once a week 75.4 7.1 17.5 204

1–2 times a month 68.0 6.7 25.2 74

Several times a year 81.0 4.5 14.5 239

Does not participate at all 78.7 6.1 15.2 266

Religiosity

Deeply religious 73.2 10.2 16.5 51

Religious 75.3 6.1 18.6 497

Undecided 79.1 6.9 14.0 138

Non-religious 83.0 5.5 11.6 133

Workplace

State, public institution 73.0 7.2 19.8 225

Enterprise/company with 
participation of private owners 
and the state

76.5 6.7 16.8 258

Private sector outside of 
agriculture

81.1 4.9 14.1 325

Private farm 55.3 25.8 18.9 11
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Voivodeship

Dolnośląskie Voivodeship 85.0 3.9 11.1 66

Kujawsko-Pomorskie 
Voivodeship

80.4 6.2 13.4 42

Lubelskie Voivodeship 76.7 9.7 13.6 42

Lubuskie Voivodeship 91.8 5.0 3.2 21

Łódzkie Voivodeship 81.7 2.7 15.6 50

Małopolskie Voivodeship 80.6 5.8 13.6 74

Mazowieckie Voivodeship 76.9 7.6 15.6 131

Opolskie Voivodeship 76.2 4.8 19.1 20

Podkarpackie Voivodeship 64.4 9.0 26.6 38

Podlaskie Voivodship 74.2 2.8 23.0 24

Pomorskie Voivodship 70.4 9.1 20.5 54

Śląskie Voivodeship 78.1 1.4 20.5 92

Świętokrzyskie Voivodeship 67.3 19.3 13.4 23

Warmińsko-Mazurskie 
Voivodeship

47.7 23.7 28.5 27

Wielkopolskie Voivodeship 77.9 2.0 20.0 78

Zachodniopomorskie 
Voivodeship

87.0 6.8 6.2 35

Table 9.2. Reaction to a Hindu co-worker

How would you react if your new closest 
co-worker was a Hindu?
I would have no 
objections

I would be 
against it

It’s hard to say/I 
have no opinion

% % %
Number of 
persons

Total 75.6 6.4 18.1 819

Gender
Female 77.3 4.7 18.1 377

Male 74.1 7.8 18.1 442

Age

18–24 years old 60.3 25.6 14.1 48

25–34 75.6 5.4 19.0 181

35–44 74.9 7.1 18.0 240

45–54 74.3 4.8 20.9 207

55–64 82.0 2.6 15.4 123

65 years old and above 93.5 6.5 20

Place of residence

Countryside 73.8 6.2 20.0 325

City/town with fewer than 20 000 
inhabitants 

87.2 4.7 8.1 104

From 20 000 to 100 000 75.5 4.7 19.8 142

From 100 001 to 500 000 74.8 10.5 14.7 117

City ​​with over 500 000 inhabitants 71.5 6.1 22.4 131

Education

Primary/lower secondary 50.7 14.1 35.2 30

Basic vocational education 76.9 5.8 17.2 154

Upper secondary 72.5 7.8 19.8 289

Higher 79.7 4.8 15.5 346

Religious 
identification

Catholicism 74.1 7.1 18.7 645

Orthodox Christianity 100.0 3

Protestantism 100.0 1

Judaism 100.0 2

Buddhism 100.0 2

Jehovah’s Witnesses 81.0 19.0 7

Other denomination/other religion 77.7 22.3 11

I do not identify with any denomination/
any religion

81.2 4.2 14.7 149
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Participation in 
religious practices

Several times a week 65.3 18.9 15.8 36

Once a week 72.9 8.4 18.7 204

1–2 times a month 65.7 8.1 26.2 74

Several times a year 81.4 3.3 15.3 239

Does not participate at all 76.6 5.4 18.1 266

Religiosity

Deeply religious 72.2 10.0 17.8 51

Religious 74.0 6.5 19.4 497

Undecided 76.7 5.5 17.8 138

Non-religious 81.4 5.2 13.5 133

Workplace

State, public institution 71.4 7.0 21.6 225

Enterprise/company with participation of 
private owners and the state

76.2 5.1 18.7 258

Private sector outside of agriculture 79.6 5.7 14.7 325

Private farm 28.4 43.0 28.6 11

Voivodeship

Dolnośląskie Voivodeship 84.5 6.0 9.5 66

Kujawsko-Pomorskie Voivodeship 78.4 6.2 15.3 42

Lubelskie Voivodeship 70.9 16.4 12.6 42

Lubuskie Voivodeship 91.8 8.2 21

Łódzkie Voivodeship 78.9 5.5 15.6 50

Małopolskie Voivodeship 82.4 3.3 14.3 74

Mazowieckie Voivodeship 72.8 4.9 22.3 131

Opolskie Voivodeship 72.0 5.8 22.3 20

Podkarpackie Voivodeship 62.4 4.6 33.0 38

Podlaskie Voivodship 70.0 2.8 27.3 24

Pomorskie Voivodship 70.1 9.4 20.5 54

Śląskie Voivodeship 78.1 1.4 20.5 92

Świętokrzyskie Voivodeship 67.3 17.0 15.6 23

Warmińsko-Mazurskie Voivodeship 47.7 23.7 28.5 27

Wielkopolskie Voivodeship 77.9 5.2 16.8 78

Zachodniopomorskie Voivodeship 86.1 6.8 7.1 35

Table 9.3. Reaction to a Muslim co-worker

How would you react if your new closest 
co-worker was a Muslim?

I would have 
no objections

I would be 
against it

It’s hard to say/I 
have no opinion

% % %
Number of 
persons

Total 61.9 15.8 22.3 819

Gender
Female 63.3 11.4 25.3 377

Male 60.7 19.6 19.7 442

Age

18–24 years old 52.9 20.2 26.9 48

25–34 61.5 16.9 21.6 181

35–44 58.2 18.5 23.3 240

45–54 61.5 14.2 24.3 207

55–64 69.9 10.3 19.8 123

65 years old and above 85.4 14.6 20
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Place of residence

Countryside 56.9 14.5 28.6 325

City/town with fewer than 20 000 
inhabitants 

68.2 20.9 10.9 104

From 20 000 to 100 000 66.0 11.2 22.8 142

From 100 001 to 500 000 63.3 15.2 21.5 117

City ​​with over 500 000 inhabitants 63.4 20.8 15.8 131

Education

Primary/lower secondary 32.7 33.7 33.6 30

Basic vocational education 59.4 13.9 26.7 154

Upper secondary 62.8 16.2 21.0 289

Higher 64.7 14.9 20.4 346

Religious 
identification

Catholicism 59.5 16.9 23.6 645

Orthodox Christianity 65.8 34.2 3

Protestantism 100.0 1

Judaism 100.0 2

Buddhism 34.9 65.1 2

Jehovah’s Witnesses 81.0 8.0 11.0 7

Other denomination/other religion 43.4 56.6 11

I do not identify with any denomination/
any religion

73.4 11.6 14.9 149

Participation in 
religious practices

Several times a week 53.8 30.4 15.8 36

Once a week 55.5 22.3 22.3 204

1–2 times a month 55.9 12.0 32.1 74

Several times a year 69.7 11.1 19.2 239

Does not participate at all 62.5 14.3 23.2 266

Religiosity

Deeply religious 62.7 16.9 20.3 51

Religious 58.0 17.1 24.9 497

Undecided 61.5 14.7 23.8 138

Non-religious 76.3 12.0 11.7 133

Workplace

State, public institution 57.6 19.1 23.3 225

Enterprise/company with participation 
of private owners and the state

64.0 14.8 21.1 258

Private sector outside of agriculture 64.3 13.3 22.4 325

Private farm 28.4 48.9 22.7 11

Voivodeship

Dolnośląskie Voivodeship 68.0 14.9 17.0 66

Kujawsko-Pomorskie Voivodeship 68.3 10.9 20.8 42

Lubelskie Voivodeship 58.2 24.0 17.7 42

Lubuskie Voivodeship 91.8 8.2 21

Łódzkie Voivodeship 59.5 16.3 24.3 50

Małopolskie Voivodeship 59.4 16.3 24.3 74

Mazowieckie Voivodeship 67.5 15.5 17.0 131

Opolskie Voivodeship 51.9 30.0 18.2 20

Podkarpackie Voivodeship 54.9 17.3 27.9 38

Podlaskie Voivodship 63.0 19.1 17.9 24

Pomorskie Voivodship 65.7 12.2 22.1 54

Śląskie Voivodeship 57.8 12.2 30.0 92

Świętokrzyskie Voivodeship 54.2 11.6 34.2 23

Warmińsko-Mazurskie Voivodeship 42.2 26.4 31.4 27

Wielkopolskie Voivodeship 52.7 19.8 27.5 78

Zachodniopomorskie Voivodeship 74.7 12.4 12.9 35
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Table 9.4. Reaction to an Orthodox Christian co-worker

How would you react if your new closest 
co-worker was an Orthodox Christian?

I would have 
no objections

I would be 
against it

It’s hard to say/I 
have no opinion

% % %
Number 
of persons

Total 82.1 4.1 13.8 819

Gender
Female 82.6 3.6 13.8 377

Male 81.6 4.6 13.8 442

Age

18–24 years old 74.0 13.7 12.3 48

25–34 81.4 4.0 14.6 181

35–44 78.9 6.8 14.3 240

45–54 83.5 1.1 15.4 207

55–64 87.1 1.1 11.8 123

65 years old and above 100.0 20

Place of residence

Countryside 79.7 5.8 14.5 325

City/town with fewer than 20 000 
inhabitants 

91.2 3.6 5.2 104

From 20 000 to 100 000 81.6 3.1 15.2 142

From 100 001 to 500 000 83.4 2.7 14.0 117

City ​​with over 500 000 inhabitants 80.3 2.8 16.9 131

Education

Primary/lower secondary 64.8 35.2 30

Basic vocational education 79.4 4.3 16.3 154

Upper secondary 80.8 6.6 12.6 289

Higher 85.8 2.4 11.7 346

Religious 
identification

Catholicism 82.1 4.3 13.7 645

Orthodox Christianity 100.0 3

Protestantism 100.0 1

Judaism 100.0 2

Buddhism 100.0 2

Jehovah’s Witnesses 89.0 11.0 7

Other denomination/other religion 50.4 49.6 11

I do not identify with any denomination/
any religion

83.4 4.2 12.4 149

Participation in 
religious practices

Several times a week 84.3 8.3 7.4 36

Once a week 84.0 5.3 10.7 204

1–2 times a month 73.3 4.8 21.8 74

Several times a year 86.1 1.7 12.2 239

Does not participate at all 79.2 4.7 16.2 266

Religiosity

Deeply religious 80.7 6.9 12.4 51

Religious 81.4 4.1 14.5 497

Undecided 82.9 2.8 14.2 138

Non-religious 84.2 4.7 11.2 133

Workplace

State, public institution 77.1 5.4 17.5 225

Enterprise/company with participation of 
private owners and the state

79.9 4.9 15.2 258

Private sector outside of agriculture 88.0 2.3 9.7 325

Private farm 61.2 16.1 22.7 11
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Voivodeship

Dolnośląskie Voivodeship 91.6 1.2 7.2 66

Kujawsko-Pomorskie Voivodeship 87.7 12.3 42

Lubelskie Voivodeship 86.2 4.8 9.1 42

Lubuskie Voivodeship 91.8 8.2 21

Łódzkie Voivodeship 85.4 14.6 50

Małopolskie Voivodeship 87.9 5.5 6.6 74

Mazowieckie Voivodeship 79.5 4.5 16.0 131

Opolskie Voivodeship 81.7 5.9 12.5 20

Podkarpackie Voivodeship 75.3 5.3 19.4 38

Podlaskie Voivodship 87.1 12.9 24

Pomorskie Voivodship 76.8 7.9 15.3 54

Śląskie Voivodeship 80.2 .7 19.1 92

Świętokrzyskie Voivodeship 71.7 17.1 11.2 23

Warmińsko-Mazurskie Voivodeship 69.7 8.4 21.8 27

Wielkopolskie Voivodeship 73.0 7.2 19.8 78

Zachodniopomorskie Voivodeship 93.1 3.3 3.5 35

Table 9.5. Reaction to a Protestant co-worker

How would you react if your new closest 
co-worker was a Protestant?

I would have 
no objections

I would be 
against it

It’s hard to say/I 
have no opinion

% % %
Number of 
persons

Total 79.6 5.2 15.2 819

Gender
Female 80.9 2.7 16.3 377

Male 78.4 7.3 14.3 442

Age

18–24 years old 68.9 18.9 12.3 48

25–34 80.5 7.9 11.7 181

35–44 75.6 6.5 17.9 240

45–54 81.4 1.1 17.6 207

55–64 84.1 1.3 14.6 123

65 years old and above 97.4 2.6 20

Place of residence

Countryside 79.1 4.5 16.4 325

City/town with fewer than 20 000 
inhabitants 

84.7 3.3 12.0 104

From 20 000 to 100 000 79.3 4.2 16.5 142

From 100 001 to 500 000 77.1 7.1 15.8 117

City ​​with over 500 000 inhabitants 78.9 7.9 13.1 131

Education

Primary/lower secondary 50.7 33.7 15.6 30

Basic vocational education 79.7 2.1 18.2 154

Upper secondary 75.3 5.7 19.0 289

Higher 85.5 3.7 10.7 346

Religious 
identification

Catholicism 79.3 4.7 16.0 645

Orthodox Christianity 100.0 3

Protestantism 100.0 1

Judaism 100.0 2

Buddhism 100.0 2

Jehovah’s Witnesses 89.0 11.0 7

Other denomination/other religion 50.4 49.6 11

I do not identify with any denomination/
any religion

82.3 7.4 10.3 149
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Participation in 
religious practices

Several times a week 76.2 18.4 5.3 36

Once a week 80.4 5.3 14.3 204

1–2 times a month 74.8 5.3 19.9 74

Several times a year 80.7 3.3 15.9 239

Does not participate at all 79.6 5.0 15.3 266

Religiosity

Deeply religious 80.9 6.7 12.4 51

Religious 77.5 5.4 17.0 497

Undecided 83.8 .8 15.4 138

Non-religious 82.2 8.3 9.5 133

Workplace

State, public institution 78.4 5.4 16.3 225

Enterprise/company with participation 
of private owners and the state

76.1 7.0 16.9 258

Private sector outside of agriculture 83.9 3.1 13.0 325

Private farm 55.3 22.9 21.8 11

Voivodeship

Dolnośląskie Voivodeship 88.1 1.2 10.8 66

Kujawsko-Pomorskie Voivodeship 78.8 21.2 42

Lubelskie Voivodeship 83.3 7.6 9.1 42

Lubuskie Voivodeship 91.8 8.2 21

Łódzkie Voivodeship 84.4 15.6 50

Małopolskie Voivodeship 86.8 3.9 9.3 74

Mazowieckie Voivodeship 77.1 12.5 10.4 131

Opolskie Voivodeship 75.2 5.9 18.9 20

Podkarpackie Voivodeship 68.6 5.6 25.8 38

Podlaskie Voivodship 70.0 30.0 24

Pomorskie Voivodship 76.0 5.7 18.3 54

Śląskie Voivodeship 80.9 .7 18.4 92

Świętokrzyskie Voivodeship 83.8 2.5 13.7 23

Warmińsko-Mazurskie Voivodeship 54.4 23.7 21.8 27

Wielkopolskie Voivodeship 76.8 4.7 18.5 78

Zachodniopomorskie Voivodeship 85.1 5.0 9.9 35

Table 9.6. Reaction to a Jehovah’s Witnesses co-worker

How would you react if your new closest 
co-worker was a Jehovah’s Witnesses?

I would have 
no objections

I would be 
against it

It’s hard to say/I 
have no opinion

% % %
Number of 
persons

Total 70.4 11.7 17.9 819

Gender
Female 72.9 9.6 17.5 377

Male 68.3 13.5 18.2 442

Age

18–24 years old 56.0 38.8 5.2 48

25–34 63.0 15.8 21.1 181

35–44 68.3 12.0 19.8 240

45–54 74.4 5.9 19.7 207

55–64 80.3 6.3 13.3 123

65 years old and above 94.3 5.7 20
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Place of residence

Countryside 70.4 10.4 19.2 325

City/town with fewer than 20 000 
inhabitants 

76.3 9.4 14.4 104

From 20 000 to 100 000 69.3 10.7 20.0 142

From 100 001 to 500 000 71.6 13.9 14.6 117

City ​​with over 500 000 inhabitants 65.8 15.9 18.3 131

Education

Primary/lower secondary 50.7 33.7 15.6 30

Basic vocational education 66.2 11.5 22.3 154

Upper secondary 71.6 11.1 17.4 289

Higher 73.0 10.4 16.6 346

Religious 
identification

Catholicism 69.9 10.8 19.3 645

Orthodox Christianity 65.8 34.2 3

Protestantism 100.0 1

Judaism 100.0 2

Buddhism 100.0 2

Jehovah’s Witnesses 100.0 7

Other denomination/other religion 38.8 61.2 11

I do not identify with any denomination/
any religion

74.0 11.8 14.3 149

Participation in 
religious practices

Several times a week 66.1 21.5 12.4 36

Once a week 72.6 13.5 13.9 204

1–2 times a month 65.6 8.5 25.9 74

Several times a year 73.5 8.4 18.1 239

Does not participate at all 67.8 12.9 19.4 266

Religiosity

Deeply religious 74.6 12.7 12.7 51

Religious 70.1 11.2 18.7 497

Undecided 67.2 10.7 22.1 138

Non-religious 73.3 14.2 12.5 133

Workplace

State, public institution 66.3 13.9 19.8 225

Enterprise/company with participation 
of private owners and the state

69.0 13.6 17.4 258

Private sector outside of agriculture 74.7 8.5 16.8 325

Private farm 61.2 16.1 22.7 11

Voivodeship

Dolnośląskie Voivodeship 81.4 9.0 9.6 66

Kujawsko-Pomorskie Voivodeship 80.5 1.9 17.6 42

Lubelskie Voivodeship 75.0 13.5 11.5 42

Lubuskie Voivodeship 91.8 8.2 21

Łódzkie Voivodeship 78.5 6.9 14.6 50

Małopolskie Voivodeship 67.7 8.2 24.0 74

Mazowieckie Voivodeship 65.9 14.2 19.9 131

Opolskie Voivodeship 65.6 31.1 3.4 20

Podkarpackie Voivodeship 64.9 9.0 26.1 38

Podlaskie Voivodship 78.9 7.3 13.8 24

Pomorskie Voivodship 66.3 11.6 22.1 54

Śląskie Voivodeship 68.5 9.2 22.3 92

Świętokrzyskie Voivodeship 60.4 24.0 15.6 23

Warmińsko-Mazurskie Voivodeship 46.5 30.3 23.2 27

Wielkopolskie Voivodeship 61.2 18.2 20.6 78

Zachodniopomorskie Voivodeship 89.5 3.3 7.2 35
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Table 10.1. Attitude towards a Buddhist superior

What would be your attitude towards your 
superior at work being a Buddhist?

I would have no 
objections

I would be 
against it

It’s hard to 
say

% % %
Number of 
persons

Total 71.2 10.4 18.4 819

Gender
Female 72.5 7.3 20.3 377

Male 70.1 13.1 16.8 442

Age

18–24 years old 51.6 33.1 15.3 48

25–34 70.3 8.7 21.0 181

35–44 69.9 10.0 20.1 240

45–54 71.8 11.1 17.1 207

55–64 78.5 5.5 16.0 123

65 years old and above 90.3 9.7 20

Place of 
residence

Countryside 67.2 11.3 21.5 325

City/town with fewer than 20 000 
inhabitants 

74.0 10.4 15.6 104

From 20 000 to 100 000 75.4 9.0 15.6 142

From 100 001 to 500 000 72.8 11.9 15.3 117

City ​​with over 500 000 inhabitants 73.1 8.4 18.6 131

Education

Primary/lower secondary 36.6 14.1 49.3 30

Basic vocational education 72.0 14.1 13.9 154

Upper secondary 70.1 9.8 20.2 289

Higher 74.8 8.9 16.3 346

Religious 
identification

Catholicism 68.5 11.7 19.8 645

Orthodox Christianity 100.0 3

Protestantism 100.0 1

Judaism 100.0 2

Buddhism 100.0 2

Jehovah’s Witnesses 75.6 24.4 7

Other denomination/other religion 50.4 22.3 27.3 11

I do not identify with any denomination/
any religion

83.9 3.9 12.2 149

Participation 
in religious 
practices

Several times a week 46.5 31.8 21.6 36

Once a week 68.8 15.0 16.1 204

1–2 times a month 59.1 16.1 24.7 74

Several times a year 74.2 5.6 20.2 239

Does not participate at all 77.0 6.6 16.3 266

Religiosity

Deeply religious 69.4 21.5 9.1 51

Religious 66.4 12.1 21.5 497

Undecided 77.5 5.9 16.6 138

Non-religious 83.4 4.4 12.3 133

Workplace

State, public institution 69.4 9.5 21.1 225

Enterprise/company with participation of 
private owners and the state

68.9 11.6 19.4 258

Private sector outside of agriculture 75.7 8.8 15.5 325

Private farm 28.4 45.3 26.3 11



Tables of socio-demographic differentiations 401

Voivodeship

Dolnośląskie Voivodeship 74.9 4.7 20.5 66

Kujawsko-Pomorskie Voivodeship 77.0 6.2 16.8 42

Lubelskie Voivodeship 52.5 26.5 21.0 42

Lubuskie Voivodeship 95.0 5.0 21

Łódzkie Voivodeship 79.3 3.8 16.9 50

Małopolskie Voivodeship 78.2 7.7 14.2 74

Mazowieckie Voivodeship 72.2 11.4 16.4 131

Opolskie Voivodeship 79.3 12.5 8.3 20

Podkarpackie Voivodeship 59.3 8.4 32.3 38

Podlaskie Voivodship 70.0 9.8 20.3 24

Pomorskie Voivodship 69.9 11.3 18.8 54

Śląskie Voivodeship 77.2 3.9 18.9 92

Świętokrzyskie Voivodeship 47.3 39.3 13.4 23

Warmińsko-Mazurskie Voivodeship 51.1 32.8 16.1 27

Wielkopolskie Voivodeship 62.9 10.4 26.7 78

Zachodniopomorskie Voivodeship 80.7 5.2 14.2 35

Table 10.2. Attitude towards a Hindu superior

What would be your attitude towards your 
superior at work being a Hindu?
I would have no 
objections

I would be 
against it

It’s hard to 
say

% % %
Number of 
persons

Total 70.0 10.6 19.3 819

Gender
Female 71.2 8.0 20.8 377

Male 69.0 12.9 18.1 442

Age

18–24 years old 51.6 33.1 15.3 48

25–34 68.4 8.7 22.8 181

35–44 68.7 11.0 20.3 240

45–54 70.4 10.7 18.9 207

55–64 78.1 5.8 16.1 123

65 years old and above 90.3 9.7 20

Place of 
residence

Countryside 66.9 11.0 22.1 325

City/town with fewer than 20 000 
inhabitants 

73.2 8.9 17.9 104

From 20 000 to 100 000 74.2 9.3 16.5 142

From 100 001 to 500 000 71.0 12.4 16.5 117

City ​​with over 500 000 inhabitants 70.0 10.9 19.1 131

Education

Primary/lower secondary 36.6 14.1 49.3 30

Basic vocational education 72.0 14.1 13.9 154

Upper secondary 68.8 10.4 20.9 289

Higher 73.1 9.1 17.9 346

Religious 
identification

Catholicism 67.1 12.0 20.9 645

Orthodox Christianity 100.0 3

Protestantism 100.0 1

Judaism 100.0 2

Buddhism 100.0 2

Jehovah’s Witnesses 75.6 24.4 7

Other denomination/other religion 50.4 22.3 27.3 11

I do not identify with any denomination/
any religion

83.5 3.9 12.6 149
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Participation 
in religious 
practices

Several times a week 46.5 28.3 25.2 36

Once a week 68.1 15.2 16.7 204

1–2 times a month 57.0 18.5 24.5 74

Several times a year 72.8 5.1 22.1 239

Does not participate at all 75.8 7.6 16.6 266

Religiosity

Deeply religious 66.7 16.5 16.8 51

Religious 65.1 12.7 22.2 497

Undecided 76.3 6.8 17.0 138

Non-religious 83.3 4.8 11.9 133

Workplace

State, public institution 68.3 9.1 22.5 225

Enterprise/company with participation of 
private owners and the state

67.7 12.2 20.1 258

Private sector outside of agriculture 74.3 9.5 16.2 325

Private farm 34.3 38.5 27.2 11

Voivodeship

Dolnośląskie Voivodeship 71.9 6.8 21.3 66

Kujawsko-Pomorskie Voivodeship 77.0 6.2 16.8 42

Lubelskie Voivodeship 52.5 26.5 21.0 42

Lubuskie Voivodeship 90.7 9.3 21

Łódzkie Voivodeship 79.3 3.8 16.9 50

Małopolskie Voivodeship 78.0 6.7 15.4 74

Mazowieckie Voivodeship 70.3 10.9 18.8 131

Opolskie Voivodeship 75.9 15.7 8.4 20

Podkarpackie Voivodeship 57.1 7.2 35.7 38

Podlaskie Voivodship 70.0 12.8 17.2 24

Pomorskie Voivodship 67.1 9.4 23.4 54

Śląskie Voivodeship 78.5 4.7 16.9 92

Świętokrzyskie Voivodeship 47.3 42.6 10.1 23

Warmińsko-Mazurskie Voivodeship 51.1 32.8 16.1 27

Wielkopolskie Voivodeship 62.6 11.3 26.2 78

Zachodniopomorskie Voivodeship 74.7 5.2 20.1 35

Table 10.3. Attitude towards a Muslim superior

What would be your attitude towards your 
superior at work being a Muslim?

I would have no 
objections

I would be 
against it

It’s hard to 
say

% % %
Number of 
persons

Total 56.3 20.5 23.2 819

Gender
Female 56.1 16.5 27.4 377

Male 56.4 23.9 19.7 442

Age

18–24 years old 48.3 34.6 17.1 48

25–34 55.6 18.5 25.9 181

35–44 50.7 22.2 27.1 240

45–54 58.7 18.9 22.4 207

55–64 64.7 17.7 17.5 123

65 years old and above 70.5 17.9 11.6 20
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Place of 
residence

Countryside 52.2 22.6 25.2 325

City/town with fewer than 20 000 
inhabitants 

60.7 19.0 20.3 104

From 20 000 to 100 000 64.7 16.8 18.5 142

From 100 001 to 500 000 54.5 18.3 27.2 117

City ​​with over 500 000 inhabitants 55.3 22.3 22.4 131

Education

Primary/lower secondary 18.6 33.7 47.7 30

Basic vocational education 58.8 22.0 19.2 154

Upper secondary 56.8 18.1 25.1 289

Higher 57.9 20.7 21.4 346

Religious 
identification

Catholicism 53.4 22.7 23.9 645

Orthodox Christianity 65.8 34.2 3

Protestantism 100.0 1

Judaism 100.0 2

Buddhism 34.9 65.1 2

Jehovah’s Witnesses 67.6 8.0 24.4 7

Other denomination/other religion 65.6 34.4 11

I do not identify with any denomination/
any religion

68.1 12.9 19.0 149

Participation 
in religious 
practices

Several times a week 44.0 33.4 22.6 36

Once a week 50.6 29.7 19.7 204

1–2 times a month 45.3 19.4 35.3 74

Several times a year 62.3 14.5 23.2 239

Does not participate at all 59.9 17.3 22.7 266

Religiosity

Deeply religious 60.3 26.0 13.7 51

Religious 51.6 21.7 26.6 497

Undecided 55.2 20.0 24.8 138

Non-religious 73.1 14.2 12.7 133

Workplace

State, public institution 53.9 25.1 20.9 225

Enterprise/company with participation of 
private owners and the state

57.9 17.8 24.3 258

Private sector outside of agriculture 57.5 18.6 23.9 325

Private farm 28.4 44.4 27.2 11

Voivodeship

Dolnośląskie Voivodeship 52.5 21.1 26.4 66

Kujawsko-Pomorskie Voivodeship 67.2 10.9 21.9 42

Lubelskie Voivodeship 49.8 35.3 14.9 42

Lubuskie Voivodeship 86.0 14.0 21

Łódzkie Voivodeship 55.9 20.9 23.1 50

Małopolskie Voivodeship 54.2 20.2 25.6 74

Mazowieckie Voivodeship 62.1 18.5 19.4 131

Opolskie Voivodeship 58.0 29.0 13.0 20

Podkarpackie Voivodeship 42.3 30.1 27.6 38

Podlaskie Voivodship 63.0 24.9 12.1 24

Pomorskie Voivodship 58.9 19.3 21.7 54

Śląskie Voivodeship 54.9 16.2 28.9 92

Świętokrzyskie Voivodeship 41.5 42.3 16.2 23

Warmińsko-Mazurskie Voivodeship 45.6 35.5 18.9 27

Wielkopolskie Voivodeship 52.9 17.3 29.8 78

Zachodniopomorskie Voivodeship 57.5 8.8 33.8 35
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Table 10.4. Attitude towards an Orthodox Christian superior 

What would be your attitude towards your 
superior at work being an Orthodox Christian?

I would have no 
objections

I would be 
against it

It’s hard to 
say

% % %
Number of 
persons

Total 76.9 7.2 15.8 819

Gender
Female 75.8 6.0 18.2 377

Male 77.9 8.3 13.8 442

Age

18–24 years old 69.6 15.1 15.3 48

25–34 77.4 6.9 15.6 181

35–44 72.7 10.4 16.9 240

45–54 78.0 5.2 16.8 207

55–64 82.4 3.0 14.7 123

65 years old and above 96.8 3.2 20

Place of 
residence

Countryside 74.5 8.5 17.0 325

City/town with fewer than 20 000 
inhabitants 

77.8 7.9 14.2 104

From 20 000 to 100 000 79.9 4.5 15.6 142

From 100 001 to 500 000 81.7 5.4 13.0 117

City ​​with over 500 000 inhabitants 74.8 8.0 17.2 131

Education

Primary/lower secondary 50.7 49.3 30

Basic vocational education 76.5 12.2 11.3 154

Upper secondary 76.3 7.4 16.3 289

Higher 79.9 5.5 14.6 346

Religious 
identification

Catholicism 75.6 7.6 16.8 645

Orthodox Christianity 100.0 3

Protestantism 100.0 1

Judaism 100.0 2

Buddhism 100.0 2

Jehovah’s Witnesses 75.6 24.4 7

Other denomination/other religion 50.4 22.3 27.3 11

I do not identify with any denomination/
any religion

84.7 3.9 11.4 149

Participation 
in religious 
practices

Several times a week 73.0 11.2 15.8 36

Once a week 78.7 9.6 11.7 204

1–2 times a month 60.5 14.8 24.7 74

Several times a year 79.2 3.5 17.3 239

Does not participate at all 78.7 6.1 15.2 266

Religiosity

Deeply religious 81.9 8.4 9.7 51

Religious 73.5 8.8 17.7 497

Undecided 80.5 3.9 15.7 138

Non-religious 84.2 4.4 11.4 133

Workplace

State, public institution 74.5 7.2 18.3 225

Enterprise/company with participation of 
private owners and the state

73.6 9.5 16.9 258

Private sector outside of agriculture 82.0 5.3 12.7 325

Private farm 55.3 11.5 33.1 11
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Voivodeship

Dolnośląskie Voivodeship 79.0 3.0 18.0 66

Kujawsko-Pomorskie Voivodeship 86.7 6.2 7.1 42

Lubelskie Voivodeship 74.6 11.9 13.5 42

Lubuskie Voivodeship 95.0 5.0 21

Łódzkie Voivodeship 82.1 5.2 12.7 50

Małopolskie Voivodeship 84.7 6.3 8.9 74

Mazowieckie Voivodeship 76.1 7.0 17.0 131

Opolskie Voivodeship 81.8 12.5 5.8 20

Podkarpackie Voivodeship 69.3 5.5 25.2 38

Podlaskie Voivodship 85.7 3.1 11.2 24

Pomorskie Voivodship 71.5 7.9 20.6 54

Śląskie Voivodeship 81.8 2.2 16.0 92

Świętokrzyskie Voivodeship 52.0 34.6 13.4 23

Warmińsko-Mazurskie Voivodeship 75.6 15.0 9.4 27

Wielkopolskie Voivodeship 61.1 10.4 28.6 78

Zachodniopomorskie Voivodeship 80.7 3.5 15.9 35

Table 10.5. Attitude towards a Protestant superior

What would be your attitude towards your 
superior at work being a Protestant?
I would have no 
objections

I would be 
against it

It’s hard to 
say

% % %
Number of 
persons

Total 73.9 8.0 18.0 819

Gender
Female 74.1 5.5 20.3 377

Male 73.7 10.2 16.1 442

Age

18–24 years old 57.3 27.4 15.3 48

25–34 74.4 5.7 19.8 181

35–44 71.2 9.6 19.2 240

45–54 74.5 7.3 18.2 207

55–64 80.0 3.5 16.5 123

65 years old and above 96.8 3.2 20

Place of 
residence

Countryside 72.1 9.0 18.9 325

City/town with fewer than 20 000 
inhabitants 

73.1 10.0 16.8 104

From 20 000 to 100 000 78.4 4.2 17.4 142

From 100 001 to 500 000 76.2 9.0 14.8 117

City ​​with over 500 000 inhabitants 72.2 7.4 20.5 131

Education

Primary/lower secondary 36.6 14.1 49.3 30

Basic vocational education 72.0 12.5 15.5 154

Upper secondary 71.9 8.4 19.6 289

Higher 79.6 5.2 15.1 346

Religious 
identification

Catholicism 72.4 8.9 18.6 645

Orthodox Christianity 100.0 3

Protestantism 100.0 1

Judaism 100.0 2

Buddhism 100.0 2

Jehovah’s Witnesses 75.6 24.4 7

Other denomination/other religion 50.4 49.6 11

I do not identify with any denomination/
any religion

81.7 4.6 13.7 149
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Participation 
in religious 
practices

Several times a week 59.4 21.4 19.3 36

Once a week 74.7 10.2 15.1 204

1–2 times a month 60.1 14.3 25.6 74

Several times a year 76.7 4.2 19.1 239

Does not participate at all 76.6 6.3 17.1 266

Religiosity

Deeply religious 79.0 9.8 11.2 51

Religious 69.8 9.7 20.5 497

Undecided 80.1 4.4 15.5 138

Non-religious 80.9 5.2 14.0 133

Workplace

State, public institution 71.7 9.2 19.1 225

Enterprise/company with participation of 
private owners and the state

70.4 8.2 21.4 258

Private sector outside of agriculture 79.5 5.8 14.7 325

Private farm 34.3 48.1 17.6 11

Voivodeship

Dolnośląskie Voivodeship 77.9 2.0 20.1 66

Kujawsko-Pomorskie Voivodeship 82.6 6.2 11.2 42

Lubelskie Voivodeship 64.7 18.9 16.5 42

Lubuskie Voivodeship 95.0 5.0 21

Łódzkie Voivodeship 78.4 3.8 17.8 50

Małopolskie Voivodeship 80.8 5.1 14.1 74

Mazowieckie Voivodeship 72.3 9.2 18.5 131

Opolskie Voivodeship 81.7 18.3 20

Podkarpackie Voivodeship 61.7 4.5 33.8 38

Podlaskie Voivodship 76.5 9.2 14.3 24

Pomorskie Voivodship 73.9 5.7 20.5 54

Śląskie Voivodeship 81.6 2.2 16.2 92

Świętokrzyskie Voivodeship 52.0 34.6 13.4 23

Warmińsko-Mazurskie Voivodeship 60.3 30.3 9.4 27

Wielkopolskie Voivodeship 63.1 10.4 26.5 78

Zachodniopomorskie Voivodeship 75.2 5.2 19.7 35

Table 10.6. Attitude towards a Jehovah’s Witnesses superior

What would be your attitude towards your 
superior at work being a Jehovah’s Witnesses?

I would have no 
objections

I would be 
against it

It’s hard to 
say

% % %
Number of 
persons

Total 65.5 13.9 20.6 819

Gender
Female 67.9 10.9 21.2 377

Male 63.5 16.4 20.1 442

Age

18–24 years old 45.1 44.2 10.7 48

25–34 63.1 15.4 21.5 181

35–44 62.7 13.8 23.5 240

45–54 69.4 9.2 21.3 207

55–64 72.3 9.7 18.0 123

65 years old and above 87.8 3.3 8.9 20
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Place of 
residence

Countryside 64.3 15.9 19.8 325

City/town with fewer than 20 000 
inhabitants 

73.0 9.2 17.8 104

From 20 000 to 100 000 69.6 8.8 21.7 142

From 100 001 to 500 000 64.7 13.6 21.7 117

City ​​with over 500 000 inhabitants 58.9 18.5 22.6 131

Education

Primary/lower secondary 36.6 33.7 29.7 30

Basic vocational education 68.0 15.7 16.3 154

Upper secondary 68.8 10.8 20.4 289

Higher 64.1 14.0 21.9 346

Religious 
identification

Catholicism 64.3 13.6 22.0 645

Orthodox Christianity 61.7 38.3 3

Protestantism 100.0 1

Judaism 100.0 2

Buddhism 100.0 2

Jehovah’s Witnesses 100.0 7

Other denomination/other religion 38.8 39.0 22.3 11

I do not identify with any denomination/
any religion

71.1 14.5 14.4 149

Participation 
in religious 
practices

Several times a week 54.4 30.0 15.6 36

Once a week 67.0 15.9 17.1 204

1–2 times a month 58.0 15.2 26.8 74

Several times a year 66.7 9.3 24.1 239

Does not participate at all 67.0 14.0 19.1 266

Religiosity

Deeply religious 65.2 19.9 14.9 51

Religious 63.9 13.4 22.8 497

Undecided 65.8 11.9 22.3 138

Non-religious 71.5 15.6 12.9 133

Workplace

State, public institution 60.1 16.1 23.7 225

Enterprise/company with participation of 
private owners and the state

66.9 14.6 18.5 258

Private sector outside of agriculture 69.2 11.0 19.9 325

Private farm 34.3 38.5 27.2 11

Voivodeship

Dolnośląskie Voivodeship 71.4 10.6 18.0 66

Kujawsko-Pomorskie Voivodeship 77.8 3.4 18.8 42

Lubelskie Voivodeship 48.2 27.7 24.1 42

Lubuskie Voivodeship 95.0 5.0 21

Łódzkie Voivodeship 68.1 7.9 24.0 50

Małopolskie Voivodeship 72.2 10.0 17.8 74

Mazowieckie Voivodeship 59.1 16.9 24.0 131

Opolskie Voivodeship 68.9 16.1 15.0 20

Podkarpackie Voivodeship 58.0 10.6 31.4 38

Podlaskie Voivodship 78.4 7.0 14.6 24

Pomorskie Voivodship 63.8 17.5 18.6 54

Śląskie Voivodeship 68.4 10.0 21.6 92

Świętokrzyskie Voivodeship 41.5 38.7 19.8 23

Warmińsko-Mazurskie Voivodeship 45.3 36.1 18.5 27

Wielkopolskie Voivodeship 60.6 15.3 24.2 78

Zachodniopomorskie Voivodeship 83.5 5.2 11.3 35
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Table 11.1. Support for or opposition to a conscience clause for physicians regarding abortion

Do you support or oppose the so-called 
“conscience clause” for physicians with regard 
to abortion (i.e. termination of pregnancy)?
In this case, 
I support the 
“conscience 
clause”

In this case, I 
object to the 
“conscience 
clause”

It’s hard to 
say/I have no 
opinion

% % %
Number of 
persons

Total 28.8 50.6 20.7 819

Gender
Female 22.6 57.5 19.9 377

Male 34.0 44.7 21.3 442

Age

18–24 years old 14.1 85.9 48

25–34 23.3 53.9 22.7 181

35–44 31.8 46.6 21.6 240

45–54 29.8 46.8 23.4 207

55–64 36.1 44.8 19.1 123

65 years old and above 21.1 57.6 21.4 20

Place of 
residence

Countryside 32.5 43.1 24.4 325

City/town with fewer than 20 000 
inhabitants 

31.3 52.3 16.4 104

From 20 000 to 100 000 27.7 53.2 19.1 142

From 100 001 to 500 000 21.3 58.0 20.7 117

City ​​with over 500 000 inhabitants 25.1 58.4 16.5 131

Education

Primary/lower secondary 29.7 22.7 47.6 30

Basic vocational education 23.8 48.2 28.0 154

Upper secondary 30.8 50.9 18.2 289

Higher 29.2 53.7 17.1 346

Religious 
identification

Catholicism 34.4 43.2 22.4 645

Orthodox Christianity 38.3 61.7 3

Protestantism 100.0 1

Judaism 100.0 2

Buddhism 65.1 34.9 2

Jehovah’s Witnesses 8.0 76.6 15.4 7

Other denomination/other religion 6.2 93.8 11

I do not identify with any denomination/
any religion

7.7 77.5 14.8 149

Participation 
in religious 
practices

Several times a week 62.6 26.9 10.5 36

Once a week 53.9 25.8 20.3 204

1–2 times a month 37.1 35.5 27.4 74

Several times a year 20.6 55.2 24.2 239

Does not participate at all 9.8 72.8 17.3 266

Religiosity

Deeply religious 67.2 19.5 13.3 51

Religious 34.9 41.8 23.3 497

Undecided 14.5 65.4 20.1 138

Non-religious 5.8 80.0 14.2 133

Workplace

State, public institution 25.0 51.9 23.1 225

Enterprise/company with participation of 
private owners and the state

30.2 49.2 20.7 258

Private sector outside of agriculture 30.3 51.1 18.6 325

Private farm 26.9 39.1 34.0 11
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Voivodeship

Dolnośląskie Voivodeship 30.4 43.7 25.9 66

Kujawsko-Pomorskie Voivodeship 26.4 58.1 15.4 42

Lubelskie Voivodeship 43.9 45.5 10.7 42

Lubuskie Voivodeship 3.2 78.3 18.4 21

Łódzkie Voivodeship 32.1 58.0 9.9 50

Małopolskie Voivodeship 33.6 47.0 19.5 74

Mazowieckie Voivodeship 27.0 53.5 19.5 131

Opolskie Voivodeship 15.2 70.1 14.7 20

Podkarpackie Voivodeship 42.1 30.1 27.8 38

Podlaskie Voivodship 30.7 56.9 12.3 24

Pomorskie Voivodship 33.2 54.8 12.0 54

Śląskie Voivodeship 29.5 41.9 28.6 92

Świętokrzyskie Voivodeship 24.9 51.0 24.0 23

Warmińsko-Mazurskie Voivodeship 17.0 46.4 36.5 27

Wielkopolskie Voivodeship 21.4 52.3 26.4 78

Zachodniopomorskie Voivodeship 28.8 51.9 19.3 35

Table 11.2. Support for or opposition to a conscience clause for physicians regarding 
euthanasia

Do you support or oppose the so-called “conscience 
clause” for physicians with regard to euthanasia 
(providing support in ending the life of a terminally ill 
and suffering person, at their request)?
In this case, 
I support the 
“conscience clause”

In this case, I object 
to the “conscience 
clause”

It’s hard to 
say/I have 
no opinion

% % %
Number of 
persons

Total 29.6 47.6 22.8 819

Gender
Female 23.5 52.5 23.9 377
Male 34.8 43.4 21.8 442

Age

18–24 years old 18.9 69.0 12.1 48
25–34 30.4 49.5 20.1 181
35–44 28.7 48.0 23.3 240
45–54 29.4 43.4 27.2 207
55–64 33.8 41.7 24.5 123
65 years old and above 36.5 53.1 10.4 20

Place of 
residence

Countryside 29.4 41.1 29.5 325
City/town with fewer than 20 000 
inhabitants 

38.2 46.9 14.9 104

From 20 000 to 100 000 29.8 48.1 22.1 142
From 100 001 to 500 000 28.0 55.0 17.0 117
City ​​with over 500 000 inhabitants 24.6 57.0 18.4 131

Education

Primary/lower secondary 29.7 42.3 28.0 30
Basic vocational education 27.4 45.1 27.6 154
Upper secondary 31.3 45.0 23.8 289
Higher 29.3 51.3 19.4 346

Religious 
identification

Catholicism 34.4 39.9 25.8 645
Orthodox Christianity 34.2 27.4 38.3 3
Protestantism 100.0 1
Judaism 100.0 2
Buddhism 34.9 65.1 2
Jehovah’s Witnesses 8.0 52.2 39.8 7
Other denomination/other religion 5.8 84.8 9.4 11
I do not identify with any 
denomination/any religion

12.2 77.9 9.9 149
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Participation 
in religious 
practices

Several times a week 66.6 21.5 11.8 36

Once a week 51.4 26.4 22.3 204

1–2 times a month 33.6 35.1 31.3 74

Several times a year 23.9 45.1 31.0 239

Does not participate at all 12.0 73.1 14.9 266

Religiosity

Deeply religious 62.7 19.7 17.6 51

Religious 34.4 37.4 28.2 497

Undecided 18.4 63.1 18.5 138

Non-religious 10.7 80.4 8.9 133

Workplace

State, public institution 29.6 49.1 21.3 225

Enterprise/company with participation 
of private owners and the state

24.4 48.4 27.1 258

Private sector outside of agriculture 33.8 46.1 20.1 325

Private farm 31.5 39.1 29.4 11

Voivodeship

Dolnośląskie Voivodeship 32.5 38.1 29.4 66

Kujawsko-Pomorskie Voivodeship 28.1 46.8 25.1 42

Lubelskie Voivodeship 42.0 42.0 16.0 42

Lubuskie Voivodeship 3.2 83.1 13.7 21

Łódzkie Voivodeship 20.1 54.4 25.5 50

Małopolskie Voivodeship 35.6 47.6 16.8 74

Mazowieckie Voivodeship 27.2 51.5 21.4 131

Opolskie Voivodeship 15.5 58.1 26.3 20

Podkarpackie Voivodeship 39.3 30.0 30.7 38

Podlaskie Voivodship 44.8 41.5 13.7 24

Pomorskie Voivodship 33.7 57.3 9.0 54

Śląskie Voivodeship 28.2 43.5 28.3 92

Świętokrzyskie Voivodeship 29.2 51.4 19.4 23

Warmińsko-Mazurskie Voivodeship 24.0 34.9 41.1 27

Wielkopolskie Voivodeship 28.1 49.1 22.8 78

Zachodniopomorskie Voivodeship 30.8 44.0 25.1 35

Table 11.3. Support for or opposition to a conscience clause for physicians regarding in vitro 
fertilisation

Do you support or oppose the so-called 
“conscience clause” for physicians with regard 
to in vitro fertilisation?

In this case, 
I support the 
“conscience 
clause”

In this case, I 
object to the 
“conscience 
clause”

It’s hard to 
say/I have no 
opinion

% % %
Number of 
persons

Total 18.3 61.3 20.4 819

Gender
Female 14.9 66.6 18.5 377

Male 21.3 56.7 22.0 442

Age

18–24 years old 11.0 80.5 8.5 48

25–34 17.1 64.0 18.9 181

35–44 18.6 60.5 20.9 240

45–54 18.0 55.9 26.2 207

55–64 24.0 58.4 17.6 123

65 years old and above 12.4 73.7 13.9 20
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Place of 
residence

Countryside 17.9 56.2 26.0 325

City/town with fewer than 20 000 
inhabitants 

22.6 68.9 8.4 104

From 20 000 to 100 000 17.2 65.0 17.8 142

From 100 001 to 500 000 18.7 62.4 18.8 117

City ​​with over 500 000 inhabitants 17.0 62.7 20.3 131

Education

Primary/lower secondary 52.4 47.6 30

Basic vocational education 17.5 50.2 32.2 154

Upper secondary 22.8 60.2 17.0 289

Higher 16.5 67.9 15.6 346

Religious 
identification

Catholicism 21.7 55.1 23.2 645

Orthodox Christianity 38.3 61.7 3

Protestantism 100.0 1

Judaism 100.0 2

Buddhism 34.9 65.1 2

Jehovah’s Witnesses 8.0 76.6 15.4 7

Other denomination/other religion 100.0 11

I do not identify with any denomination/
any religion

5.4 84.8 9.8 149

Participation 
in religious 
practices

Several times a week 57.3 29.9 12.8 36

Once a week 30.5 43.1 26.3 204

1–2 times a month 20.0 58.2 21.8 74

Several times a year 13.0 63.8 23.1 239

Does not participate at all 8.0 78.0 14.0 266

Religiosity

Deeply religious 56.0 27.2 16.7 51

Religious 19.2 55.5 25.3 497

Undecided 14.1 72.1 13.8 138

Non-religious 4.9 84.7 10.3 133

Workplace

State, public institution 17.4 60.0 22.6 225

Enterprise/company with participation of 
private owners and the state

18.1 58.2 23.7 258

Private sector outside of agriculture 18.9 65.3 15.8 325

Private farm 26.9 39.1 34.0 11

Voivodeship

Dolnośląskie Voivodeship 15.9 62.2 21.9 66

Kujawsko-Pomorskie Voivodeship 13.1 58.9 28.0 42

Lubelskie Voivodeship 31.1 55.8 13.1 42

Lubuskie Voivodeship 8.0 78.3 13.7 21

Łódzkie Voivodeship 11.9 75.9 12.2 50

Małopolskie Voivodeship 12.8 65.3 21.9 74

Mazowieckie Voivodeship 17.7 59.7 22.7 131

Opolskie Voivodeship 2.5 85.5 12.1 20

Podkarpackie Voivodeship 24.9 48.3 26.9 38

Podlaskie Voivodship 35.3 52.4 12.3 24

Pomorskie Voivodship 17.9 69.8 12.3 54

Śląskie Voivodeship 19.5 59.6 20.9 92

Świętokrzyskie Voivodeship 20.0 49.4 30.6 23

Warmińsko-Mazurskie Voivodeship 12.4 50.3 37.3 27

Wielkopolskie Voivodeship 22.5 55.3 22.2 78

Zachodniopomorskie Voivodeship 26.0 62.6 11.4 35
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Table 11.4. Support for or opposition to a conscience clause for physicians with regard to 
prescribing abortion pills

Do you support or oppose the so-called 
“conscience clause” for physicians with regard 
to prescribing abortions pills?
In this case, 
I support the 
“conscience 
clause”

In this case, I 
object to the 
“conscience 
clause”

It’s hard to 
say/I have no 
opinion

% % %
Number of 
persons

Total 27.5 50.8 21.7 819

Gender
Female 20.5 59.3 20.2 377

Male 33.4 43.6 23.0 442

Age

18–24 years old 23.2 70.4 6.4 48

25–34 23.7 55.4 20.9 181

35–44 28.5 48.0 23.5 240

45–54 30.0 45.2 24.9 207

55–64 28.8 49.3 21.9 123

65 years old and above 24.6 64.1 11.3 20

Place of 
residence

Countryside 29.5 41.1 29.4 325

City/town with fewer than 20 000 
inhabitants 

30.9 56.4 12.7 104

From 20 000 to 100 000 26.0 57.9 16.2 142

From 100 001 to 500 000 21.8 55.9 22.3 117

City ​​with over 500 000 inhabitants 26.2 58.4 15.4 131

Education

primary/lower secondary 29.7 50.5 19.7 30

basic vocational education 26.6 40.8 32.6 154

upper secondary 28.3 50.4 21.3 289

Higher 26.9 55.7 17.4 346

Religious 
identification

Catholicism 33.0 42.2 24.8 645

Orthodox Christianity 61.7 38.3 3

Protestantism 100.0 1

Judaism 100.0 2

Buddhism 34.9 65.1 2

Jehovah’s Witnesses 32.4 52.2 15.4 7

Other denomination/other religion 6.2 93.8 11

I do not identify with any denomination/
any religion

5.5 84.8 9.7 149

Participation 
in religious 
practices

Several times a week 81.2 10.1 8.6 36

Once a week 49.7 23.9 26.3 204

1–2 times a month 37.8 37.0 25.2 74

Several times a year 15.9 55.6 28.6 239

Does not participate at all 10.6 76.5 12.9 266

Religiosity

Deeply religious 70.3 16.3 13.4 51

Religious 32.5 41.4 26.1 497

Undecided 15.6 63.6 20.8 138

Non-religious 4.4 86.3 9.3 133

Workplace

State, public institution 25.7 55.7 18.6 225

Enterprise/company with participation of 
private owners and the state

28.4 46.7 24.9 258

Private sector outside of agriculture 28.0 51.5 20.6 325

Private farm 26.9 27.5 45.5 11
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Voivodeship

Dolnośląskie Voivodeship 24.9 48.7 26.3 66

Kujawsko-Pomorskie Voivodeship 20.5 57.9 21.6 42

Lubelskie Voivodeship 41.5 41.0 17.5 42

Lubuskie Voivodeship 12.4 69.6 18.0 21

Łódzkie Voivodeship 21.1 63.9 15.0 50

Małopolskie Voivodeship 32.1 41.9 26.0 74

Mazowieckie Voivodeship 25.4 58.7 15.9 131

Opolskie Voivodeship 10.4 67.1 22.5 20

Podkarpackie Voivodeship 42.7 24.3 33.0 38

Podlaskie Voivodship 23.7 56.6 19.7 24

Pomorskie Voivodship 27.5 61.2 11.3 54

Śląskie Voivodeship 28.7 46.4 24.9 92

Świętokrzyskie Voivodeship 22.2 51.0 26.8 23

Warmińsko-Mazurskie Voivodeship 32.3 39.2 28.5 27

Wielkopolskie Voivodeship 27.4 45.3 27.4 78

Zachodniopomorskie Voivodeship 32.5 49.2 18.3 35

Table 11.5. Support for or opposition to a conscience clause for physicians with regard to 
prescribing contraceptives

Do you support or oppose the so-called “conscience 
clause” for physicians with regard to prescribing 
contraceptives?
In this case, 
I support the 
“conscience clause”

In this case, I object 
to the “conscience 
clause”

It’s hard to 
say/I have 
no opinion

% % %
Number 
of persons

Total 20.8 61.9 17.3 819

Gender
Female 14.4 70.2 15.4 377

Male 26.2 54.9 18.9 442

Age

18–24 years old 8.4 91.6 48

25–34 22.6 62.2 15.2 181

35–44 20.7 58.5 20.8 240

45–54 19.4 57.7 23.0 207

55–64 27.1 61.4 11.5 123

65 years old and above 12.1 76.3 11.6 20

Place of 
residence

Countryside 20.6 54.0 25.3 325

City/town with fewer than 20 000 
inhabitants 

20.0 69.5 10.5 104

From 20 000 to 100 000 20.9 66.2 12.9 142

From 100 001 to 500 000 19.6 66.2 14.2 117

City ​​with over 500 000 inhabitants 22.9 67.0 10.1 131

Education

primary/lower secondary 19.6 45.0 35.4 30

basic vocational education 25.8 49.7 24.5 154

upper secondary 23.1 61.8 15.1 289

Higher 16.8 68.9 14.3 346

Religious 
identification

Catholicism 24.2 55.1 20.7 645

Orthodox Christianity 38.3 61.7 3

Protestantism 100.0 1

Judaism 100.0 2

Buddhism 65.1 34.9 2

Jehovah’s Witnesses 8.0 76.6 15.4 7

Other denomination/other religion 100.0 11

I do not identify with any denomination/
any religion

8.4 87.4 4.2 149
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Participation 
in religious 
practices

Several times a week 56.2 32.5 11.3 36

Once a week 35.4 39.4 25.1 204

1–2 times a month 16.6 55.2 28.2 74

Several times a year 16.9 65.9 17.1 239

Does not participate at all 9.5 81.4 9.1 266

Religiosity

Deeply religious 55.0 25.3 19.7 51

Religious 23.0 54.8 22.2 497

Undecided 11.9 76.2 11.9 138

Non-religious 8.8 87.8 3.4 133

Workplace

State, public institution 21.7 63.7 14.5 225

Enterprise/company with participation 
of private owners and the state

21.9 55.4 22.7 258

Private sector outside of agriculture 19.1 66.3 14.6 325

Private farm 26.9 48.8 24.3 11

Voivodeship

Dolnośląskie Voivodeship 21.9 59.4 18.7 66

Kujawsko-Pomorskie Voivodeship 13.2 62.3 24.4 42

Lubelskie Voivodeship 40.3 52.5 7.3 42

Lubuskie Voivodeship 8.0 78.9 13.1 21

Łódzkie Voivodeship 13.0 79.3 7.7 50

Małopolskie Voivodeship 23.2 60.0 16.7 74

Mazowieckie Voivodeship 19.9 63.2 16.9 131

Opolskie Voivodeship 5.6 79.6 14.8 20

Podkarpackie Voivodeship 23.5 43.6 32.9 38

Podlaskie Voivodship 32.6 55.5 11.9 24

Pomorskie Voivodship 16.0 68.2 15.8 54

Śląskie Voivodeship 24.8 56.1 19.1 92

Świętokrzyskie Voivodeship 30.5 62.5 7.0 23

Warmińsko-Mazurskie Voivodeship 15.5 60.4 24.1 27

Wielkopolskie Voivodeship 18.7 59.5 21.8 78

Zachodniopomorskie Voivodeship 18.9 67.3 13.8 35

Table 12. Experience of unpleasant reactions of the environment due to one’s religion or lack 
thereof

Have you ever experienced, in any form, an 
unpleasant reaction from your environment due 
to your religion or lack thereof?

Yes, once or 
twice

Yes, 
repeatedly No, never

% % %
Number of 
persons

Total 9.3 5.7 84.9 819

Gender
Female 8.2 5.4 86.4 377

Male 10.3 6.1 83.7 442

Age

18–24 years old 13.4 19.0 67.6 48

25–34 10.6 6.6 82.9 181

35–44 9.1 5.9 85.0 240

45–54 7.1 2.2 90.8 207

55–64 8.4 4.7 86.9 123

65 years old and above 19.8 8.5 71.7 20
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Place of 
residence

Countryside 7.7 5.0 87.4 325

City/town with fewer than 20 000 
inhabitants 

11.0 6.1 83.0 104

From 20 000 to 100 000 5.8 7.3 86.9 142

From 100 001 to 500 000 8.9 3.9 87.2 117

City ​​with over 500 000 inhabitants 16.3 7.4 76.3 131

Education

Primary/lower secondary 100.0 30

Basic vocational education 3.1 6.8 90.1 154

Upper secondary 10.3 3.7 86.0 289

Higher 12.1 7.5 80.4 346

Religious 
identification

Catholicism 6.8 3.2 90.0 645

Orthodox Christianity 100.0 3

Protestantism 100.0 1

Judaism 100.0 2

Buddhism 34.9 65.1 2

Jehovah’s Witnesses 40.4 59.6 7

Other denomination/other religion 5.8 55.8 38.4 11

I do not identify with any denomination/
any religion

18.1 10.8 71.1 149

Participation 
in religious 
practices

Several times a week 28.0 13.6 58.3 36

Once a week 10.5 5.0 84.4 204

1–2 times a month 5.0 1.5 93.5 74

Several times a year 4.7 1.0 94.3 239

Does not participate at all 11.2 10.7 78.1 266

Religiosity

Deeply religious 15.1 12.4 72.5 51

Religious 7.4 3.9 88.7 497

Undecided 6.4 2.9 90.8 138

Non-religious 17.5 13.0 69.5 133

Workplace

State, public institution 12.2 6.8 81.0 225

Enterprise/company with participation of 
private owners and the state

7.2 7.2 85.6 258

Private sector outside of agriculture 9.3 3.9 86.8 325

Private farm 6.8 93.2 11

Voivodeship

Dolnośląskie Voivodeship 9.8 4.7 85.5 66

Kujawsko-Pomorskie Voivodeship 5.1 4.7 90.2 42

Lubelskie Voivodeship 10.0 3.4 86.5 42

Lubuskie Voivodeship 5.0 95.0 21

Łódzkie Voivodeship 7.5 6.6 85.9 50

Małopolskie Voivodeship 7.5 3.4 89.1 74

Mazowieckie Voivodeship 14.3 4.1 81.5 131

Opolskie Voivodeship 6.5 14.9 78.6 20

Podkarpackie Voivodeship 7.5 8.4 84.1 38

Podlaskie Voivodship 12.4 87.6 24

Pomorskie Voivodship 10.9 3.9 85.3 54

Śląskie Voivodeship 11.6 3.1 85.3 92

Świętokrzyskie Voivodeship 11.1 17.1 71.8 23

Warmińsko-Mazurskie Voivodeship 7.7 92.3 27

Wielkopolskie Voivodeship 7.3 7.6 85.1 78

Zachodniopomorskie Voivodeship 18.2 6.1 75.7 35





APPENDIX 2

Tables of socio-demographic 
differentiations

(CBOS 2025, Chapter VII)
Source: CBOS report “The right to religious freedom in the work environment” 

(“Prawo do wolności religijnej w środowisku pracowniczym”), 2025

Table 1. Assessment of the importance of religious freedom in the workplace 
How do you assess the importance of religious freedom in the 
workplace? Is this issue:

Very 
important

Rather 
important

Neither 
important nor 
unimportant

Rather 
unimportant

Totally 
unimportant

% % % % %
Number 
of persons

Total 25.2 27.0 26.6 8.3 12.9 636

Sex Female 26.8 26.2 25.1 9.3 12.7 355

Male 23.1 28.1 28.5 7.1 13.2 281

Age 25–34 25.3 25.3 29.4 8.8 11.3 194

35–44 25.2 29.2 24.8 8.8 11.9 226

45–54 22.8 25.5 29.5 7.4 14.8 149

55 and above 29.9 28.4 17.9 7.5 16.4 67

Position/
function in the 
company

Company owner 23.3 23.3 26.7 13.3 13.3 30

HR Director/Manager 25.4 35.6 16.9 10.2 11.9 59

Team/Department/Unit 
Manager

24.6 27.3 28.2 6.6 13.4 411

Other 27.2 23.5 25.7 11.8 11.8 136

Religious 
Identification

Catholic 25.2 32.5 27.2 6.3 8.7 412

Follower of another 
Christian denomination

40.0 30.0 10.0 20.0 10

Follower of a non-
Christian religion

42.9 28.6 14.3 14.3 7

Non-believer 22.3 16.9 24.1 13.9 22.9 166

Refusal to answer 29.3 12.2 36.6 9.8 12.2 41

Number 
of persons 
employed in the 
company

Less than 50 people 20.4 27.2 25.2 10.2 17.0 294

From 50 to 250 people 28.0 28.4 28.8 6.8 8.0 264

More than 250 people 33.3 21.8 24.4 6.4 14.1 78

Company’s 
business sector

public sector 22.8 25.5 29.3 9.2 13.0 184

private sector 26.1 27.7 25.4 8.0 12.8 452

Appendix 
2 Tables of 
socio-demo-
graphic dif-
ferentiations 
(CBOS 2025, 
Chapter VII)



Religious Freedomin the Workplace418

Company 
location

Rural area 27.0 24.3 24.3 13.5 10.8 37

City of up to 50,000 
inhabitants

20.2 25.8 33.9 8.9 11.3 124

City of 50,000 to 
250,000 inhabitants

26.6 26.6 26.6 7.7 12.4 169

City of more than 
250,000 inhabitants

26.1 28.1 23.9 7.8 14.1 306

Voivodeship Dolnośląskie 25.4 25.4 23.7 11.9 13.6 59

Kujawsko-Pomorskie 40.0 25.0 15.0 5.0 15.0 20

Lubelskie 12.5 29.2 45.8 12.5 24

Lubuskie 33.3 33.3 33.3 6

Łódzkie 19.0 28.6 19.0 11.9 21.4 42

Małopolskie 18.9 34.0 18.9 9.4 18.9 53

Mazowieckie 26.3 30.0 23.1 8.8 11.9 160

Opolskie 12.5 50.0 25.0 12.5 8

Podkarpackie 27.8 16.7 33.3 16.7 5.6 18

Podlaskie 33.3 25.0 25.0 16.7 12

Pomorskie 26.1 21.7 37.0 6.5 8.7 46

Śląskie 33.8 21.5 32.3 3.1 9.2 65

Świętokrzyskie 28.6 28.6 35.7 7.1 14

Warmińsko-Mazurskie 7.7 38.5 15.4 15.4 23.1 13

Wielkopolskie 23.8 23.8 31.7 7.9 12.7 63

Zachodniopomorskie 24.2 21.2 24.2 9.1 21.2 33

Table 2. Frequency of employees reporting needs related to their religious beliefs 

Have there been situations in your company where 
employees reported needs related to their religious beliefs 
(e.g. days off work on holidays, possibility of prayer)?

Yes, 
frequently

Yes, but 
rarely No, never I don’t know

% % % %
Number of 
persons

Total 7.2 26.6 55.8 10.4 636

Sex Female 8.5 23.9 56.6 11.0 355

Male 5.7 29.9 54.8 9.6 281

Age 25–34 9.3 29.4 49.5 11.9 194

35–44 8.0 26.5 55.8 9.7 226

45–54 3.4 25.5 60.4 10.7 149

55 and above 7.5 20.9 64.2 7.5 67

Position/function 
in the company

Company owner 3.3 43.3 46.7 6.7 30

HR Director/Manager 10.2 25.4 57.6 6.8 59

Team/Department/Unit 
Manager

7.8 29.2 55.2 7.8 411

Other 5.1 15.4 58.8 20.6 136

Religious 
Identification

Catholic 8.0 27.4 55.6 9.0 412

Follower of another 
Christian denomination

60.0 40.0 10

Follower of a non-Christian 
religion

42.9 42.9 14.3 7

Non-believer 5.4 24.7 56.0 13.9 166

Refusal to answer 9.8 14.6 63.4 12.2 41

Number of persons 
employed in the 
company

Less than 50 people 6.1 29.9 54.8 9.2 294

From 50 to 250 people 8.7 24.2 56.1 11.0 264

More than 250 people 6.4 21.8 59.0 12.8 78
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Company’s 
business sector

public sector 10.3 29.3 48.4 12.0 184

private sector 6.0 25.4 58.8 9.7 452

Company location Rural area 10.8 21.6 56.8 10.8 37

City of up to 50,000 
inhabitants

2.4 25.0 61.3 11.3 124

City of 50,000 to 250,000 
inhabitants

9.5 27.8 55.0 7.7 169

City of more than 250,000 
inhabitants

7.5 27.1 53.9 11.4 306

Voivodeship Dolnośląskie 8.5 25.4 54.2 11.9 59

Kujawsko-Pomorskie 5.0 20.0 75.0 20

Lubelskie 4.2 25.0 50.0 20.8 24

Lubuskie 33.3 16.7 50.0 6

Łódzkie 11.9 21.4 61.9 4.8 42

Małopolskie 7.5 32.1 49.1 11.3 53

Mazowieckie 5.6 23.1 57.5 13.8 160

Opolskie 12.5 25.0 62.5 8

Podkarpackie 16.7 66.7 16.7 18

Podlaskie 58.3 41.7 12

Pomorskie 8.7 26.1 52.2 13.0 46

Śląskie 4.6 23.1 63.1 9.2 65

Świętokrzyskie 21.4 21.4 42.9 14.3 14

Warmińsko-Mazurskie 53.8 46.2 13

Wielkopolskie 9.5 27.0 55.6 7.9 63

Zachodniopomorskie 6.1 42.4 45.5 6.1 33

Table 3. Company’s possession of formal or informal rules/policies on religious freedom

Does your company have rules or a formal policy regarding 
respect for employees’ religious freedom?

Number 
of persons

Yes, we have 
clear rules

Yes, but they 
are informal

No, we don’t 
have such rules

I don’t know/
It’s hard to say

% % % %

Total 21.9 21.5 40.6 16.0 636

Sex Female 22.3 20.0 38.9 18.9 355

Male 21.4 23.5 42.7 12.5 281

Age 25–34 26.3 21.6 32.0 20.1 194

35–44 20.4 23.9 39.8 15.9 226

45–54 20.1 18.1 51.0 10.7 149

55 and above 17.9 20.9 44.8 16.4 67

Position/function 
in the company

Company owner 23.3 23.3 43.3 10.0 30

HR Director/Manager 20.3 28.8 42.4 8.5 59

Team/Department/Unit 
Manager

21.2 21.7 41.8 15.3 411

Other 24.3 17.6 35.3 22.8 136

Religious 
Identification

Catholic 20.6 23.8 40.0 15.5 412

Follower of another 
Christian denomination

20.0 30.0 40.0 10.0 10

Follower of a non-Christian 
religion

42.9 14.3 28.6 14.3 7

Non-believer 23.5 16.3 42.8 17.5 166

Refusal to answer 24.4 19.5 39.0 17.1 41
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Number 
of persons 
employed in the 
company

Less than 50 people 13.3 26.2 45.9 14.6 294

From 50 to 250 people 26.1 17.0 38.3 18.6 264

More than 250 people 39.7 19.2 28.2 12.8 78

Company’s 
business sector

public sector 19.6 23.9 37.5 19.0 184

private sector 22.8 20.6 41.8 14.8 452

Company 
location

Rural area 16.2 27.0 40.5 16.2 37

City of up to 50,000 
inhabitants

19.4 20.2 42.7 17.7 124

City of 50,000 to 250,000 
inhabitants

21.9 20.7 44.4 13.0 169

City of more than 250,000 
inhabitants

23.5 21.9 37.6 17.0 306

Voivodeship Dolnośląskie 18.6 16.9 47.5 16.9 59

Kujawsko-Pomorskie 10.0 15.0 45.0 30.0 20

Lubelskie 8.3 25.0 41.7 25.0 24

Lubuskie 33.3 33.3 33.3 6

Łódzkie 21.4 21.4 42.9 14.3 42

Małopolskie 18.9 30.2 39.6 11.3 53

Mazowieckie 26.3 20.0 36.3 17.5 160

Opolskie 37.5 12.5 37.5 12.5 8

Podkarpackie 22.2 22.2 38.9 16.7 18

Podlaskie 8.3 33.3 58.3 12

Pomorskie 23.9 23.9 30.4 21.7 46

Śląskie 16.9 16.9 52.3 13.8 65

Świętokrzyskie 21.4 21.4 50.0 7.1 14

Warmińsko-Mazurskie 15.4 38.5 30.8 15.4 13

Wielkopolskie 27.0 19.0 42.9 11.1 63

Zachodniopomorskie 27.3 24.2 27.3 21.2 33

Table 4. Actions taken by the company to enable employees to fulfil their religious needs 
(multiple choice) 

What actions does the company take to enable employees to fulfill their 
religious needs:?

Number of 
persons

Flexible 
working 
hours

Days off 
work for 
religious 
holidays

Space for 
religious 
practices

Neutrality 
in 
celebrating 
holidays Other None

I don’t 
know/It’s 
hard to say

% % % % % % %

Total 18.2 52.0 7.5 17.3 3.0 19.8 11.8 636

Sex Female 18.6 50.4 8.2 15.8 2.3 21.4 13.0 355

Male 17.8 54.1 6.8 19.2 3.9 17.8 10.3 281

Age 25–34 20.1 53.1 9.8 23.2 3.1 12.4 14.9 194

35–44 19.0 50.9 8.8 14.6 3.1 22.1 10.2 226

45–54 18.1 50.3 6.0 14.8 3.4 22.8 12.1 149

55 and above 10.4 56.7 14.9 1.5 26.9 7.5 67

Position/
function in 
the company

Company owner 26.7 53.3 20.0 20.0 33.3 30

HR Director/
Manager

28.8 45.8 20.3 22.0 5.1 23.7 10.2 59

Team/Department/
Unit Manager

19.2 54.3 5.6 17.8 3.6 17.5 11.4 411

Other 8.8 47.8 5.1 13.2 ,7 22.1 16.2 136
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Religious 
Identification

Catholic 17.7 57.0 8.0 15.0 2.9 17.2 10.2 412

Follower of 
another Christian 
denomination

40.0 70.0 20.0 50.0 10.0 10.0 10

Follower of a non-
Christian religion

14.3 42.9 28.6 14.3 14.3 14.3 7

Non-believer 18.7 42.2 6.0 24.7 2.4 24.7 13.9 166

Refusal to answer 17.1 39.0 2.4 4.9 2.4 29.3 22.0 41

Number 
of persons 
employed in 
the company

Less than 50 people 16.7 52.0 6.5 17.7 1.4 21.4 11.9 294

From 50 to 250 
people

17.8 54.2 7.6 17.0 3.8 17.4 11.4 264

More than 250 
people

25.6 44.9 11.5 16.7 6.4 21.8 12.8 78

Company’s 
business 
sector

public sector 12.5 48.9 9.8 13.0 4.3 22.3 16.3 184

private sector 20.6 53.3 6.6 19.0 2.4 18.8 10.0 452

Company 
location

Rural area 10.8 51.4 8.1 35.1 18.9 8.1 37

City of up to 50,000 
inhabitants

13.7 57.3 7.3 13.7 2.4 16.9 9.7 124

City of 50,000 to 
250,000 inhabitants

16.6 50.3 8.3 14.2 2.4 22.5 11.8 169

City of more than 
250,000 inhabitants

21.9 51.0 7.2 18.3 3.9 19.6 13.1 306

Voivodeship Dolnośląskie 25.4 40.7 5.1 18.6 6.8 27.1 5.1 59

Kujawsko-
Pomorskie

5.0 65.0 5.0 20.0 5.0 20.0 10.0 20

Lubelskie 4.2 58.3 4.2 20.8 12.5 12.5 24

Lubuskie 50.0 16.7 33.3 6

Łódzkie 21.4 47.6 16.7 19.0 7.1 19.0 9.5 42

Małopolskie 20.8 54.7 7.5 11.3 1.9 15.1 13.2 53

Mazowieckie 18.8 50.0 6.3 19.4 4.4 18.1 14.4 160

Opolskie 25.0 62.5 25.0 25.0 12.5 8

Podkarpackie 50.0 5.6 22.2 22.2 11.1 18

Podlaskie 33.3 75.0 16.7 41.7 8.3 12

Pomorskie 28.3 41.3 6.5 15.2 4.3 26.1 17.4 46

Śląskie 12.3 50.8 4.6 13.8 21.5 13.8 65

Świętokrzyskie 7.1 57.1 28.6 21.4 7.1 14.3 14

Warmińsko-
Mazurskie

30.8 76.9 7.7 7.7 15.4 13

Wielkopolskie 19.0 55.6 3.2 11.1 22.2 14.3 63

Zachodniopomorskie 15.2 60.6 9.1 21.2 21.2 12.1 33



Religious Freedomin the Workplace422

Table 5. Occurrence of conflicts related to employees’ religious beliefs in the company

Have there been conflicts related to the 
religious beliefs of employees in your company?

Number of 
persons

Yes No
I don’t know/It’s 

hard to say

% % %

Total 2.8 87.9 9.3 636

Sex Female 2.3 89.6 8.2 355

Male 3.6 85.8 10.7 281

Age 25–34 2.6 83.5 13.9 194

35–44 4.0 88.5 7.5 226

45–54 2.0 89.9 8.1 149

55 and above 1.5 94.0 4.5 67

Position/function in 
the company

Company owner 96.7 3.3 30

HR Director/Manager 6.8 79.7 13.6 59

Team/Department/Unit Manager 2.4 89.3 8.3 411

Other 2.9 85.3 11.8 136

Religious Identification Catholic 2.9 88.3 8.7 412

Follower of another Christian 
denomination

10.0 80.0 10.0 10

Follower of a non-Christian religion 14.3 85.7 7

Non-believer 2.4 88.0 9.6 166

Refusal to answer 85.4 14.6 41

Number of persons 
employed in the 
company

Less than 50 people 3.1 89.8 7.1 294

From 50 to 250 people 1.1 87.5 11.4 264

More than 250 people 7.7 82.1 10.3 78

Company’s business 
sector

public sector 3.3 85.3 11.4 184

private sector 2.7 88.9 8.4 452

Company location Rural area 94.6 5.4 37

City of up to 50,000 inhabitants ,8 91.1 8.1 124

City of 50,000 to 250,000 inhabitants 3.6 87.6 8.9 169

City of more than 250,000 inhabitants 3.6 85.9 10.5 306

Voivodeship Dolnośląskie 1.7 88.1 10.2 59

Kujawsko-Pomorskie 100.0 20

Lubelskie 4.2 91.7 4.2 24

Lubuskie 100.0 6

Łódzkie 2.4 85.7 11.9 42

Małopolskie 1.9 90.6 7.5 53

Mazowieckie 4.4 85.6 10.0 160

Opolskie 12.5 87.5 8

Podkarpackie 100.0 18

Podlaskie 91.7 8.3 12

Pomorskie 2.2 82.6 15.2 46

Śląskie 4.6 86.2 9.2 65

Świętokrzyskie 85.7 14.3 14

Warmińsko-Mazurskie 7.7 84.6 7.7 13

Wielkopolskie 1.6 87.3 11.1 63

Zachodniopomorskie 90.9 9.1 33
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Table 6. Greatest challenges in ensuring religious freedom in the workplace

In your opinion, what is the biggest challenge in ensuring religious 
freedom in the workplace? Please indicate one answer.

Number of 
persons

Employees’ 
lack of 
interest

Conflicts 
between 
employees 
with different 
worldviews

Organisa-
tional con-
straints

Pressure 
to ensure 
worldview 
neutrality

Some 
other 
issue

I don’t 
know/
It’s hard 
to say

% % % % % %
Total 17.0 14.0 19.3 17.3 1.6 30.8 636
Sex Female 15.2 15.2 21.1 15.8 ,8 31.8 355

Male 19.2 12.5 17.1 19.2 2.5 29.5 281
Age 25–34 13.9 16.0 21.6 18.6 ,5 29.4 194

35–44 15.5 15.5 18.6 17.3 1.8 31.4 226
45–54 18.8 11.4 18.1 15.4 3.4 32.9 149
55 and above 26.9 9.0 17.9 17.9 28.4 67

Position/
function in 
the company

Company owner 6.7 20.0 23.3 20.0 30.0 30
HR Director/Manager 20.3 16.9 10.2 18.6 1.7 32.2 59
Team/Department/Unit 
Manager

18.7 12.9 20.0 18.0 1.2 29.2 411

Other 12.5 14.7 20.6 14.0 2.9 35.3 136
Religious 
Identification

Catholic 19.2 13.6 18.0 18.4 1.5 29.4 412
Follower of another 
Christian denomination

20.0 20.0 10.0 30.0 20.0 10

Follower of a non-
Christian religion

14.3 28.6 28.6 28.6 7

Non-believer 15.1 13.3 24.7 15.7 1.2 30.1 166
Refusal to answer 4.9 19.5 12.2 12.2 51.2 41

Number 
of persons 
employed in 
the company

Less than 50 people 14.6 13.6 19.0 18.7 ,7 33.3 294
From 50 to 250 people 20.8 13.6 19.3 15.2 2.7 28.4 264

More than 250 people 12.8 16.7 20.5 19.2 1.3 29.5 78

Company’s 
business 
sector

public sector 17.4 9.8 25.5 17.9 2.2 27.2 184

private sector 16.8 15.7 16.8 17.0 1.3 32.3 452

Company 
location

Rural area 16.2 5.4 18.9 18.9 2.7 37.8 37
City of up to 50,000 
inhabitants

17.7 12.1 20.2 13.7 3.2 33.1 124

City of 50,000 to 250,000 
inhabitants

13.6 15.4 20.7 18.3 1.2 30.8 169

City of more than 
250,000 inhabitants

18.6 15.0 18.3 18.0 1.0 29.1 306

Voivodeship Dolnośląskie 18.6 18.6 22.0 13.6 5.1 22.0 59
Kujawsko-Pomorskie 15.0 10.0 40.0 5.0 30.0 20
Lubelskie 12.5 8.3 20.8 20.8 4.2 33.3 24
Lubuskie 50.0 16.7 33.3 6
Łódzkie 26.2 11.9 19.0 7.1 2.4 33.3 42
Małopolskie 15.1 17.0 20.8 17.0 30.2 53
Mazowieckie 16.9 13.8 20.0 20.0 ,6 28.7 160
Opolskie 12.5 37.5 37.5 12.5 8
Podkarpackie 11.1 5.6 16.7 16.7 50.0 18
Podlaskie 25.0 16.7 25.0 33.3 12
Pomorskie 10.9 21.7 23.9 6.5 37.0 46
Śląskie 10.8 7.7 18.5 20.0 3.1 40.0 65
Świętokrzyskie 7.1 21.4 21.4 28.6 21.4 14
Warmińsko-Mazurskie 23.1 15.4 23.1 7.7 30.8 13
Wielkopolskie 19.0 17.5 19.0 15.9 28.6 63
Zachodniopomorskie 24.2 15.2 15.2 9.1 3.0 33.3 33
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Table 7. Company’s adaptation to the religious needs of employees from religious minorities

Does your company adapt to the religious needs of employees 
belonging to religious minorities (e.g. Muslims, Orthodox 
Christians)?

Number of 
persons

Yes, fully
Yes, to 
the extent 
possible

No, it 
doesn’t 
adapt

No, there’s 
no such 
need

I don’t know/
It’s hard to 
say

% % % % %

Total 8.5 25.2 14.8 39.5 12.1 636

Sex Female 6.5 24.2 12.1 44.5 12.7 355

Male 11.0 26.3 18.1 33.1 11.4 281

Age 25–34 10.3 25.3 15.5 36.6 12.4 194

35–44 8.8 28.8 12.4 37.2 12.8 226

45–54 6.7 23.5 15.4 42.3 12.1 149

55 and above 6.0 16.4 19.4 49.3 9.0 67

Position/function 
in the company

Company owner 13.3 26.7 16.7 40.0 3.3 30

HR Director/Manager 11.9 25.4 11.9 42.4 8.5 59

Team/Department/Unit 
Manager

7.5 26.3 15.3 38.7 12.2 411

Other 8.8 21.3 14.0 40.4 15.4 136

Religious 
Identification

Catholic 9.7 24.5 14.6 39.6 11.7 412

Follower of another 
Christian denomination

30.0 60.0 10.0 10

Follower of a non-
Christian religion

14.3 42.9 14.3 28.6 7

Non-believer 4.2 25.3 16.3 41.6 12.7 166

Refusal to answer 7.3 19.5 14.6 41.5 17.1 41

Number 
of persons 
employed in the 
company

Less than 50 people 6.5 25.9 13.3 45.9 8.5 294

From 50 to 250 people 11.0 24.6 14.8 34.5 15.2 264

More than 250 people 7.7 24.4 20.5 32.1 15.4 78

Company’s 
business sector

public sector 6.5 23.4 15.2 42.9 12.0 184

private sector 9.3 25.9 14.6 38.1 12.2 452

Company 
location

Rural area 16.2 13.5 18.9 43.2 8.1 37

City of up to 50,000 
inhabitants

9.7 16.1 13.7 46.8 13.7 124

City of 50,000 to 250,000 
inhabitants

7.1 27.2 17.8 36.7 11.2 169

City of more than 250,000 
inhabitants

7.8 29.1 13.1 37.6 12.4 306

Voivodeship Dolnośląskie 6.8 25.4 6.8 45.8 15.3 59

Kujawsko-Pomorskie 15.0 15.0 50.0 20.0 20

Lubelskie 4.2 25.0 16.7 33.3 20.8 24

Lubuskie 16.7 16.7 16.7 33.3 16.7 6

Łódzkie 9.5 31.0 11.9 40.5 7.1 42

Małopolskie 7.5 22.6 15.1 47.2 7.5 53

Mazowieckie 9.4 27.5 13.8 36.9 12.5 160

Opolskie 50.0 25.0 25.0 8

Podkarpackie 11.1 16.7 22.2 38.9 11.1 18

Podlaskie 25.0 58.3 16.7 12

Pomorskie 10.9 28.3 13.0 39.1 8.7 46

Śląskie 6.2 21.5 16.9 40.0 15.4 65

Świętokrzyskie 14.3 7.1 21.4 50.0 7.1 14

Warmińsko-Mazurskie 7.7 38.5 23.1 30.8 13

Wielkopolskie 7.9 20.6 14.3 42.9 14.3 63

Zachodniopomorskie 9.1 18.2 27.3 30.3 15.2 33
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Table 8. Evaluation of legal regulations concerning religious freedom in the Polish workplace

How do you assess the legal regulations on 
ensuring religious freedom in the workplace in 
Poland? Are they:

Number of 
persons

Sufficient Insufficient
I don’t know/
It’s hard to say

% % %

Total 51.7 14.5 33.8 636

Sex Female 43.7 16.3 40.0 355

Male 61.9 12.1 26.0 281

Age 25–34 46.4 18.0 35.6 194

35–44 53.1 13.7 33.2 226

45–54 57.0 12.8 30.2 149

55 and above 50.7 10.4 38.8 67

Position/function in 
the company

Company owner 66.7 13.3 20.0 30

HR Director/Manager 47.5 25.4 27.1 59

Team/Department/Unit Manager 52.1 14.6 33.3 411

Other 49.3 9.6 41.2 136

Religious 
Identification

Catholic 54.1 13.6 32.3 412

Follower of another Christian 
denomination

60.0 10.0 30.0 10

Follower of a non-Christian religion 71.4 28.6 7

Non-believer 48.2 16.9 34.9 166

Refusal to answer 36.6 17.1 46.3 41

Number of persons 
employed in the 
company

Less than 50 people 53.1 13.6 33.3 294

From 50 to 250 people 54.9 13.3 31.8 264

More than 250 people 35.9 21.8 42.3 78

Company’s 
business sector

public sector 53.8 15.2 31.0 184

private sector 50.9 14.2 35.0 452

Company location Rural area 59.5 8.1 32.4 37

City of up to 50,000 inhabitants 54.8 14.5 30.6 124

City of 50,000 to 250,000 inhabitants 45.0 17.8 37.3 169

City of more than 250,000 
inhabitants

53.3 13.4 33.3 306

Voivodeship Dolnośląskie 42.4 16.9 40.7 59

Kujawsko-Pomorskie 50.0 10.0 40.0 20

Lubelskie 41.7 16.7 41.7 24

Lubuskie 83.3 16.7 6

Łódzkie 57.1 11.9 31.0 42

Małopolskie 47.2 20.8 32.1 53

Mazowieckie 50.6 12.5 36.9 160

Opolskie 87.5 12.5 8

Podkarpackie 61.1 5.6 33.3 18

Podlaskie 83.3 16.7 12

Pomorskie 52.2 13.0 34.8 46

Śląskie 47.7 15.4 36.9 65

Świętokrzyskie 57.1 7.1 35.7 14

Warmińsko-Mazurskie 46.2 30.8 23.1 13

Wielkopolskie 49.2 19.0 31.7 63

Zachodniopomorskie 63.6 12.1 24.2 33
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Table 9. Impact of religious diversity on the atmosphere in the workplace

How do you assess the impact of religious diversity on 
the atmosphere in the workplace?

Number of 
persons

Positive – it 
enriches the 
team

Neutral – 
it has no 
impact

Negative 
– it causes 
tension

I don’t know/
It’s hard to 
say

% % % %

Total 18.7 57.2 8.8 15.3 636

Sex
Female 20.3 54.6 7.6 17.5 355

Male 16.7 60.5 10.3 12.5 281

Age

25–34 19.6 57.2 7.2 16.0 194

35–44 19.0 56.2 9.3 15.5 226

45–54 21.5 55.0 9.4 14.1 149

55 and above 9.0 65.7 10.4 14.9 67

Position/function in 
the company

Company owner 36.7 30.0 10.0 23.3 30

HR Director/Manager 20.3 61.0 10.2 8.5 59

Team/Department/Unit 
Manager

17.5 59.1 8.0 15.3 411

Other 17.6 55.9 10.3 16.2 136

Religious 
Identification

Catholic 18.7 58.5 8.5 14.3 412

Follower of another Christian 
denomination

40.0 40.0 20.0 10

Follower of a non-Christian 
religion

14.3 71.4 14.3 7

Non-believer 19.9 54.8 9.0 16.3 166

Refusal to answer 9.8 56.1 7.3 26.8 41

Number of persons 
employed in the 
company

Less than 50 people 18.4 55.8 9.2 16.7 294

From 50 to 250 people 18.2 59.5 8.7 13.6 264

More than 250 people 21.8 55.1 7.7 15.4 78

Company’s 
business sector

public sector 17.4 59.2 8.2 15.2 184

private sector 19.2 56.4 9.1 15.3 452

Company location

Rural area 13.5 62.2 5.4 18.9 37

City of up to 50,000 inhabitants 15.3 54.0 10.5 20.2 124

City of 50,000 to 250,000 
inhabitants

21.9 56.8 6.5 14.8 169

City of more than 250,000 
inhabitants

19.0 58.2 9.8 13.1 306

Voivodeship

Dolnośląskie 13.6 55.9 13.6 16.9 59

Kujawsko-Pomorskie 25.0 50.0 15.0 10.0 20

Lubelskie 20.8 50.0 8.3 20.8 24

Lubuskie 33.3 50.0 16.7 6

Łódzkie 23.8 57.1 4.8 14.3 42

Małopolskie 15.1 60.4 9.4 15.1 53

Mazowieckie 23.1 56.9 7.5 12.5 160

Opolskie 25.0 75.0 8

Podkarpackie 16.7 50.0 5.6 27.8 18

Podlaskie 16.7 75.0 8.3 12

Pomorskie 21.7 50.0 10.9 17.4 46

Śląskie 13.8 60.0 10.8 15.4 65

Świętokrzyskie 21.4 57.1 21.4 14

Warmińsko-Mazurskie 23.1 61.5 15.4 13

Wielkopolskie 11.1 58.7 11.1 19.0 63

Zachodniopomorskie 15.2 60.6 6.1 18.2 33



Tables of socio-demographic differentiations 427

able 10. Implementation of training or educational activities on managing religious diversity

Does your company provide training or educational 
activities related to the management of religious diversity?

Number of 
persons

Yes, it does

It doesn’t, but 
such activities 
are planned

It doesn’t and 
there are no 
such plans

I don’t 
know/It’s 
hard to say

% % % %

Total 7.1 11.2 73.3 8.5 636

Sex Female 7.6 7.6 76.6 8.2 355

Male 6.4 15.7 69.0 8.9 281

Age 25–34 8.2 10.3 71.1 10.3 194

35–44 7.5 13.3 69.5 9.7 226

45–54 6.0 10.7 75.8 7.4 149

55 and above 4.5 7.5 86.6 1.5 67

Position/function 
in the company

Company owner 20.0 26.7 50.0 3.3 30

HR Director/Manager 10.2 16.9 66.1 6.8 59

Team/Department/Unit 
Manager

7.1 11.2 73.0 8.8 411

Other 2.9 5.1 82.4 9.6 136

Religious 
Identification

Catholic 5.6 12.9 73.1 8.5 412

Follower of another 
Christian denomination

10.0 80.0 10.0 10

Follower of a non-Christian 
religion

28.6 57.1 14.3 7

Non-believer 9.0 10.2 72.3 8.4 166

Refusal to answer 9.8 2.4 80.5 7.3 41

Number of persons 
employed in the 
company

Less than 50 people 4.8 14.6 72.8 7.8 294

From 50 to 250 people 8.3 8.3 74.2 9.1 264

More than 250 people 11.5 7.7 71.8 9.0 78

Company’s 
business sector

public sector 7.1 8.7 78.3 6.0 184

private sector 7.1 12.2 71.2 9.5 452

Company location Rural area 8.1 10.8 70.3 10.8 37

City of up to 50,000 
inhabitants

,8 10.5 79.8 8.9 124

City of 50,000 to 250,000 
inhabitants

7.7 11.8 74.6 5.9 169

City of more than 250,000 
inhabitants

9.2 11.1 70.3 9.5 306

Voivodeship Dolnośląskie 8.5 13.6 76.3 1.7 59

Kujawsko-Pomorskie 25.0 75.0 20

Lubelskie 8.3 79.2 12.5 24

Lubuskie 16.7 83.3 6

Łódzkie 9.5 14.3 71.4 4.8 42

Małopolskie 5.7 11.3 77.4 5.7 53

Mazowieckie 7.5 12.5 68.8 11.3 160

Opolskie 12.5 87.5 8

Podkarpackie 5.6 5.6 77.8 11.1 18

Podlaskie 8.3 83.3 8.3 12

Pomorskie 8.7 4.3 71.7 15.2 46

Śląskie 1.5 13.8 73.8 10.8 65

Świętokrzyskie 7.1 14.3 71.4 7.1 14

Warmińsko-Mazurskie 7.7 15.4 61.5 15.4 13

Wielkopolskie 9.5 9.5 73.0 7.9 63

Zachodniopomorskie 3.0 15.2 75.8 6.1 33



Religious Freedomin the Workplace428

Table 11. Forecast of the growing importance of religious freedom in the workplace in 
the coming years

In your opinion, will the importance of religious freedom in the 
workplace grow in the coming years in the context of employee 
expectations and company management?

Number of 
persons

Definitely 
yes

Probably 
yes

I have no 
opinion/It’s 
hard to say Probably not

Definitely 
not

% % % % %

Total 8.0 30.8 29.4 24.8 6.9 636

Sex Female 9.3 33.5 25.9 25.4 5.9 355

Male 6.4 27.4 33.8 24.2 8.2 281

Age 25–34 10.3 34.0 29.9 19.1 6.7 194

35–44 8.0 29.2 29.6 24.3 8.8 226

45–54 7.4 28.2 28.9 31.5 4.0 149

55 and above 3.0 32.8 28.4 28.4 7.5 67

Position/function 
in the company

Company owner 20.0 30.0 33.3 16.7 30

HR Director/Manager 5.1 35.6 30.5 16.9 11.9 59

Team/Department/Unit 
Manager

6.8 31.6 28.5 26.0 7.1 411

Other 10.3 26.5 30.9 26.5 5.9 136

Religious 
Identification

Catholic 6.8 34.2 30.8 23.8 4.4 412

Follower of another 
Christian denomination

30.0 20.0 30.0 10.0 10.0 10

Follower of a non-
Christian religion

28.6 42.9 14.3 14.3 7

Non-believer 9.0 26.5 26.5 28.9 9.0 166

Refusal to answer 7.3 14.6 31.7 24.4 22.0 41

Number 
of persons 
employed in the 
company

Less than 50 people 6.8 34.0 30.3 21.4 7.5 294

From 50 to 250 people 8.7 27.3 28.0 29.9 6.1 264

More than 250 people 10.3 30.8 30.8 20.5 7.7 78

Company’s 
business sector

public sector 5.4 31.0 29.9 26.1 7.6 184

private sector 9.1 30.8 29.2 24.3 6.6 452

Company 
location

Rural area 2.7 43.2 27.0 21.6 5.4 37

City of up to 50,000 
inhabitants

2.4 28.2 33.9 29.8 5.6 124

City of 50,000 to 250,000 
inhabitants

9.5 32.0 30.2 23.1 5.3 169

City of more than 250,000 
inhabitants

10.1 29.7 27.5 24.2 8.5 306

Voivodeship Dolnośląskie 10.2 35.6 27.1 18.6 8.5 59

Kujawsko-Pomorskie 10.0 15.0 45.0 25.0 5.0 20

Lubelskie 4.2 12.5 50.0 25.0 8.3 24

Lubuskie 50.0 16.7 33.3 6

Łódzkie 4.8 38.1 28.6 26.2 2.4 42

Małopolskie 1.9 30.2 30.2 32.1 5.7 53

Mazowieckie 10.0 34.4 25.0 23.1 7.5 160

Opolskie 12.5 50.0 25.0 12.5 8

Podkarpackie 11.1 27.8 16.7 38.9 5.6 18

Podlaskie 8.3 25.0 41.7 8.3 16.7 12

Pomorskie 13.0 19.6 28.3 26.1 13.0 46

Śląskie 4.6 27.7 40.0 23.1 4.6 65

Świętokrzyskie 14.3 28.6 28.6 28.6 14

Warmińsko-Mazurskie 7.7 38.5 23.1 30.8 13

Wielkopolskie 7.9 30.2 31.7 28.6 1.6 63

Zachodniopomorskie 6.1 36.4 21.2 18.2 18.2 33
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This monograph’s bibliography was designed as a  reflection of the 
interdisciplinary approach to the issue of religious freedom in Poland, 
which is the foundation of my research. The collected literature covers 
seven main thematic areas, from constitutional and international regu-
lations, through religious and canon law, to the socio-cultural as well 
as historical and legal context. Such division is not accidental – it stems 
from the belief that religious freedom, as a fundamental value, requires 
analysis in a multidimensional perspective: including the legal, historical, 
theological and sociological facets.

The first section, dealing with constitutional and international reg-
ulations, provides the starting point, showing the legal framework in 
which religious freedom is embedded both in Poland and internationally. 
The next section, devoted to religious law in Poland, explores the specif-
ics of domestic statutory regulations and views of legal scholars, taking 
into account, among others, state-Church relations and the autonomy of 
religious associations. The third section, devoted to canon law, introduces 
a theological perspective, analysing how religious freedom is understood 
in the teaching of the Catholic Church, which enables a fuller understand-
ing of the tensions between secular and religious law.

The fourth section, focusing on national and international jurispru-
dence, emphasises the practical application of the theoretical framework 
of religious freedom, referring to key court judgments that shape the 
contemporary understanding of this right. The fifth section, dealing with 
religious discrimination in labour law and education, combines theory 
with current social challenges, analysing how religious freedom is imple-
mented in everyday life – both in the workplace and in the education 
system. The sixth section, devoted to the historical and legal background 
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of religious freedom, places this research in the context of the centu-
ries-old tradition of religious tolerance in Poland and Europe, ranging 
from the ancient times to modernity, which allows us to understand the 
evolution of this law throughout history. The final section, concerning 
the socio-cultural context, concludes the analysis, showing how religious 
freedom functions in contemporary society, in light of migration, multi-
culturalism and changing national identities.

The collected literature includes both primary sources – such as consti-
tutions, encyclicals or court rulings – as well as secondary studies, includ-
ing classical works (e.g. Voltaire or Berlin) and recent publications (e.g. 
from 2023–2025). The international dimension of religious freedom is 
represented by works in foreign languages, which make it possible to 
compare Polish regulations with European and global solutions. At the 
same time, the inclusion of the rich tradition of Polish religious toler-
ance and contemporary social debates ensures that the study is rooted in 
the domestic national specificity, which allows for capturing the unique 
nature of religious freedom in Poland.

I hope that such a structure of the bibliography will not only make it 
easier for the reader to navigate through the source materials, but will 
also show the methodological consistency and broad research horizons 
that accompanied the writing of this book. At the same time, it serves 
as an invitation to further discussion on religious freedom – a law that 
remains as relevant as it is controversial in the 21st century.
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