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Foreword

In 2019, the team members of the Ignatian Social Forum decided to
continue the work that was initiated by the publication of the Social
Dictionary in 2004. Scientists from both Polish and foreign academic
centres contributed to this publication, which contains over one hundred
extended essays that discuss the findings of recent humanities and
social science research.

This new project is more extensive than the original Social Diction-
ary: over twenty volumes present the state of humanistic and social
knowledge in the third decade of the 21%t century. This knowledge
concerns man, who is developing within diverse civilizations, cultures
and societies, who adheres to many religions, and who exhibits diverse
patterns of behaviour. Like the first four volumes (already published in
Polish and in English; electronic versions are also available), each new
volume is devoted to a research area that is considered particularly
important to the humanities and social sciences: each investigates man
and his social environment, political and public affairs, and international
relations. The analyses of these areas are undertaken from diverse
research perspectives; thus, they lead to a more thorough presenta-
tion of the problems typically addressed by only one discipline and
substantially broaden the scope of the reflections offered by the Authors
of the articles. These Authors look for an ‘interpretative key’ that will
allow them to present the most significant issues related to each of the
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volumes’ main research areas, which are sometimes controversial or
debatable among scientists. These research areas give the titles to the
volumes of the new Social Dictionary. This ‘interpretative key’ would not
be important if the articles published in each volume resembled succinct
encyclopaedic entries; however, it becomes significant because the
entries take the form of 20-page articles that follow a uniform pattern.
The considerations presented by the Authors focus on the essence of
the concepts they analyse, including their history, subject matter, and
practical aspects. Written by Polish scientists representing not only
different academic centres and scientific disciplines but also different
‘research sensibilities’, the twenty volumes are based on theoretical
reflection accompanied by practical considerations. We also treat Cath-
olic social teaching as an element of the ‘interpretative key’ because it
is impossible to ignore twenty centuries of the legacy and richness of
Christianity.

We hope that this volume will satisfy Readers as it offers not only an
opportunity to learn about scientific approaches to the vital problems
faced by contemporary man, states, and societies, but also an insight
into sometimes difficult aspects of modernity as viewed from a Catho-
lic perspective. We also hope that Readers will appreciate the effort
of Polish scientists who, while undertaking original reflection on these
issues, go beyond the mere presentation of other people’s thoughts as
they are aware of the importance of the intellectual achievements of
Polish science.

Series editors
Wit Pasierbek and Bogdan Szlachta



Introduction

Cultural studies is certainly one of the least defined areas of scholarly
inquiry, which makes its nature less rigorous, especially in methodologi-
cal terms. Cultural studies is not, in fact, a precisely defined discipline:
it is a discursive formation that frequently contests broadly understood
positivist traditions and thus animates the type of imagination, sensibil-
ity, and even cultural empathy that crosses the borders of discourse and
becomes a form of cultural practice. This does not mean that cultural
studies does not adhere to any research conventions. Quite the oppo-
site! Its origins date back to the Birmingham School of Cultural Studies
(called British Cultural Studies) established in the early 1960s, whose
vision of culture became the dominant perspective within cultural stud-
ies for many years. It is worth noting, however, that reflection on culture
and man — who is both a creator of culture and is determined by it — is
one of the oldest topics of discussion in history, although this simple
truth is not obvious to everyone. Ancient civilisations produced analyti-
cally mature texts, artistic works, and even institutions in which different
cultures were analysed. These studies were a permanent element of
these civilisations’ intellectual horizon and continue to be influential
today. This is why it would be illegitimate to claim that cultural studies
began with the establishment of the British School and that all research
approaches were inspired by this school and then developed further in
universities worldwide. Similarly, the research problems, questions, and
methodologies developed within all these various approaches need not
be limited to analyses of the same research objects. A shift away from
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the perspective dominant in these studies, i.e., from viewing culture in
the context of power relations and as an artefact of social structure,
becomes necessary to eliminate the cognitive limitations in the under-
standing of axiological and personal human potentials.

Thus, rather than demonstrate the entire range of the previous or
potential future output of broadly understood cultural studies, one of
the aims of this volume is to draw attention to man’s subjective, trans-
gressive, and creative attributes that are manifested in culture and are
undervalued yet active in humanistic reflections on culture. The articles
published in this volume certainly do not cover all the problem areas of
the continuously developing cultural studies, which currently combines
the classical issues of dignity, freedom, and the nature of mankind with
the challenges posed by the contemporary environment of human exis-
tence in both its individual and community dimensions. Undoubtedly,
key determinants include the advanced and ever-changing nature of the
information society, virtual and hybrid reality, all forms of transhuman-
ism, and the deconstruction of man’s identity, heritage, and spirituality
because these are manifested in cynical attitudes to religion, nation,
and the social responsibility of the individual, all of which have been
replaced by consumerist attitudes.

The authors of the articles published in this volume also consider the
personalistic vision of man and culture, the Christian heritage of Europe,
and the moral challenges associated with today’s cults of money and
optimisation. Importantly, they do not neglect to present Polish scholars’
often-significant contributions to reflection on culture. Polish reflections
on the general laws of culture can be traced back to the late Middle Ages,
and — despite differences in the conceptual conventions between these
and contemporary reflections — we can find extremely vital issues and
ideas in this centuries-old thought that are still relevant and concerning
for contemporary people; ideas that directly influence the mentality of
the organisations they create; ideas that polarise attitudes and create
turbulence in the world of their values. The authors of this volume hope
that their articles will encourage Readers to perceive culture and cultural
studies not as a by-product of the hard, economic, macro-structural and
technological reality but as a factor that allows them to exist and some-
times even conditions their existence; ideas that create resources which
are vital for the social order. For this reason, cultural studies should
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act as a kind of ‘conscience’ rather than a transgression against the
dynamisms of the development of these resources, while finding in the
cultural condition of its subject everything that strengthens, multiplies,
and opens up culture for future generations.

Volume editors

Leszek Korporowicz
Agnieszka Knap-Stefaniuk
tukasz Burkiewicz

11
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Cultural studies: understanding
and problematising the concept

Summary

DEFINITION OF THE TERM: Being part of the contemporary social
sciences and humanities, cultural studies is a discursive formation with
a different scale of institutionalisation that focuses on the various func-
tions of symbolic culture.

HISTORICAL ANALYSIS OF THE TERM: The origins of the term ‘cul-
tural studies’ are usually associated with the establishment in 1964 of
a research centre at the University of Birmingham called the Centre for
Contemporary Cultural Studies (CCCS). This centre, directed by Richard
Hoggart, gave rise to the Birmingham School of Cultural Studies (also
called British cultural studies) and published such influential journals as
Working Papers in Cultural Studies and Cultural Studies from Birmingham.
Throughout the 1970s and 1980s, cultural studies were introduced into
the curricula of universities in many other countries. In Poland, this disci-
pline developed in various forms, although mostly in the area of cultural
knowledge.

DISCUSSION OF THE TERM: The range of issues addressed and research
conceptualisations developed within cultural studies is extremely
diverse. Well-known scholars in this discipline include Richard Hoggart,
Raymond Williams, Stuart Hall, and Edward Palmer Thompson, who are
together known as the founders of British cultural studies. The output of
their successors, including Paul Willis, Dick Hebdige, Angela McRobbie,
lain Chambers, and Paul Gilroy, is also meaningful. On the other hand,
numerous scientific accomplishments have also been achieved outside
the British cultural studies community. Analysing the social divisions and
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lifestyle consequences of fast-growing industrial societies after 1945
posed new challenges for cultural scholars. Cultural scientists frequently
argued against cultural reductionism; however, scholars’ focus of atten-
tion on the relationship between culture and power resulted in oversim-
plification because they often neglected the relationship between culture
and man in their analyses. In a way, interest in the subjective attributes
of the human person, and thus also in the different models of cultural
studies, was eliminated.

SYSTEMATIC REFLECTION WITH CONCLUSIONS AND RECOM-
MENDATIONS: This article abandons the reporting form of presenting
cultural studies, which is prone to simply describing its diversity. Instead,
an attempt has been made to revitalise considerations on the relation-
ship between the person, culture, and cultural studies themselves. In this
context, of particular interest is the sources of these relationships and
the results of particular types of interaction.

Keywords: cultural studies, cultural knowledge, cultural science,

culture, interdisciplinarity
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Definition of the term

Cultural studies have never been homogeneous. This discipline is made
up of various research initiatives, intellectual trends, and publishing proj-
ects which have no shared common measure, clearly defined scope,
or precisely developed methodology (Korporowicz, 2018). In view of
the fundamental diversity of the forms of interpretation within cultural
studies, this article follows a specific argumentation that focuses on four
fundamental paradigms.

First, the proposed conception of cultural studies is not based on
a reporting form because the dynamics of the development of these
studies are far from complete and there is no complete and finished
canon of interpretation for the studies that already exist, nor for those
that might emerge in the future. The authors of this article attempt to out-
line the general directions within contemporary cultural studies without,
however, pretending to be able to describe them fully.

Second, at this point it is worth proposing an alternative to the func-
tional understanding of culture which dominates in academic discourse
today and which is focused on its objective aspects. For a change, it
would be worth discovering and appreciating subjective aspects of cul-
ture. In doing so, it is important to strive to open up rather than restrict
the humanistic imagination of the individuals and institutions interested
in studying culture in its most diverse manifestations and contexts.

Third, the proposal of cultural studies presented in the article in no
way exhausts the issue, nor does it aspire to do so. It merely seeks to fit
in with the diversity of meanings that are typical of this concept, thanks
to which the issue can be approached from many perspectives. At the
same time, the authors would like to encourage others to undertake
similar initiatives and studies.

Fourth and most importantly, both the very conception of this volume
and the choice of articles included in it precludes following the approach
to cultural studies proposed by thinkers from the Birmingham School
of Cultural Studies. Moreover, the proposal presented in this article
does not follow in the footsteps of contemporary cultural knowledge, the
identity of which is still ambiguous (Szlachta, 2018). This proposal shifts
the traditional interest in the relationships between culture and power to
that of the relationships between culture and man. The former reflect the

15
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continuation of the tradition of social and humanist thought that was first
developed by the 15™"-century Krakow humanist movement at Krakow
University. Unfortunately, this tradition so far remains unexplored despite
its great research potential.

The contribution this volume makes does not lie in enumerating and
explaining all the terms present in the field of cultural studies and the
differences in meaning between them. The articles in this volume are
not devoted to new or unique notions, but they offer a symbolic and
subjective interpretation of cultural reality based on conceptualising its
foundations, products, meanings, and the values assigned to them. The
source of these notions is the human person, which in this context is
treated as an irreducible subject of culture who enters into relationships
with other persons and who brings communities, societies, and their
structures into existence. In order to fully understand the picture pre-
sented in this volume, it is also important to reflect on the personalistic
and Christian vision of man’. Thus, cultural studies are defined as the
outcome of the totality of the activity of discursive formation with varying
degrees of formalisation, the purpose of which is to analyse, sensitise
and discover the diverse functions and modes of existence of symbolic
culture.

Historical analysis of the term

The industrial society that developed rapidly after 1945 brought a new
perspective on culture in its various contexts (Barker, 2012). In 1964,
the Centre for Contemporary Cultural Studies (CCCS) was established
at the University of Birmingham by its first director, Richard Hoggart.
Since then, the origins of the term ‘cultural studies’ have most often been
associated with this city and this centre. The Centre, which initiated its
own type of research, called the Birmingham School of Cultural Studies
(also called British cultural studies), later evolved into a separate depart-
ment called the Department of Cultural Studies. The Centre published

1 This approach draws heavily on the approach adopted in the Jagiellonian Cultural
Studies Centre [Jagielloriskie Studia Kulturowe], which was established at the
Faculty of International and Political Studies at Jagiellonian University in Krakow
(Korporowicz, 2016) several years ago.
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such influential journals as “Working Papers in Cultural Studies” and
“Cultural Studies from Birmingham”. It ceased its activities in 2002
and its staff dispersed to other universities throughout the UK?2. During
the 1970s and 1980s, the research areas of cultural studies significantly
expanded, including studies conducted at universities abroad, particu-
larly in the USA and Australia, but also in Central and Eastern Europe
(Turner, 2002). Unfortunately, many concepts focused on issues that
reduced culture to the functional sphere of social structure, in which the
agentive and subjective potentials of culture were neglected (Korporo-
wicz, 2016).

In Poland, cultural studies have found diverse applications in the
field of cultural knowledge, a discipline that borrowed its name from the
German Kulturwissenschaft, introduced in the 19" century by Gustav
Friedrich Klemm (Rokicki, 2008)3, a pioneer of cultural studies. How-
ever, it should be emphasised that cultural studies cannot be reduced to
cultural knowledge, mainly because of the extensive interest in the vari-
ous forms of symbolic culture in cultural anthropology, sociology, psy-
chology, ethnology, philosophy, and the history of culture. One example
is the culturalist sociology of Antonina Ktoskowska, who developed
many categories and concepts that are still frequently used within all
these sciences today and which systematise the understanding of the
social frameworks of culture and the typology of its values. Among the
most valuable studies that oppose sociological reductionism are those
devoted to autotelic values, the cultural canon, the difference between
cultural identities and identifications, and the syntagma of national cul-
ture (Ktoskowska, 2012). Trendy paradigms that oppose reductionism
include the concept of complementing semiotic analyses, which is of
great value in symbolic anthropology as it plays the role of an axiological
dimension which complements not only the understanding but also the

2 The Centre for Contemporary Cultural Studies was replaced by the Centre for the
Study of Ethnicity and Culture, established in 2002.

3 Research on Polish cultural knowledge has been conducted, among others, as
part of the research grant ‘Kulturoznawstwo polskie. Historia i dziedzictwo dyscy-
pliny’ [Polish Cultural Knowledge. History and heritage of the discipline] conducted
between 2014 and 2018 at the Faculty of Historical and Pedagogical Sciences of
the University of Wroctaw. The project was funded under the National Programme
for the Development of the Humanities by the Ministry of Science and Higher Edu-
cation (Ferenski, Gomoéta, Wojcicka, and Zdrodowska, 2018).
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research practices of cultural and intercultural competences. Without
such categories, contemporary cultural studies would be unable to
effectively meet the challenges of contemporary multicultural societies,
nor would they be able to understand the significance of cultural set-
tings. Moreover, it would be extremely difficult to notice the autotelic
value of cultural identities, especially religious and national ones and
transformations of contemporary cultural spaces under conditions of
virtual and hybrid reality. Hybrid reality relativises the physical boundar-
ies and the functional meaning of a place but does not eliminate the
existential dimensions of symbolic culture in augmented worlds, i.e., the
emotions linked to the personal experience of development, community,
and identity in all their possible dimensions.

A similar contribution has been made by the sociolinguistic and
largely interdisciplinary studies conducted by Jerzy Smolicz, who
proposed the concept of ‘core values’, which is important for cultural
studies (Smolicz, 1999). Although these values’ nature, functions, and
content are undergoing substantial deconstruction and reorganisation
today, analysing them enables a multivariate look at the construction
of different models of intercultural relations, ranging from separation
or encounter at their peripheries, to increasing synergies, integration,
and even a kind of polyvalence in the area of interpenetration. In ana-
lysing such phenomena, cultural studies can draw on the methods of
the pedagogical and ethnographic sciences, on numerous reflections
from the field of the philosophy of culture and personality, as well as on
psychiatry and psychopathology. The phenomena of axiological polari-
sation are described in this volume in articles dedicated to culture wars,
acculturation, and communicative competences.

Polish cultural knowledge scholars very often point to the conver-
gence of their discipline with British cultural studies (Moraczewski,
2018). Although Polish cultural knowledge is a young discipline (it was
formally established as a separate discipline in 2005) (Szlachta, 2018)*,
the first cultural knowledge circles in Poland emerged as early as in
the late 1960s. In 1966, at the Congress of Polish Culture, Stefania

4 Resolution of the Central Commission for Degrees and Titles of 24 October 2005
on defining the fields and disciplines of science and disciplines of the arts (M.P. No.
79, item 1120).
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Skwarczynska promoted the idea of a new university course called ‘Cul-
tural Knowledge’ to be taught at the University of L6dz. However, the first
cultural knowledge university course was introduced not in £.6dz but in
Wroctaw in 1972, chaired by an expert in the field, Stanistaw Pietraszko.
Chronologically, the second centre was Poznan (1976), where the local
cultural knowledge community began to gather around Jerzy Kmita.
By the end of the 1970s, cultural knowledge was taught in Wroctaw,
Lo6dz, Poznan, and Katowice. The following years saw the emergence
of other national academic centres that practised cultural studies in the
form of cultural knowledge, including Warsaw, Biatystok, and Krakow,
as well as others which, due to publishing limitations, we are unable
to enumerate and adequately describe. In most cases, Polish schools
of cultural knowledge, like the Birmingham school, focused on explor-
ing contemporary postmodern culture created or developed within the
last 50 years, while very often following their own references or goals
defined by the scientific climate of their universities?®.

Enumerating and emphasising the importance of the above-
mentioned centres and presenting the trends in Polish research on
culture should be complemented by an outline of the very long history
of research of this kind, which dates back to the late Middle Ages. This
history provides excellent examples of understanding and researching
culture (although not always referring to culture explicitly), especially
in anthropological, theological, and axiological contexts, which link the
question of culture to the fundamental attributes of man and humanity.
Polish cultural studies have a rich tradition of thought on culture which
is worth drawing on; this tradition is linked with the accomplishments of
Polish humanist thought developed over several hundred years. This
is particularly important because, in a sense, this thought opposes the
reductive tendencies of the Western tradition. Influential sources of
the Polish research tradition can be found in the living heritage of one
of the first centres of social personalism, called the Krakow school of
pragmatism, also known as Krakow humanism. The humanistic and
personalistic threads particularly provide a valuable basis for those
cultural studies that seek to go beyond the mere description of ‘soft’

5 Bogdan Szlachta (2018) wrote about the need to complement the study of contem-
porary culture with historical research.
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consequences of globalisation processes and macro-structural transfor-
mations of consumer behaviours under free-market conditions. These
inspirations come from the entire universe of thought and intellectual
history centred around Krakow University in the early 15" century and
were reflected in the ideas of Pawet Wiodkowic and the numerous
scholars with whom he collaborated (Ptotka, 2017). The ideas promoted
at that time absorbed the concepts that had already been developed in
Italian humanism and were effectively promoted in many European uni-
versities by Krakow scholars who sought to solve the central problems
of relations between people, communities, and states. The essential
premise of these scholars’ search was to examine autotelic values and
cultural experiences that should not be lost in the process of creating
a social, moral, and interpersonal order. The axiological direction of
contemporary research and the understanding of humanity and culture
within cultural studies deserves revitalisation and interest because of
its close connections with contemporary conceptions of human rights.
It is not just axioms that stem from human rights but also dilemmas
linked to cultural rights, the norms of interacting in a world of pluralist
cultures and values, and the efforts made to preserve human dignity
within contemporary models of the social sciences and humanities.

Discussion of the term

New research challenges stem from the rapidly changing world, espe-
cially after the Second World War and the growth of industrial society,
which led to new social divisions and lifestyle consequences. At this
point it is worth returning for a moment to British cultural studies, which
became a reference point for many other cultural studies. In the 1950s
and 1960s, British researchers from the Birmingham Centre observed
the expansion of mass culture with its political, axiological, and psy-
chological consequences, which rapidly became part of the new power
relations. In this context, Richard Hoggart and Raymond Williams (but
also Edward Palmer Thompson and Stuart Hall) began researching
the working-class culture of British towns and villages. The following
generation of researchers gradually broadened the scope of research
in their field, while remaining strongly influenced by their masters. Paul
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Willis studied the youth culture of the British working class; Dick Hebdige
was interested in popular culture and subcultures; Angela McRobbie
addressed women’s movements, gender, sexuality, and youth gender
culture from a feminist perspective; lain Chambers analysed metropoli-
tan and postcolonial cultures, and Paul Gilroy undertook critical studies
on race and African American culture (Storey, 2006). In their studies,
they drew inspiration from various sources, including Roland Barthes’
structuralism, Antonio Gramsci’s theory of cultural hegemony, and Louis
Althusser’s structural Marxism (Williams, 1958; Baldwin, Longhurst,
McCracken, Ogborn, & Smith, 2008; Dziamski, 2016). In the construc-
tion of the linguistic image of the world and its symbolic representations,
in the role played by media audiences, and in the hegemonic practices
of authorities, these references corresponded with interdisciplinary
attempts to appeal to structural and, subsequently, post-structural inter-
ests in semiotics. The representatives of British cultural studies — as well
as researchers following in their footsteps — started from an assump-
tion they viewed as natural, proper, and non-negotiable, namely that
culture is a peculiar battlefield on which various groups seek to impose
their own image of the world onto others. It should be noted, however,
that culture has not always been presented as a useful tool in power
relations. In their analyses, many cultural studies experts have openly
argued against cultural reductionism and emphasised specific and
active features of cultural reality that cannot be reduced to economic
and political factors. Focusing on the relationship between culture and
power is reductionist as it ignores the essential relationship between
culture and man, thus eliminating interest in the subjective attributes of
the human person and, consequently, in the different models of cultural
studies.

The dignity of the person is the starting value in cultural studies
understood in this way and the foundation of all other assumptions. This
dignity is irreducible and inalienable (Bartnik, 2013). In the book Cultural
Studies: Theory and Practice, which is a synthesis of the achievements
of cultural studies by Chris Barker, a prominent contemporary repre-
sentative of the field, reductive tendencies are almost exaggeratedly
apparent. When presenting the issue of subjectivity and self-identity,
he defines the former as “the condition of being a person and the pro-
cesses by which we become a person; that is, how we are constituted
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as cultural subjects and how we experience ourselves” (Barker, 2012,
p. 220). However, a couple of questions are worth asking here: Is sub-
jectivity the result of the processes by which we are ‘constituted’? What
is the actual ‘subject’ of these processes? Similar processes of objec-
tification are visible in his attempt to define the concept of self-identity,
which, according to Barker, can be understood as “the conceptions we
hold about ourselves and our emotional identification with those self-
descriptions” (Barker, 2012, p. 220). This can lead to the conclusion that
the source of self-identity is the individual’s conceptions about himself.
Again, however, a question arises: What is the actual cause of these
conceptions and are they not a cultural artefact? Can they be regarded,
for example, as an expression of other determinants and as an essen-
tially secondary phenomenon (although this would mean that it lacks
subjectivity)? Confusing the relatively homogeneous and coherent cat-
egory of identity with the category of identifications is another problem.
Individuals and groups can have a great number of identifications which
are functional, ad hoc, partial, and changeable. However, in Barker’s
theory it is social identity that becomes the most degraded — he limits it
to “the expectations and opinions that others have of us” (Barker, 2012,
p. 220). The scholar confirms this belief by assuming that “subjectivity
and identity are contingent, culturally specific productions. For cultural
studies what it means to be a person is social and cultural ‘all the way
down’. That is, identities are wholly social constructions and cannot
‘exist’ outside of cultural representations” (Barker, 2012, p. 220). This is
not the first time that Barker fails to answer the question of what these
nomen omen ‘representations’ actually represent, even aside from the
fact that they are, like the language of their expression, subject to the
external influence of the environment. There are, in fact, many more
contradictions in such reasoning, which is pursued by most representa-
tives of cultural studies. Barker accepts the existence of a peculiar inner
world, without, however, attempting to identify and locate its sources. He
writes that “though the self is conceived as possessing an inner unified
core, this is formed interactively between the inner world and the outside
social world” (Barker, 2012, p. 224). Thus, we do not know how this
inner world exists or who could be regarded as the subject of this world.
Furthermore, it is pure tautology to claim that the entirely social nature
of this subject enters into relations with the social world.
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In order to go beyond the search for principles of reproduction, adap-
tation, and the description of representations of power relations, atten-
tion in cultural studies must turn not only to factors that condition and
‘push’ man and culture towards something but also to what animates
the potentials of man’s subjectivity. Hence, it is important to determine
the direction in which culture ‘pulls’ man when it generates teleological,
transgressive, and logocreative dynamisms and mechanisms, namely
all the elements of discovery which give and transform the sense of
human activities and the products of those activities. These dynamisms
and mechanisms are so important that they can moderate man’s experi-
ence of many of the primary needs of human life and contradict the
widespread belief in their unalterable hierarchy, in which biological
needs, safety needs, and social needs determine the need for self-
actualisation, and — the highest needs in the hierarchy — transcendental
and spiritual needs. Autotelic values have such power that experienc-
ing them can overtake or even overcome behaviours and actions of an
instrumental, adaptive, and conformist nature. When autotelic values
are ‘at work’, it is not just man’s creative and innovative attitudes that
are revealed but also the accompanying moral motives that organise the
cultural experiences present in situations of dilemmas, re-evaluations,
and potential social changes.

The long and wide-ranging history of analyses of the concept of ‘logos’
within cultural studies reveals at least eight fields of possible conceptual
actualisations in this context. These analyses include both individual and
communal ways of acting and lively dynamics not of the field itself but of
the semantic ‘space’ of the concept. Some of these groups, or at least
fragments of their scopes, can become the subject of analyses that see,
in culture, signs of rationalisation, adaptation and even the optimalisa-
tion of human action. This also includes the ability to recognise not only
the rules, structures, and patterns of relations that are the tools for the
ordering of the world, but also the logocreative dynamisms that lead to
the development of an abstract, speculative ‘world view’ and of a par-
ticular kind of competence for recognising and systematising problems.
These dynamisms constitute various manifestations of human intellec-
tual culture. There are also semantic fields of logos that point to entirely
different types of abilities and have their own cultural application. These
are, e.g., the ability to recognise values, including autotelic values, the
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inner deliberation of the soul, the will to fulfil the meaning of actions
and existence, the readiness to and the art of engaging in dialogue, or
the contemplation of the Absolute in connection with the divine order
of the world. There is no reason why the above-mentioned areas and
the logocreative dynamisms of culture associated with them should be
outside the spectrum of interest of cultural studies.

Another challenge is to show rather than eliminate the developmen-
tal perspective of human experience and cultural competence, which
allows people to know better not only how we ‘are being constituted’ but
also how we determine our destiny. This fundamental difference in per-
ceiving cultural studies determines not so much the tasks these studies
face as it indicates their general specificity, which does not allow them to
be likened to sciences that deal with objective aspects of human reality
and the ways in which this reality is determined. For this reason, each of
the aforementioned areas in which the logocreative dynamisms of cul-
ture operate reveals qualitatively and developmentally different levels.
The differences here reflect radical differences in the cultural activity of
individuals, groups, and organisations, which is oriented towards almost
mutually exclusive values. A kind of ‘flattening’ and reduction of the
contradictions that occur here is often characteristic of over-socialised,
adaptive, and almost socio-technical visions of human cultural ‘behav-
iours’. Kazimierz Dgbrowski’'s theory of positive disintegration is an
inspiration for and a good example of a multi-level and differentiating
analysis of the development of human potential. It is convergent with
the axiological optics of psychology and humanistic sociology, which
are sensitive to the perception of the reality of the aforementioned
attributes of humanity, such as human dignity, freedom, and responsibil-
ity (Dgbrowski, 1979). Dgbrowski’'s conception identifies five levels of
realisation of particular attributes which shape divergent types of not just
behaviours but, primarily, actions, and thus relations, ties, and cultural
identities. The level of primary integration is the least demanding, the
most static, and to an extent, the most natural. It is full of functional
automatisms, cognitive schemas, and matrices of valuations formed in
the process of primary socialisation. This level ensures the relative sta-
bility of the social order, although it considers all existing divisions and
mechanisms of reproduction, even when they realise the most dehu-
manising and anti-developmental types of cultures and communities.
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Hence, cultural studies considers only the adaptive processes of cul-
turalisation and personality in the form of a system of automated habits
(as in the early models of the American cultural anthropology school
of culture and personality approach [American psychoculturalism]). In
doing so, they unfortunately eliminate the developmental significance
of transgressions. According to Dgbrowski, disintegration processes
are necessary in order to make transgressions possible; however, by
triggering developmental dynamisms, these processes lead to higher
levels until secondary integration is achieved. These levels include the
activation of a sense of lack of fulfilment with the simultaneous need to
search for and realise the multiple meanings of individual and social life,
the liberation of a specific vision of the ‘vertical dimension of culture’,
and the creation of oneself and one’s relationships, bonds, and reflexive
forms of identity. These differences cover the development of ways of
communicating and communication competences understood not as
messages but as a symbolic interaction characterised by an intensifica-
tion of exchange, reciprocity, intentionality and, above all, subjectivity
and agency. The values that are important in the dynamisms of cultural
development understood in this way go beyond the canon of dysfunc-
tional avoidance, reduced rationalisation and cultural assimilation. They
also transcend the axiology of optimisation promoted in contemporary
management models supported by artificial intelligence and decision-
making theories. The socio-technology of the parameterisation and
technocratic evaluation strategies that serve these models become
a real test of cultural studies’ ability to defend their social responsibility
and the elementary truth about human beings.

However, all the dynamisms that animate cultural transgressions do
not make them a value per se. This applies not only to the individual, who,
succumbing to the cult of individualism, often becomes alienated and
ceases to understand himself, but also to the transgressions of commu-
nities, which in the age of globalisation cannot escape from interaction.
The resulting questions about the principles guiding cultural relations
were posed during the aforementioned period of Krakow humanism.
Moreover, the answers formulated at that time are equally as valid today,
although, from the perspective of methodology, they require from con-
temporary cultural analysts and researchers not only a formally updated
description but also an axiological imagination. The concept of the law
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of nations developed by Wtodkowic offers three principles that protect
but also restrict the rights of particular communities, their cultures, and
their interactions. Contemporary cultural studies can inherit this kind of
inspiration in the context of the axiology of intercultural relations. The
principle of the mutual defence of dignity — of both persons and com-
munities — becomes paramount. Despite the ontological differences
between them, communities build a dignity and identity which exceed
the identities of their members. The practice of contemporary relations,
which we observe in the modern technocratic vision of Europe, confirms
the vitality of the identity and dignity of nations.

The first principle states that the defence of one’s dignity must not
violate the dignity of other communities and absolutely forbids intention-
ally ignoring, violating, and destroying their dignity. An extreme case
in point is the ideology of ‘Rashism’, which is a planned genocide that
denies murdered individuals and their communities and cultures any
rights or dignity. The first principle is called for by intellectuals and most
European politicians concerned by the imbalance in geopolitical struc-
tures. The second principle, which stems from the Jagiellonian axiology
of the law of nations, is to refrain from assigning particularistic needs
and interests the status of apparent values that represent the wider
community. This leads to the destruction of the ability to communicate
through universalising values as such behaviours are based on manipu-
lation and the emanation of power in power relations (but also on the
abuse and over-interpretation of the interests of small groups). Needs
will always be particularistic, ad hoc, and one-sided. Their escalation
blocks the way to finding true attributes of communication, such as reci-
procity, exchange, and recognition of the parties’ subjectivity. The third
principle prescribes refraining from alienating practices which deprive
others — but also oneself — of membership in a family of families, a com-
munity of communities, and a supra-local network with open channels
of interaction and mutual enrichment of one another’s capacities. Any
subject who pursues such practices violates his own rights, even if he
does so only towards himself through various methods of self-isolation.

Contemporary cultural studies often avoid the axiological perspec-
tive; thus, their application of these principles is unlikely, mainly due to
the fear of being accused of ethnocentrism and a lack of clearly defined
criteria in their application. However, avoiding this type of sensibility and
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escaping from philosophical anthropology — and from the metaphys-
ics of the human person and culture — sooner or later leads not only
to dehumanisation and the naturalistic reduction of human qualities
described within the categories of ‘behaviour’, but also to conceptual
helplessness in intercultural studies, which are a developmental area of
cultural studies. The fundamental difference is that while cultural studies
focus on a relatively homogeneous construct of behaviours, meanings,
and values with a crystallised principle of coherence, intercultural stud-
ies are situated at the crossroads of mixed or distinct codes and values
(Paleczny, 2017). In both cases, however, it is nevertheless a question
of finding ways to meet life’s challenges with dignity in an age of increas-
ing interactions, conflicts and synergies.

Systematic reflection with conclusions
and recommendations

Participants of the academic discourse have always agreed with
Raymond Williams’ thesis on the ambiguity of the concept of culture.
According to this British scholar, who is also one of the founders of
British cultural studies, the word ‘culture’ is one of the most complicated
and difficult to define, not only in the English language, and its inter-
pretation is constantly changing, expanding, and dispersing (Williams,
1976). Cultural science, cultural knowledge, and cultural studies have
never been a unified whole but this need not always be taken as a dis-
advantage because the multiplicity of the conceptions of understanding
cultural studies can actually be an advantage as it makes the number
of possible interpretations infinite (Baldwin, Longhurst, McCracken,
Ogborn and Smith, 2008). The diversity of the schools or ways of
practicing cultural studies, which are linked to old scientific disciplines
(e.g., history, literary studies, ethnology, etc.) and new ones (cultural
studies), yields a wealth of insights and interpretations that are at our
disposal. The capacity of the field of culture studies is so multidimen-
sional that there is ample room for different ways of understanding it.
This situation leads to the need to build an identity for a specific model
of cultural studies, whose developmental capacities have certainly not
been exhausted yet.
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In this volume we take the position that the complexity of cultural
phenomena should create an open character for all analyses devoted to
them and should not annex alternative or complementary analyses. In
addition to methodological and ideological considerations, it is important
to get closer to, reveal, and understand the truth hidden in culture: first
and foremost the truth about who man is and who he can be, in both his
positive and negative versions. This perspective should be distinguished
from the question of what man is in his natural and social formation.
Humanistically and personalistically inspired cultural studies offer many
possibilities because they refer to a centuries-old tradition in which they
find many current challenges, dilemmas, and proposals. The fundamen-
tal problem, however, is the possibility of realising the manifold forms of
human subjectivity, which modern civilisation wants to turn into causal
functions of individual autonomy in a system of increasingly particularis-
tically defined needs. Many contemporary problems are not far removed
from the fundamental challenges people faced in the past and can be
analysed within cultural studies, taking into account both present and
future tasks of this discipline. This research concept demonstrates the
vital role played by cultural heritage and exposes the need to revitalise
many side-lined ideas, thoughts, and categories. In this way, the authors
of the article have gone beyond analyses of social relations, power struc-
tures, and the mentality they have generated, which determine culture.
The fundamental source for understanding and perceiving culture — and
thus the area of interest to cultural studies — is not the human being
but his humanity in the context of the realities of man’s opportunities
and the threats he faces. This does not imply neglecting the question of
humanity in a particular environment, the methodological problems, or
the functions of the methodological tools, but these should definitely not
be the main focus of cultural studies research.
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The Catholic Church and culture

Summary

DEFINITION OF THE TERM: In this article the Church is understood
as the community of all who are baptised in the Catholic Church, while
culture is man’s effort to achieve the fullness of his humanity and to make
social life more human.

HISTORICAL ANALYSIS OF THE TERM: Throughout its history, Chris-
tianity has exerted an impact on a number of different cultures. As a rule,
its intention was not to destroy these cultures but to introduce a certain
symbiosis to express new Christian content within the existing culture
and to eliminate only those of its elements that were openly contrary to
this religion.

DISCUSSION OF THE TERM: In contemporary academic discussion, the
dispute over culture in the singular and cultures in the plural occupies an
important place. While recognising the existence of cultures (plural), the
Church also defends the existence of culture (singular), the singularity
of which results from the existence of a single human nature that is not
dependent on time or place.

SYSTEMATIC REFLECTION WITH CONCLUSIONS AND RECOM-
MENDATIONS: In the Western world today, the culture based on Chris-
tian anthropology is consistently undermined. It is the Church’s task to
remind the world of the inviolable dignity of the human person, of the
moral order rooted in human nature, and of man’s call to eternal life.
The Church should also search for language in which these truths can be
expressed in a way that that is comprehensible to modern man.

[Keywords: anthropology, culture, anti-culture, inculturation, Catholic
Church
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Definition of the term

In public discourse the term ‘Church’ can be understood in at least two
ways. The first meaning is used by the Catechism of the Catholic Church,
which defines it as the liturgical assembly, the local community of believ-
ers, or the whole universal community of Christians. According to this
understanding, the Church is the world-wide community of believers in
Christ: the People of God, who exist in the form of local communities
and actualise as a liturgical, primarily Eucharistic, assembly (CCC, 752).
In the second, more colloquial meaning, the Church is equated with
ecclesiastical hierarchy, i.e., clerical persons (e.g., bishops, presbyters,
or deacons). Although this second interpretation is theologically incor-
rect, this usage of the word should also be acknowledged.

The term ‘culture’ has numerous meanings. In the most general terms,
it refers to all manifestations of social life that are not solely concerned
with the prolongation and preservation of biological life. In this perspec-
tive, culture is the opposite of nature; as such, culture does not appear in
the world by itself but only through human effort. Through it, man ‘culti-
vates’ his intellect and will, trains the faculties of spirit and body, and thus
develops his humanity. As a result of these activities, man creates various
material heritage objects in which he expresses his spiritual experiences
and through which he communicates these experiences to other people.
Depending on their function, these artefacts are usually divided into ‘high’
and ‘low’ culture. The former is related to the pursuit of higher values,
including aesthetics, while the latter serves to relax and maintain social
contacts (e.g., dance, leisure, sports) (Scruton, 2007, p. 159).

In this article the Church is broadly understood as the community of
all the baptised in the Catholic Church, while culture is understood as
man’s effort to achieve the fullness of his humanity and to make social
life more human.

Historical analysis of the term

The Christian religion originated geographically in Jerusalem, a place
that lies at the crossroads between Asia, Africa, and Europe. It is, in
a sense, a continuation of the faith of Israel and thus also the history
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of its struggles with other cultures: Egyptian, Hittite, Sumerian, Babylo-
nian, Persian, and Greek. According to Joseph Ratzinger, “all of these
cultures were at the same time religions, comprehensive historical forms
of living. Israel painfully adopted and transformed them in the course of
its struggle with God, in struggle with the great prophets, in order to
make ready an ever-purer vessel for the newness of the revelation of
the one God” (Ratzinger, 1993). Until the Enlightenment, the idea of
separating culture and religion was unimaginable. This also ruled out
“double membership” in both a given national culture and in a religious
culture that differed from it (Ratzinger, 1993, section 2).

At the time of Christ, the Jews were influenced by Greek culture, from
which they adopted, to an extent, not only the Greek language (e.g., the
Septuagint) but also Greek style, literary form, and certain themes (e.g.,
the two Biblical Books of Maccabees were not only written in Greek but
also according to the rules of Greek historiography) (Wojciechowski,
2006, pp. 47—-49). Although the apostles belonged to a Semitic culture,
when Christianity came into contact with the Greco-Roman world they
managed to assimilate from it the achievements of the ancient geniuses
rather than adopt a hostile attitude towards its culture. Although Jesus
spoke Aramaic, not Greek, the Books of the New Testament were writ-
ten in this latter, ‘foreign’ language. This involved the adoption of Greek
literary forms, styles, certain ideas, and the translation of Hebrew and
Aramaic words into Greek. Jesus’s command “Therefore go and make
disciples of all nations” (Matthew 28:19) meant that his disciples were
obliged to come into contact with the Gentiles to teach them that the
salvation available to every human being in Jesus Christ meant the
fulfilment of the expectations and hopes of the Greco-Roman world.
Christians firmly rejected Greek and Roman beliefs but were neverthe-
less convinced that pagans had the capacity to discover the existence
of God and adopt basic moral principles by the power of natural reason
(Romans 1-2). However, Saint Paul did not say that pagans would be
excused if they adhered faithfully to their pagan religion (Ratzinger,
2021, p. 404). He referred to the category of conscience, which has
access to the fundamental moral truth.

Christianity, for Jews and Greeks alike, meant a new beginning, i.e.,
a break with previous ways of thinking and experiencing faith, such as
Abraham leaving his country, his kindred, and his father’s house (Genesis
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12:1), which was thus a break with the culture in which Abraham grew
up. The cross of Christ, through which salvation is accomplished, was
also a new beginning, and although initially the cross was associated
with suffering, rejection, and exile, it soon became “a new centre of
magnetic pull” (Ratzinger, 1993, section 2).

In decisively rejecting polytheism and the cult of emperor worship,
abortion, child abandonment, and double morality, Christians, many
of whom came from Greco-Roman culture, adopted various attitudes
towards the values of the previous culture. At one extreme we have
Saint Justin, who — referring to the Stoics — wrote that the Christian

doctrines, then, appear to be greater than all human teaching. [...] For whatever
either lawgivers or philosophers uttered well, they elaborated by finding and
contemplating some part of the Word (Justin, Chapter 10).

The grains of truth scattered in the world belong to Christians, even if
they were not the ones who discovered them. At the opposite end of the
scale, we have Tertullian’s question: “What has Jerusalem to do with
Athens, the Church with the Academy?” The list of names linked with
both extremes can be multiplied, and both are represented throughout
almost the entire history of the Church. The fact is, however, that the
culture of Greco-Roman antiquity reached us through Christianity, which
drew from it, albeit selectively. This applies to secular knowledge as well
as literature, art, and law.

As far as later periods are concerned, let us give several examples
of ‘confrontational’ and ‘conciliatory’ attitudes towards the cultures
encountered by Christianity. The former includes the appearance of
Latin translations of Aristotle’s writings and, it was said, an attempt to
‘enclose God in Aristotele’s syllogism’, which led to the publication in
1277 of a list of 219 theses condemned by the Bishop of Paris, Stephan
Tempier. Moreover, in 1633 the Inquisition condemned Galileo’s views.
Drama is added to this event by the fact that although the basic theses
presented in his Dialogue Concerning the Two Chief World Systems
were true, they were derived from false premises. The latter can begin
with an ecclesiastical endorsement of cultural diversity in the form of
a plurality of liturgical rites and languages. The Fourth Lateran Council
stated:
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Since in many places peoples of different languages live within the same city or
diocese, having one faith but different rites and customs, we therefore strictly
order bishops of such cities and dioceses to provide suitable men who will do
the following in the various rites and languages: celebrate the divine services
for them, administer the church’s sacraments, and instruct them by word and
example (Fourth Lateran Council, section 9).

Another example is the Treatise on the Power of the Pope and
the Emperor Respecting Infidels by Pawet Wiodkowic, presented at the
Council of Constance. This is an appeal to respect the rights of pagans,
including the right to property, to which they are entitled under natural
law and, therefore, irrespective of their religion. This was in the context
of attempts by the Teutonic Order to convert pagans by violence. The
rights of the Indians were discussed by Paul Il in his encyclical Subli-
mus Deus, published in 1537, in which we read:

The enemy of the human race, who opposes all good deeds in order to bring
men to destruction [...], invented a means never before heard of, by which he
might hinder the preaching of God’s word of Salvation to the people: he inspired
his satellites who, to please him, have not hesitated to publish abroad that the
Indians of the West and the South, and other people of whom We have recent
knowledge should be treated as dumb brutes created for our service, pretend-
ing that they are incapable of receiving the Catholic Faith. We [...] consider,
however, that the Indians are truly men and that they are not only capable of
understanding the Catholic Faith but, according to our information, they desire
exceedingly to receive it. Desiring to provide ample remedy for these evils, We
define and declare by these Our letters [...] that, notwithstanding whatever may
have been or may be said to the contrary, the said Indians and all other people
who may later be discovered by Christians, are by no means to be deprived of
their liberty or the possession of their property, even though they be outside
the faith of Jesus Christ; and that they may and should, freely and legitimately,
enjoy their liberty and the possession of their property; nor should they be in any
way enslaved; should the contrary happen, it shall be null and have no effect
(Paul 111, 1537).

Another manifestation of the Church’s acceptance of cultural differ-
ences is the conviction that “the Catholic Church does not identify with
any [particular] culture”, as Pius Xl wrote in 1956 (1956, p. 211). Thus,
the adoption of the Christian faith does not, as a rule, involve adopting
the culture of the evangelisers. Why this is the case is explained further
by Pope Pius XII:
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The divine Founder [of the Church], Jesus Christ, has not given it any mandate
or purpose of a cultural nature. The purpose which Christ gives to the Church is
strictly religious; it is the synthesis of all that is contained in the idea of religion,
the one and only true religion: the Church is to lead people to God, so that they
may give themselves unreservedly to Him and find in Him perfect inner peace
(Pius XII, 1956, p. 212).

As early as 1659, the recently established Congregation for the Evan-
gelization of Peoples issued the following directives for missionaries:

Do not regard it as your task and do not bring any pressure to bear upon the
people to change their manners, customs and uses, unless they are evidently
contrary to religion and sound morals [...]. People love and treasure [...] their
own country and that which belongs to it; in consequence there is no stronger
cause for alienation and hate than an attack on local customs, especially when
these go back to venerable antiquity. [Alienation is increased] when an attempt
is made to introduce the customs of another people in place of those which have
been abolished (Surlis, 1986, pp. 245-246)".

In 1936, Pius XI wrote: “it is necessary never to lose sight of the
fact that the objective of the Church is to evangelize not to civilize. If
it civilizes it is for the sake of evangelization” (Surlis, 1986, p. 248). In
Pius XlI's encyclical Evangelii praecones, written in 1951, we read:

The Church from the beginning down to our own time has always followed this
wise practice: let not the Gospel on being introduced into any new land destroy
or extinguish whatever its people possess that is naturally good, just or beauti-
ful. For the Church, when she calls people to a higher culture and a better way
of life, under the inspiration of the Christian religion, does not act like one who
recklessly cuts down and uproots a thriving forest. No, she grafts a good scion
upon the wild stock that it may bear a crop of more delicious fruit (Pius XII, 1951,
no. 56).

Following the thought of John Paul Il, we encounter the conviction
that “the Nation exists ‘through’ culture and ‘for’ culture” (John Paul Il,
2008, 14). The nation has thus, first and foremost, been created by
culture, and it sustains its existence through the development of that

1 This was a radical change from the position voiced by Pope Clement VIl half
a century earlier; he had not only assisted in the trial of Giordano Bruno and made
a series of decisions which restricted the rights of Jews in papal cities, but he also
supported the attempts to Latinise St. Thomas Church in India.
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culture. Such cultural communities, which are collective entities rooted
in human nature, are entitled to natural rights. Natural rights to which the
nation is entitled include the right to exist, which does not automatically
include the right to state sovereignty; the right to its own language and
culture, through which it expresses its spiritual ‘sovereignty’; the right to
shape its life according to its traditions; and the right to build its future by
providing an appropriate education for the younger generation. These
rights are accompanied by the obligation to live together with other
nations in a spirit of peace, respect, and solidarity (John Paul Il, 1995).
Since even a stateless nation must exist in some geographically defined
space, concepts such as ‘cultural profile’, ‘cultural equilibrium’, and ‘the
characteristic culture of a region’ have emerged. The guarantee of the
historical rights of nations also implies that the majority nation has some
level of ‘right to cultural domination’ in a specific territory, both now and
in the future. This right, however, must coexist with openness, a culture
of hospitality, and a willingness to engage in dialogue with other cultures
(John Paul 11, 2001, 14). Immigrant communities also possess the right
to nurture their cultural identity, which is expressed by John Paul Il:

The cultural practices which immigrants bring with them should be respected
and accepted, as long as they do not contravene either the universal ethical
values inherent in the natural law or fundamental human rights (John Paul I,
2001, no. 13).

Thus, immigrants have every right to continue their own cultural tradi-
tions, although this should also be accompanied by their capacity to put
down roots in their new country of residence. Universal values are the
ethical minimum for any authentic dialogue between cultures.

Despite the cultural relativism that is widespread in some intellectual
circles today, the Church reminds the world about the limits imposed
by natural law on our obligation to tolerate other cultures without at the
same time attempting to purge them of elements that are manifestly
contrary to this law. Joseph Ratzinger referenced the Aztec faith as an
extreme example that challenged the dogma of relativism in religion and
culture. In 1487, on the occasion of the consecration of a rebuilt main
temple, they sacrificed about 20,000 people in four days because they
believed that the sun feeds on the blood of human hearts and that only
through human sacrifice could the annihilation of the world be prevented.
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Men and women were first skinned and then sacrificed to various deities
of vegetation and the earth, and small children were sacrificed to dwarf
rain deities (Ratzinger, 2021, p. 301). The question then arises as to
whether the fact that Christianity was instrumental in the disappearance
of this and similar religions deserves recognition or condemnation from
the point of view of the history of religions and ethics. This is an extreme
example and, one might say, used ‘in bad faith’, but this does not invali-
date the question posed.

Discussion of the term

The term ‘culture’ has its roots in the devotional worship of gods (cultus):
prayers were raised and sacrifices offered in order to appease their wrath
and ask for their blessing. The cult of the goddesses of agriculture and
harvest, Persephone and Demeter, associated with the ritual plough-
ing of fields and sowing, added a new term to the Roman vocabulary:
agricultura (cultus agrorum). The transition from cultivation understood
literally, i.e., as cultivating, tending, and breeding, to a metaphorical
meaning was not difficult. The new sense of the word can be found,
for example, in Cicero, who introduced the term cultura animi (Cicero,
1931, p. 84). Since then, rational human activity, especially the ‘cultiva-
tion” of higher ideas, has been associated with this expression, which
reveals the juxtaposition between nature and culture. Nature (from the
Latin word nasci) refers to that which has grown of its own accord with-
out human involvement, while culture denotes the totality of that which
is ‘cultivated’ by man (from the Latin word colere) (Rickert, 1998, p. 25).

Thus, in the classical tradition culture meant the cultivation of natural
goods and values, by means of which man ‘cultivates’ his intellect and
will and develops the faculties of his spirit and body, through which he
reaches the fullness of his humanity. It is a matter not of simply trans-
forming nature, as ants also do this, but of what takes place inside man
through his spiritual efforts. Just as the earth, when it lies uncultivated,
produces only plants of little use, so also does man when he does not
undertake inner work — bears no spiritual fruit. Culture, therefore, is
always linked to a certain personal effort that man chooses to make in
order to ennoble his spirit and thus also the world around him through
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his work on himself. This “cult of man” is man’s proper way of being and
it distinguishes him from other creatures (John Paul Il, 2008, 10-11). If
we chose to use the word ‘culture’ in the sense of human creations, it
is probably insofar as they refer us back to the spiritual determinants in
which they were created, and thus back to what was happening inside
man — their creator — and in his environment. A creation invites us to
embark on the same path, while also showing us the possibilities and
ways of creating other similar creations.

An ‘ecclesiastic’ definition of culture can be found in the Constitution
Gaudium et spes of the Second Vatican Council:

The word culture in its general sense indicates everything whereby man
develops and perfects his many bodily and spiritual qualities; he strives by his
knowledge and his labor, to bring the world itself under his control. He renders
social life more human both in the family and the civic community, through
improvement of customs and institutions. Throughout the course of time he
expresses, communicates and conserves in his works, great spiritual experi-
ences and desires, that they might be of advantage to the progress of many,
even of the whole human family. Thence it follows that human culture has nec-
essarily a historical and social aspect and the word ‘culture’ also often assumes
a sociological and ethnological sense. According to this sense we speak of
a plurality of cultures (Gaudium et spes, no. 53).

Several aspects of culture are mentioned in this definition. The first
concerns perfecting man’s spirit and body. The second is the various
artefacts (including social customs and institutions) in which the spiritual
experience of man is recorded and through which it is accessible to
other people as an inheritance from the past. The third relates to the use
of culture in the singular and cultures in the plural. John Paul Il referred
to this when he spoke at UNESCO in 1980:

Man lives a really human life thanks to culture. Human life is culture in this sense
too that, through it, man is distinguished and differentiated from everything that
exists elsewhere in the visible world: man cannot do without culture. Culture is
a specific way of man’s “existing and “being”. Man always lives according to
a culture which is specifically his, and which, in its turn, creates among men
a tie which is also specifically theirs, determining the inter-human and social
character of human existence. In the unity of culture as the specific way of
human existence, there is rooted at the same time the plurality of cultures in the
midst of which man lives. In this plurality, man develops without losing, however,
the essential contact with the unity of culture as the fundamental and essential
dimension of his existence and his being (John Paul Il, 2008, no. 6).
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The issue of the singularity and plurality of culture is widely debated
today, mostly because, in the past, culture in the singular was sometimes
identified with European or Western culture, which entailed a refusal
to recognise the value of all other cultures as they were considered
primitive. In this view, there was one ‘true’ culture of the imperial centre
and a multitude of backward and peripheral primitive cultures (Burszta,
1997, p. 24). Since Western culture was equated with Christian cul-
ture, this affected attitudes towards the Church in general. Adopting
the principle of cultural universalism, i.e., recognising that in addition
to ‘culture’ in the singular there are also ‘cultures’ in the plural, gives
the concept of culture new meaning. First, ‘cultures’ in the plural simply
means certain locally pursued lifestyles, together with all the forms in
which they are expressed. Thus the term culture is merely descriptive.
In different places and times, the fundamental question of the meaning
and purpose of human existence is answered differently; but, whatever
the circumstances, these answers are of equal value. For example,
within contemporary cultural relativism, Christian missions are seen as
a manifestation of the arrogance of a culture that sees itself as dominant
and grants itself the right to destroy other religious cultures (Ratzinger,
2022, p. 300). Second, ‘culture’ in the singular has become a conceptual
‘umbrella term’ under which these various lifestyles can take refuge and
thus acquire the status of being ‘cultural’ and equal to others. In this pro-
cess, culture is transformed into a meta-culture, i.e., a theory of culture,
knowledge of which allows researchers to effectively describe any form
of culture, including their own (Burszta, 1997, p. 25), but culture in its
traditional, essential sense disappears. The change is qualitative. In the
rightful process of ‘deconstructing’ cultural Eurocentrism, the very notion
of culture in the traditional sense has also been ‘deconstructed’.

However, the principle of cultural universalism (which is correct
and proper in itself) becomes questionable when it is combined with
the thesis of the absolute equality of cultures, i.e., when ‘culture’ in the
singular disappears from our sight and only ‘cultures’ in the plural are
considered. The pluralism of cultures in the world is a fact, and it is
the task of science to describe and explain it. It does not follow, how-
ever, that all the phenomena described by science should be equated
because then, as Leszek Kotakowski observes, the difference between
cannibalism and vegetarianism would be reduced to a sense of taste.
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One could also imagine, for example, a study devoted to the ‘culture’ of
the Gulag Archipelago, or the ‘culture’ of the Third Reich, in which one
might find emotionless and balanced descriptions of the customs in the
concentration camps written by ‘impartial observers’. But from the point
of view of the ‘cult of man’ and the ‘cultivation’ of higher ideals, would
these customs merit the name of culture?

In fact, the Catholic approach starts from a different premise to that
of the criticised attitude of ‘Eurocentrism’ in that it does not equate any
historically existing cultures with culture in the singular; Catholicism is
rooted in a particular anthropological vision. The name of culture in the
singular deserves to be given to everything that serves the true develop-
ment of man (as defined in this vision), and the elements that serve
this development are scattered in various specific cultures in the plural,
albeit with varying intensity.

The traditional definition of culture is not only descriptive but also
normative. It suggests that, in addition to the products of the human spirit
that deserve the label ‘culture’, there are also those that, because of their
harmfulness — that is, the fact that they increase the distance between
man and his goal, understood as the attainment of higher values — should
rather be called ‘anti-culture’. John Paul Il spoke of this in Wioctawek:

Do notyield to the ‘carnal man’ (cf. 1 Corinthians 3:3). [...] Nor become entangled
by this civilisation of desire and use which reigns among us and gives itself the
name of Europeanness; reigns among us using various means of communica-
tion and seduction. Is it a civilisational — or rather an anti-civilisational — culture,
or rather is it anti-culture? Here it is necessary to return to elementary distinc-
tions. After all, culture is that which makes a person more human. Not that which
merely ‘consumes’ his humanity (John Paul Il, 2008b, p. 527).

The connection between the concept of ‘culture’ and of making value
judgements seems inevitable. After all, if something is cultivated, is it
not precisely because of the values in which realisation is the aim of
this ‘cultivation’? Is it not the case that the fundamental question cul-
ture begets about the meaning of human life concerns values? What
is questionable in contemporary theories of culture, however, is not the
acknowledgement of the existence of a plurality of cultures or the possi-
bility of providing an impartial, non-evaluated description, but the radical
thesis of the absolute equality of all cultures, which is itself, after all, also
of a valuing nature.



The Catholic Church and culture

The nature of the reciprocal relationship. Posing the
problem as being between ‘Church and culture’ suggests that culture
is something external to the Church. Is this really the case? To answer
this question, we must first analyse the relationship between religion
and culture. Is religion, then, something external to culture? Ratzinger
observes that the conception of culture which differentiates it from reli-
gion and even sets it in opposition was developed in Europe during
the Enlightenment. Thus, thinking of religion as something external to
culture does not have a long tradition. The vision of a natural community
devoid of culture and the vision of a natural culture devoid of references
to religion are equally abstract. As Ratzinger says:

In all known historical cultures, religion is the essential element of culture, indeed
it is its determining core. It is religion which determines the structure of values
and thereby forms its inner logic (Ratzinger, 1993, section 1).

Since different cultures answer the question of man differently, is not the
question of God already included in the question of man, his origin, the
meaning of his life and vocation?

One can neither understand the world nor live uprightly if the question of the
divine goes unanswered. Indeed, it gets to the root of the great cultures to say
that they interpret the world so as to order it to the divine (Ratzinger, 1993,
section 1).

To search for an answer to the fundamental question about the mean-
ing of human life without asking the question that is essential to man is
bound to be unsuccessful. Thus, religion is not something external, i.e.,
something added to a pre-existing culture, but — as its etymology also
indicates — it has its origin in culture. Pius XII wrote that:

In the great civilisations which have discovered scientific research, culture has
always been organically connected with religion. [...] There has never been
a people without religion. Irreligiosity always implies a desire to separate oneself
from religion; it is a negation, a rejection; it is never an original or permanent
attitude. The decadence of culture is usually preceded by the decadence of
religious life. If, therefore, religion [...] is radically independent of the forms and
degrees of culture, a culture that wishes to be authentic, healthy, and lasting
demands an intimate relationship with religion (Pius XlI, 1956, p. 213).
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John Paul Il observes that “The synthesis between culture and faith
is not just a demand of culture, but also of faith.... A faith which does
not become culture is a faith which has not been fully received, not
thoroughly thought through, not faithfully lived out” (John Paul I, 1982,
no. 2). This sentence seems to assume that there can be a faith that
has not yet become a culture. His further words suggest that what is
meant here is the germinating seed of faith that develops when it finds
its expression in culture. This point is made unequivocally by Pius XII:

The Catholic Church is not attached to any culture. [...] In principle, this fol-
lows from the radical independence of religion from culture. The latter does
not allow religious values to be judged. Thus, the golden age of Greek culture,
which lasted only two hundred years, occupies a unique place in world his-
tory, whereas the people of Israel in Palestine did not produce any comparable
cultural heritage. However, it is impossible to draw conclusions regarding the
purity and sublimity of the religious concepts of these two cultures based on
their cultural achievements. Many centuries before the flowering of Hellenistic
culture, the people of Israel had already — in the Psalms and the Prophets, and
even much earlier in the Book of Deuteronomy — expressed their idea of God
and the moral basis of human life with a purity and perfection that Hellenism
never achieved, not even in the thought of its spiritual coryphaeuses: Socrates,
Plato, and Aristotle. Does the flowering of Arab culture in Spain at a time when
Christian culture, in its infancy in the north, was gradually rising with strenuous
effort prove the superiority of Islam over Christianity? No doubt Arab scholars
reproached Christians for their inferiority, but one should never judge a religion
by the cultural development of its adherents (Pius XII, 1956, pp. 211-212).

The Greeks were culturally superior to the Jews, but it was the latter
who professed the true and sublime religion, as with Islam and Christi-
anity in the Iberian Peninsula at the time of the Emirate of Cérdoba. The
level of maturity of religion and the level of the development of culture
do not always coincide. It is no different today when we compare, e.g.,
formerly Christian Europe with much of Africa. A university degree is
not necessary for salvation. Even a doctorate in theology does not
guarantee a good relationship with God. Professorship is not equivalent
to truthfulness. Not to mention the level of civilisation: access to the
internet, state-of-the-art medicine, and the high standards of everyday
life do not equate to a high level of culture, still less to a depth of spiri-
tual life. However, this does not mean that these factors are absolutely
independent of one another either.
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Furthermore, if religion and culture are always intertwined, and if
religion is at the heart of culture, it is hard to imagine removing one
religion from a culture and replacing it with another. This would be like
transplanting an organ, which would then be rejected as foreign (Ratz-
inger, 2021, p. 290). Thus inculturation cannot be understood as an
encounter between (acultural) ‘pure Christianity’ and (areligious) ‘pure
cultures’. Since there is neither a religion stripped of culture nor a cul-
ture completely devoid of religious elements which could be synthesised
within both, inculturation is also inreligionisation, i.e., an implantation
of Christianity into the existing religious heritage of a people. Hence,
instead of inculturation, Ratzinger proposes a new term: interculturality
(Ratzinger, 2021, p. 293). Thus the Church encourages the faithful to
“recognize, preserve and promote the good things, spiritual and moral,
as well as the socio-cultural values found among [other religions — P.M]”
(Vatican Il, no. 2), which is, however, accompanied by a warning against
syncretism and a reminder about religious criticism to those who view all
religion only positively. For what is revealed in religions and cultures —
as well as in man — is not only misterium pietatis but also misterium
iniquitatis (John Paul 1, 2001, no. 8).

Every culture has its statics and its dynamics as well as elements that
determine its continuity and its vitality. Properly understood, incultura-
tion presupposes this vitality, i.e., a constant search within a particular
culture for an ever deeper and ever more correct answer to the question
of who man is. The conviction that there exists a nature common to all
humans means that the ultimate answer to this question is also common,
although we may pursue it along different paths and by transcending dif-
ferent limitations. Inculturation presupposes the potential universality of
every culture which is rooted in a shared truth about man. Understand-
ing is achieved through anthropology. An encounter between different
cultures involves a deepening purification of the individual’s convictions
and values until he reaches the point when a decisive transformation
from the previous form of culture takes place, as Ratzinger argues:

Such a procedure can even lead to the resolution of the latent alienation of
man from truth and himself which a culture may harbor. It can mean the healing
pass-over of a culture. Only appearing to die, the culture actually rises, coming
fully into its own for the first time (Ratzinger, 1993, section 1).
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This process always takes place within a community, since culture is
inseparable from the social subject (Ratzinger, 1993, section 1).

What knowledge of man does Christianity wish to share with cultures
that were originally alien to it, and what truth about man does Christian-
ity wish to defend in the modern world? A fundamental breakthrough
in the history of European culture was brought about by the Christian
conviction that man — created in the image and likeness of God, as
told in the Book of Genesis (Genesis 1:26—27) — is thus also part of the
Judaic religious heritage. This is rooted in the belief in the inviolable and
inalienable dignity of every person, male and female, and consequently
also in the claim that social life is founded on the monogamous indis-
soluble marriage between a man and a woman, whose aim is to have
offspring. Man’s likeness to God implies his unlikeness to the world.
Although man, like animals, possesses a body, the spiritual element in
him opens up an ontological gulf between him and the rest of creation.
This is vividly expressed in the biblical scene in which Adam, having
surveyed creation, fails to find a suitable helper among therein (Genesis
2:18-20). Rooted in man’s creation in the image and likeness of God is
the conviction that God is the Father of all men, which leads to the idea
of universal brotherhood. Saint Paul wrote: “There is neither Jew nor
Gentile, neither slave nor free, nor is there male and female, for you are
all one in Christ Jesus” (Galatians 3:28). The Christian idea of brother-
hood is primarily based on common faith but is also rooted in the belief
of the descent of all people from the same Creator. This description of
the creation of man also includes the profound realisation that man is
not God and is therefore obliged to obey his Creator. This is expressed
by the existence of only one prohibition to which man is bound in the
Garden of Eden. Man is a free being in the likeness of God, but his
freedom is not absolute as it must be realised within the confines of
moral law. “Thou shalt not kill, thou shalt not commit adultery, thou shalt
not steal, thou shalt not bear false witness...” — these commandments
are the foundation of a free society. This knowledge came to Europeans
from afar, as it was originally revealed to the Israelites at Sinai. Freedom
is necessary in order that man choose God freely, but it is also inevitably
linked to the possibility of rejecting God. The awareness of freedom is
thus complemented by the awareness of man’s sinfulness and thus
of man’s irremovable tendency to choose evil despite his essential
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goodness. Minimising the consequences of this awareness requires
both man’s orientation towards God and certain institutional safeguards
for social life. Being created in the likeness of God is also a reminder of
the priority — in terms of dignity — of spiritual values over material ones
in the life of individuals and societies.

The Church as a cultural subject. Can the Church be
separated from a culture in which it has historically grown? Are the
Hosanna, Kyrie, and Gloria which are preserved in the liturgy merely
dead relics of a distant past? Can the relationship between theology and
Greek philosophy — treated as accidental — be a thing of the past? Can
canon lawyers stop studying Roman law? John Paul Il commented on
the nature of this relationship with reference to Jesus Christ: “The Son
of God himself, by becoming man, acquired, along with a human family,
a country. He remains for ever Jesus of Nazareth, the Nazarene” (John
Paul I, 2001, no. 6). The cultural reality in which the faith of Israel was
expressed is thus permanently present in the person of the Son of God.
Things take a similar turn when it comes to the Church and its transmis-
sion of the faith. In the Catechesi tradendae, we read:

the Gospel message cannot be purely and simply isolated from the culture in
which it was first inserted (the biblical world or, more concretely, the cultural
milieu in which Jesus of Nazareth lived), nor, without serious loss, from the
cultures in which it has already been expressed down the centuries; it does
not spring spontaneously from any cultural soil; it has always been transmitted
by means of an apostolic dialogue which inevitably becomes part of a certain
dialogue of cultures (John Paul I, 1979, no. 53).

Through the Incarnation, God has bound himself to a particular cul-
ture, and today “we cannot repeat the event of the incarnation to suit
ourselves in the sense of taking away Christ’s flesh and offering him
another” (Ratzinger, 1993, section 2). Ratzinger states that if culture
were reduced to aesthetics, then such a separation would be possible.
If, on the other hand, culture carries within it the burden of the answers
given over the centuries to questions about the meaning of human life,
the fundamental values to be followed in it, or man’s relationship to God,
then such a separation is not possible. For the faithful, the Church is not
an ahistorical and acultural institution of salvation but its own cultural
subject. The incarnation of the Church means that it is rooted in a par-
ticular culture and history, although not in any single national culture or
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history of a particular ethnic community. “This cultural subject Church,
People of God, does not coincide with any of the individual historic sub-
jects even in times of apparently full Christianization as one thought one
had attained in Europe. Rather the Church significantly maintains her
own overarching form (Ratzinger, 1993, section 2). Nevertheless, it is
a historical and cultural subject.

Thus, Christianity is also a culture in the plural, albeit a specific
culture. Perhaps it would not be unreasonable to use the term ‘meta-
culture’ to describe it. The Basilica of the Sepulchre in Jerusalem, the
Hagia Sophia in Istanbul, Notre Dame in Paris, frescoes by Giotto or
Fra Angelico, the Passion by Johann Sebastian Bach, the Latin liturgy
or Gregorian chants, a systematic theology that draws extensively on
Greek philosophy, and canon law that refers to Roman law — these are
not merely accidentally linked to Christianity. They are not merely the
expression of a certain aesthetic or of the intellectual tastes of past
generations but also of their spiritual experiences, like Saint Augustine’s
Confessions, The Little Flowers of Saint Francis of Assisi, Thomas
a Kempis’s The Imitation of Christ, Saint John of the Cross’s Ascent of
Mount Carmel, Thérése of Lisieux’s Story of the Soul, and Diary of Saint
Maria Faustyna Kowalska. Is it possible to be a Christian today without
being familiar with these works? It undoubtedly is, but with a much poorer
spiritual experience. It is a bit like one man’s attempt to start the history
of Christianity from scratch, except that he is in a much worse position
than the apostles because his starting point is not the Semitic culture in
which Jesus grew up but some other pagan culture. As Ratzinger says:

Whoever joins the Church must be aware that he is entering a cultural subject
with its own historically developed and multi-tiered inter-culturality. One cannot
become a Christian apart from a certain exodus, a break from one’s previous
life in all its aspects. Faith is not a private way to God; it leads into the People of
God and its history (Ratzinger, 1993, section 2).

Christianity’s encounter with a culture that is originally alien to it does
not aim to eradicate it but to purify and complete it while preserving the
duality of cultural subjects. In the Catechesi tradendae we read:

the power of the Gospel everywhere transforms and regenerates. When that
power enters into a culture, it is no surprise that it rectifies many of its elements.
There would be no catechesis if it were the Gospel that had to change when it
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came into contact with the cultures. To forget this would simply amount to what
St. Paul very forcefully calls ‘emptying the cross of Christ of its power’ (John
Paul Il, 1979, no. 53).

Christianity transforms and purifies but it does not destroy. At the same
time, the fact that the Church is not attached to a particular national
culture allows it to be a universal Church in the sense that its community
is present in many national cultures.

Systematic reflection with conclusions
and recommendations

This article has attempted to answer the following several questions: Is
religion something external to culture? Is culture external to religion?
Does the Church equate itself with any particular culture? Is there
a Christian culture? The context for answering these and similar ques-
tions is delineated by the profound crisis which is taking place in the
contemporary Western world. This culture — as Pope Francis points
out — often draws inspiration from sources that are contrary to the
Gospel. Christians have lost the capacity to be creators of culture and
have reduced themselves to the role of its passive recipients:

New cultures are constantly being born in these vast new expanses where
Christians are no longer the customary interpreters or generators of meaning.
Instead, they themselves take from these cultures new languages, symbols,
messages and paradigms which propose new approaches to life, approaches
often in contrast with the Gospel of Jesus (Francis, 2013, no. 73).

Cultural creativity is active on a massive scale, but at its starting point
it adopts an anthropology different from Christianity. Since Christianity
has not completely lost its influence — even in highly secularised West-
ern societies — the result is the clash of two anthropologies: Christian
and materialist. Michat Gierycz described this clash by referring to the
distinction drawn from Thomas Sowell between constrained anthropol-
ogy (which views man as a creature who is constrained and imperfect
in nature and is aware of the presence of the effects of original sin in
the world) and unconstrained anthropology (man creates himself without
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acknowledging any externally imposed limitations) (Gierycz, 2017). The
ongoing disputes in the West over abortion, euthanasia, in vitro fertilisa-
tion, surrogacy, the legal recognition of same-sex unions, and the right
to conscientious objection are concrete examples of this very conflict.
They can also be interpreted as manifestations of the breakdown of
a culture based on the axiom of inviolable human dignity. However, what
poses a particular cultural challenge today is technological development,
although this is not about technique or technology alone but about freeing
this field from ethical questions. At one time, Robert Spaemann wrote:

It is understandable that scientists who conduct experiments on animals do not
want to be prevented from doing so; that specialists in human biology can obtain
momentous cognitive results from experiments on embryos and want them to
be at their disposal. But the desire to obtain knowledge is not itself knowledge.
It competes with other desires. It encounters boundaries that are of quite a dif-
ferent nature. Therefore, scientists should not seek to be judges in their own
case. When it comes to deciding the significance of this desire compared to
other desires, everyone is as competent as a scientist. Nor should politicians be
intimidated here (Spaemann, 2012, p. 217).

In this context, the question that arises is this: At what point does
this new technical culture, freed from the ‘burden’ of ethical questions,
cross the red line separating culture from anti-culture? The industrial
‘production’ of humans, liberal eugenics, human enhancement, transhu-
manism — are these not all forms of cancel culture? This is not a dispute
between two visions of history but an attempt to cancel culture based
on Christian anthropology. Joseph Ratzinger draws attention to the
arrogance that sometimes accompanies those who try to modernise
‘backward’ cultures by destroying communal bonds, which leads to
man’s spiritual uprooting and invalidates the great questions that previ-
ous generations have lived by:

Technology [...] appears to be neutral [but] in reality modern civilization [...]
deeply encroaches upon the basic understanding of man, the world and God, [...]
changes standards and behavior. It alters the interpretation of the world at its base.
The religious cosmos is necessarily moved by it (Ratzinger, 1993, section 3).

In this situation, it is the Church’s task to remind people of man’s
great dignity, of the moral order rooted in his nature, and of his voca-
tion to eternal life in heaven. At the same time, the Church must look
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for a language in which this content is comprehensible to modern man
and should create and sponsor cultural works that express this content
in an artistic form. The institutional Church should once again become
a patron of culture. If the Church were to abandon its religious and
cultural mission, humanity — in the light of the current experiences of
the West — would risk falling into a dead silence over questions about
human dignity and the meaning of human life.
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Cultural subjectivity

Summary

DEFINITION OF THE TERM: Cultural subjectivity is analysed in the
context of both the cultural system and the socio-cultural system.
The concept of subjectivity is clearly separate from agency, which does
not take into account the core category, namely subjective values.
Individual subjectivity is understood as the state and process of realis-
ing one’s individuality and the humanity to which all people are entitled,
whereas collective subjectivity is the state of society and its culture and
the ways in which it fosters the expression of individual subjectivity. Cul-
tural subjectivity is understood as 1. the essential property of products of
culture which foster individual and collective subjectivity; 2. Respecting
the cultural rights of individuals and their collectivities in social relations,
in communities, and in institutions.

HISTORICAL ANALYSIS OF THE TERM: In its historical context, subjec-
tivity has been interpreted by referring to the personalistic understanding
of the human person, to the idea of the subject inherent in
critical realism, and to the phenomenological personae dramatis, also
used in the philosophy of drama. Subjectivity is also presented as the
result of the choice and practice of being-towards-Good in the five
dimensions (orders) of the world: natural, practical, social, cultural, and
transcendental.

DISCUSSION OF THE TERM: The concept of cultural subjectivity con-
sists of two terms which are difficult to define: subjectivity and culture/
culturality. They raise a great deal of doubt and are the focus of endless
and perhaps unresolvable disputes. Both, however, are absolutely central
to the understanding of man and society, and subjectivity and culture
(culturality).
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SYSTEMATIC REFLECTION WITH CONCLUSIONS AND RECOM-
MENDATIONS: According to Margaret S. Archer, man’s subjectivity is
the outcome of the processes of morphogenesis and morphostasis. It
is triggered by man’s activity that is oriented towards the realisation of
concerns within the framework of planned projects and a specific modus
vivendi with the world orders: natural, practical, social, cultural, and tran-
scendent. In the article, subjectivity is understood as an individual and
collective conscious transcendence towards the Good that is realised
by consciously choosing to practise the idea of the Good. In this view,
culture is that which fosters the expression of individual and collective
subjectivity.

Keywords: person, humanity, culture, subjectivity, cultural rights
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Definition of the term and historical analysis

Man and subjectivity. Emile Durkheim knew that for a sociologist
(even a sociologistically minded one like him), man, with his individual
psyche, is an essential link in understanding society. He wrote that
“sociology [...] cannot deal with human groups, which are the immediate
object of its study, without ultimately reaching the individual” (Durkheim,
1914, p. 206). The sets of relationships between individuals is the final
element as society can only be established when it permeates individual
consciences and shapes them in its own image and likeness” (Dur-
kheim, 1914, p. 206). Man, called homo duplex, is torn between what is
animal (profanum) and what originates in culture (sacrum) and elevates
him. Roman Ingarden also wrote that man is split between corporeal-
ity (which a human being opposes in order to prevent being degraded
to the level of animals) and the world of values, which, co-created by
man, is the world of culture. The person in Ingarden’s conception differs
fundamentally from Durkheim’s individual. Ingarden wrote that “human
nature consists in a constant effort to transcend the level of the animal
nature inherent in man and to rise above it with humanity and the role
of man as the creator of values. Without this mission and without this
effort to grow beyond himself, and without rescue, man falls back into
his pure animality, which constitutes his death” (Ingarden, 1987, p. 25).
For Edith Stein, the dialectic of the split of man was also important. In
her view, the human ‘self’ is a life that becomes self-conscious in the
development of its existence. “It dwells in body and soul”, as Stein puts
it, and thus concerns man conceived as a certain whole. She believed
that personal life springs from the ‘self’, which spiritually “encompasses
and embraces” both soul and body. The person, on the other hand, is
the ‘self’ that is conscious and free in its actions. Stein attributed this
spiritual nature to the human soul. As a result of its entanglement with
matter, however, this soul differs from ‘pure spirits’. Only when the soul
is fully realised does it become a life filled with meaning. The subjectivity
of the human person, if | correctly understand Stain’s concept, lies in
transcendence and openness to God. Thus, it is also openness to the
meaningfulness of the world and to other people as a value.

Openness becomes an important category here, which — taking
into account the transcendent level (as in Stein and Wojtyta) or not
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(as in Ingarden) — means a sensitivity to moral values. This is key to
understanding humanity, which seems to result from the development
of potency present in man and requires being chosen by the subject
himself. It is not an act but a process which lasts a lifetime and requires
sustaining throughout man’s entire life.

But why should man transcend his biologicality? | suspect Durkheim
would point to needs and social coercion, as would many behaviour-
istically and/or sociologically minded scholars. Man appears here as
an automaton with a thermostat-like regulator. For reasons unknown
to himself, he is wholeheartedly oriented towards the preservation of
homeostasis and the parameters set (but by whom, by what, and which
parameters?). For Ingarden, the answer would be ambition, which —
| would suggest — is given to man by nature, whereas, for Stein, it occurs
through sensitivity to the call of God (which we either respond to or
not). Similarly for J6zef Tischner and Emmanuel Lévinas, who wrote
about the intrusion into ethics through the ‘Face of the Other’: “The face,
still a thing among things, breaks through the form that nevertheless
delimits it. [...] [T]his new dimension opens in the sensible appearance
of the face” (Lévinas, 1971, p. 64). It seems to me that what is missing
in all these cases is a concept that would allow us to understand and
synthesise all these dimensions together as they seem to truly exist,
albeit not separately. In my opinion, concern — as proposed by Margaret
S. Archer — is such a concept.

The tension between body and soul offers an opportunity for the
formation of the person, i.e., someone who is characterised by self-
awareness and freedom in his actions: someone who has agency, as
Archer would probably say. For me, this perspective is inadequate for
capturing humanity and subjectivity, as | will discuss below.

Archer’s vision of man is in line with critical realism and opposes
the ‘model of Modernity’s man’, who is reduced to rationality, indeed to
instrumental rationality, which achieves its vulgar fullness in the con-
cept of homo economicus (Archer, 2000). She also disagrees with the
theory of the oversocialised man, as in Durkheim, or the ‘enlightened
man’ who knows everything and understands nothing: “On the one
hand, Enlightenment thought promoted an ‘undersocialised’ view of
man — Modernity’s man — whose human constitution owed nothing to
society and thus was a self-sufficient ‘outsider’ who simply operated in
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a social environment. On the other hand, there is the later but pervasive
‘oversocialised’ view of man, whose every feature, beyond his biology,
is shaped and moulded by his social context. He, as Society’s Being’
thus becomes such a dependent ‘insider’ that he has no capacity to
transform his social environment” (Archer, 2017).

In her conception, the ‘self’ is what is ultimately human. Therefore,
man does not have to constantly experience the drama of slipping into
animalism. In her opinion, man'’s effort is directed towards real ‘concerns’
and not towards nostalgia for the beastly state (as Durkheim argues)
or clinging to humanising values (as Tischner claims). The essence of
human subjectivity stems from the processes of morphogenesis and
morphostasis which are set in motion by human action, oriented towards
the realisation of concerns within the framework of planned projects and
a specific modus vivendi with the natural, practical, and social world
orders (Archer, 1996, 2000). While agreeing with this, | believe at the
same time that subjectivity and humanity are also something much
more that is far more complex.

Discussion of the term

Subjectivity and humanity. In the field of sociology, Piotr
Sztompka’s ‘subjectivity equation’ was well known in his time; in this
equation, to be a subject = to want to act + to be able to act. | am con-
vinced that Sztompka accurately and synthetically captured a certain
orientation — and admittedly also a certain tradition — of understanding
subjectivity, with which | strongly disagree as | think that while this may
be an equation suitable for agency, it is hardly one for subjectivity. And
this is where | enter into discussion with Archer, and even more so with
Sztompka. Because, in my opinion, subjectivity should be understood
as a special case of agency. This was the view of Karol Wojtyta, who
wrote in his book Person and Act that “what appears in the integral
experience of man — taking its interior aspect into particular consider-
ation — is the diversification and even, so to speak, the opposition of
subjectivity and efficacy [agency — K.W.] 7 (Wojtyta, 1969, p. 74). In his
work, the future Pope John Paul Il showed the fundamental dimensions
of the human person, the most important of which is orientation towards
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values, freedom, and responsibility. Wojtyta believed that man becomes
a person through acts:

Through morality, through the moral value that the act really introduces into man,
we reduce this act, that is, conscious action, to the moment of freedom. This
freedom is most properly made manifest to every man in the lived-experience
that can be summarized as ‘I can but do not have to’. [...] For the human ‘I will’ is
formed between ‘I can’ and ‘I have to’, thus constituting the dynamization proper
to the will. The will in man is what allows man to want (Wojtyta, 1969, p. 105).

In the literature on subijectivity, will is usually confused with agency.
Within this approach, a person is free when he has the capacity to do
whatever he wishes, although at the same time he may also not be
free from his ‘wishes’. Thus, it seems legitimate to propose, in place of
Sztompka’s ‘equation’, a different one, which | would like to call Wojtyta’'s
equation: to be a subject = | want + | can + | don’t have to. However, it
is worth asking why should | not have to if | want and | can? Wojtyta’s
answer would seem to be ‘because sometimes | ought not to’. This ‘I
can’ could in this case mean ‘| am able to, i.e., there are no sufficient
obstacles to my agency. But, after all, sometimes | cannot because my
values do not allow me. So, maybe | could, but | cannot because of
the moral values | have chosen while making this choice in the act of
exercising my freedom. Another aspect of subjectivity emerges from
Wojtyta’s reflections which is exemplified by a situation in which ‘l do not
want to’ + ‘I could not’, but ‘I ought to’. This obligation derives from the
moral values that I, as a free individual, have adopted. Here the ques-
tion of the nature of these values appears. Are they, as for Durkheim,
a cultural product of society binding through the mechanisms of social
control and coercion? Are they, as for Ingarden, of unknown origin (but
a part of culture, so probably a product of society)? Or are they, as
for Wojtyta, Stein, Tischner, and Lévinas, a call of transcendent origin?
| think both answers are true. And | would add here a third source,
namely the biological nature of man and the world; and a fourth, namely
the free and creative psyche of the human person. What is precious
to us is also our concern to achieve a modus vivendi with the three
aforementioned orders: natural, practical, and social. But our concerns
also include transcendent ‘calls’ (“without formulating any judgements
regarding the source and nature of transcendence”). As | understand
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it, the notion of the social covers various social actors and values as
products of these actors. Arguably, culture should also be placed in the
social. However, when the socio-cultural system is separated from the
cultural system, the matter becomes somewhat complicated. In addition
to the values produced within the former system, there are also values
internal to the cultural system, or perhaps those of an objective nature,
i.e., universally important for man’s well-being, including his subjectivity,
but independent of the social games played within the socio-cultural
system. | also think that there exist subjective values, which are pre-
cious to a particular subject and which are the result of his creative
and reflective psyche. Thus, values form complex and internally and
ontically diverse wholes which are variously structured. It is possible, as
Archer does, to understand personality through the individual and unique
structure of concerns proper only to a particular individual, but it is also
necessary to see their link with structures of values, which are complex
and differ in terms of generative and morphostatic mechanisms.

If the aforementioned ‘I can’ were reduced to the absence of external
obstacles to action, obstacles internal to the subject would still remain.
These obstacles can be related to needs, values, and desires. ‘l can’ can
also be dependent, e.g., it can require instrumental capacities related
to the subject’s specific traits, such as intelligence, the ability to think
in abstract terms, resistance to disease, absence of allergies, beauty,
strength, etc. The type of action and potential external obstacles require
specific traits. For example, when a man wants to seduce a woman, it is
an advantage if he is handsome and charming. In order to catch a tram,
it is useful to have strong and fast legs. On the other hand, it is always
good to understand a situation, to know what one wants, etc.

Under these circumstances, the phenomenon of subjectivity has, in
my view, at least three basic dimensions: subjective values, subjective
qualities (the media of subjectivity), and subjective action that is agency.

Moral values are central here. Ontological reflection on man and the
world leads us to categories of objective values, which include objective
moral values. These values are somehow assigned to us. We are in
some sense ‘called’ to them. This will probably not raise any doubts
among religious people, as they believe that it was God who created
the world and people and, for their sake, commanded them to observe
certain values and morals. These values, from their point of view, are
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objective. But non-believers do not have to totally reject this view. Even
if man and the world are purely the product of the evolution of matter
after all, the relative constancy of the nature of the world and of man
creates some fairly constant requirements if the world is to survive and
if human are to survive and realise their concerns. Archer writes of three
orders in which human activity takes place and to which the ultimate
concerns are related: natural, practical, and social. She also takes into
account a fourth order, called the transcendental order. In her view, the
human personality is formed as a result of reflexively that addresses
these three or four types of concerns (related to these orders), working
them through, and creating configurations of ultimate concerns. Person-
ally, 1 would definitely add to this picture transcendental and cultural
orders (by which | mean the type of culture mentioned above: a cul-
ture that fosters individual and collective subjectivity and thus also the
development of humanity in man). There are two main types of such
requirements. The first is the realisation of concerns, especially ultimate
concerns, and in particular the intention to survive. The second is less
obvious: it is the development and realisation of human potential (at the
individual and collective levels). | closely relate the latter to my concept
of subjectivity. These are arguments for the recognition of a fifth order,
which complements the three dimensions (natural, practical, and social)
and a fourth which | have added, i.e., transcendent. This would be the
order of the cultural foundations or the core of the cultural system.
Subjectivity, and social subjectivity. Man, in order to
exist and to maintain a minimum of mental health and the capacity to
develop identity and personality, must possess an elementary conviction
that he understands the world in which he lives and his place in it. This
is not merely a matter of curiosity, nor merely a condition for effective
action; it is also a fundamental existential need and is why we seek to
learn about the world. We subject the world to reflection. We apply vari-
ous practices of understanding and interpreting the objectively existing
order in which | distinguish the following dimensions: ontic order, moral
order, and cognitive order. As a result of the practices of understand-
ing, interpretation, and experiencing, we accumulate a more or less
conscious, coherent, complete, and realistic set of beliefs that relate to
the theoretical (or actual) category of the world order. Our image of this
order and its representation (I cannot say if this representation is true
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or not, though certainly it relates to reality) constitute a shared intel-
lectual and emotional space. It is a kind of mental ‘topographical map’
that orients us and our lives in time and space, especially in the ‘space’
of sense and meaning. It is a fundamental dimension of human identity.
| call this space ‘the horizon of reference’ or a ‘mental order’. We directly
refer not to the order of the world, because it is not directly accessible
to cognition, but to the horizon of reference; this is what we usually
treat as real and true. What must be strongly emphasised, however, is
that horizons of reference refer directly to objective reality, which exists
independently of our knowledge.

The horizon of reference delineates the order of human life, which we
can call an existential order. By this term | mean the organisation
of the world experienced by a concrete experiencing subject. How we
understand the world is one thing and how we orient our lives and what
order we give to it is another. An existential order is a certain reality. Within
the horizon of reference, we can identify the ontological horizon, the axi-
ological horizon, and the epistemological horizon. Therefore, below we
will talk of horizons of reference in the plural. Within the existential order
we can distinguish concrete practices of life oriented towards certain
values and based on certain convictions about the nature of the world, of
people, and of oneself. Practices of life are thus to some extent oriented
by the content of the horizons of reference and can be expressed within
the subject’s actions. The existential order consists of practices of life,
the framework of action that organises them, and the certain elements of
horizons of reference adopted for this action. Ethical, ontic, and cognitive
frameworks determine the sense and meaning of one’s life, which are
inscribed in ideas about the sense of people, life, and the world.

Man communicates with others in the process of action in the prac-
tice of life. To an extent, this communication is determined by individual
horizons of reference and takes place within the concrete framework of
subjects’ actions. Thus, a shared practice of life is created within interac-
tions between subjects as well as in the shared natural, practical, and
social contexts (according to Archer) and in the contexts of culture and
transcendence. The process of creating shared practices of life leads
to the double result of individual horizons of reference and of existential
orders. It is also the process of structuration which results in a certain
pool of basically agreed on and shared horizons of reference (Wielecki,
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2003, pp. 294 ff). This pool is created as a result of actions directed
towards the realisation of concerns (needs, desires, and values) which
activate morphogenetic and morphostatic processes.

What is important is that serious disturbances (collapse, disintegra-
tion) of horizons of reference can lead to deep frustration and sometimes
even to disorders of human psychological and social development and
serious mental illnesses and neuroses.

The role played by the transcendent order is significant. A very
strong motivation for the creation of horizons of reference is the need to
make sense of the world and one’s own role in it. How this need is met
determines a person’s basic life orientation (I call it primary orientation):
subjective or, on the contrary, authoritarian (in practice, we are rarely so
radically determined and consistent and we adopt various intermediate
or mixed orientations). In short, we can say that subjectivity requires
an understanding of one’s being as being-in (I am obviously refer-
ring here to Heidegger and his being-towards-death), as being
restricted in one’s existence and in the possibilities of one’s cognition,
and as being immersed in the streams of the lived world. It also requires
understanding oneself as being-towards, although not towards-
death but rather towards goodness, truth, freedom (and other subjec-
tive values), towards subjectivity itself (as | mentioned above, a feature
of the triad: values, media, action), and also, according to some philoso-
phers, towards God and the Other. Subjectivity, then, is being towards
all that man is unable to learn about sufficiently to have some foundation
for his being. Subjectivity is nevertheless a certain quality and state of
being within the practice of life in which the perceived sense is towards
Good, which is never fully comprehensible. Subjectivity, as Being-
towards-Good — by the power of the subject’'s will and thanks to
a ‘transcendental support'— can become something ontically separate,
i.e., a being that is emergent and has agency. At the same time, it can
only be the result of the free choice of life towards subjectivity.

As Robert Spaemann wrote, the certain potential (potentio) of the
world can be fulfilled in man’s life. For although every human being is
a person, not everyone achieves perfection, which is understood here
as potential and at the same time as the fulfiiment of humanity. It is
a matter of choosing the development of the potential for perfection,
which, however, requires the transcendence of the person. Subjectivity
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is precisely the state of conscious transcendence through choosing to
practise the idea of the Good. This is the path of “the development of the
potential for perfection”, that is, the fulfiiment of humanity in the person.
It is the subjective path. Subjectivity can thus be understood as a way
of being human and as the outcome of this way, this path (cf. Gabriel
Marcel's Homo viator). Humanity and subjectivity seem to mean the
same thing, although the former word is more literary and captures the
essence of things more accurately, and the latter is rather analytical and
allows the idea of humanity to be developed in philosophy, sociology,
psychology, and other sciences.

Because of this Good, and because it can never be fully grasped,
man takes on the challenge of a difficult, creative, and searching
existence. The Good towards which the subject strives is, in my view,
a highly complex concept. It has a certain pattern in which particular
qualities and components acquire their sense in relation to one another.
This sense is a net result, something qualitatively different from its con-
stitutive components. | believe that subjective action (resulting from an
individual’s agency), supported by subjective human qualities oriented
towards subjective values, together form a full pattern of subjectivity.
For this reason, | propose a three-element model of subjectivity which is
broader than the concept of agency. After all, subjectivity occurs when
it is chosen and realised. This means that it is primarily relational in
nature and an attribute of action. Subjectivity actualises this subjec-
tive potential and incorporates it into action. Let us add that these are
actions (resulting from an individual’s agency) that situate the individual
in certain relationships — mainly with other people, but also with nature,
culture, the environment, and transcendence. Ultimately, it is also about
actions aimed to fulfil the subjective pattern of the Good.

So far, we have considered only what is called the ‘narcissistic struc-
ture of subjectivity’. But with the claim that subjectivity is (also) action,
we point to the fact that it means transcending oneself, i.e., the subject
transcends himself thanks to his reflexivity and his entering into a rela-
tionship with what is outside him. This all follows from the very notion of
action. If subjectivity implies a duty, then of course it is to oneself, but
equally — through the face of the Other — to one’s fellow human beings.
If it is a choice, then it is the choice of how man participates socially
and his preference for a certain type of society. In a subjective society,
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other people are not a factor that degrades a person; on the contrary,
they enhance the opportunity for a person’s development. This is no
small thing. We understand this as a contractual, relational, and dialogi-
cal value, behind which there are other strong evaluations, as Charles
Taylor would say.

In the ‘narcissistic structure of subjectivity’ pattern, we discover that
it is the person who is the strong evaluation. The relational nature of
subjectivity means that the other and his subjectivity is also the good.
Subijectivity is thus a certain pattern that incorporates all the compo-
nents already mentioned into the order that regulates relations between
people. This pattern states that the value for the subjective me is the ‘I’
myself, but the ‘I is self-limiting because of the equivalent and comple-
mentary good of the other, behind which is the transcendent Good, i.e.,
the third dimension of subjectivity (next to the narcissistic and altruistic).
In a different perspective we can also speak of phases of subjectivity. The
pre-subjective phase (primary narcissism, as Sigmund Freud termed it)
is the first phase. The second phase, which Levinas calls the state of
‘intoxication with one’s own identity’ (Lévinas, 1971), is the egocentric
phase, during which the ‘narcissistic structure of subjectivity’ develops.
The third phase, called the phase of socialised or altruistic subjectivity,
is higher, not mandatory, and takes place later in one’s development; it
is possible thanks to the practice of reflexively negotiating horizons of
reference with the existential order and framework of action, but it is not
a necessary phase. A fourth phase — transcendental (in a religious or
non-religious sense) — can also be distinguished.

Let us also note that we can speak of social subjectivity in the sense
of a construction of society or a community based on dialogical com-
munication, democratic rule-making, and jointly making important deci-
sions. These qualities are worth being included in the equation of social
subjectivity. Moreover, a society that can be defined in this way provides
opportunities for people and groups to preserve their individual subjec-
tivity and for society’s complex collectivities to maintain their collective
subjectivity. It is thus open to human initiative, creates space for all sub-
jective activities of citizens, and respects their originality and diversity.
Perhaps we would expect even more, namely that a subjective society
would facilitate the subjectivity of people and groups and that it would
deliberately work towards stimulating and expanding their subjectivity.
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But, of course, problems will arise when inevitable conflicts of interest,
differences of opinion, cultural differences, etc., surface.

Thus, we see that there is a close relationship between individual
subjectivity and collective subjectivity. Although a subjective society
dominated by non-subjective people is impossible, it is possible that
a non-subjective society will have subjective citizens. However, it will
certainly not be easy for them to become subjects. Contrary to behav-
iouristically and sociologically minded sociologists, human personality
is not shaped by social experiences like plasticine, nor is it subject to
strict conditioning in the sense that, e.g., authoritarian structures shape
the authoritarian personality of citizens. A certain minimum range of
subjectivity is inherent in human beings from the moment of birth, and
perhaps even earlier. Admittedly, the type of social order determines the
nature of the socialisation processes, but man independently — guided
by his needs, desires, values, fears, hopes, dreams, and previous
experiences — reflexively and emotionally works through (i.e., under-
stands, interprets, and emotionally comments on) what he experiences
at a given time.

However, this does not change the fact that a democratic social order
increases the chances for individual subjectivity, an autocratic order
reduces these chances, while totalitarianism hinders them to a great
extent. Totalitarianism can be defined as a socio-economic formation in
which violence and terror are the main instruments of governance and
features of social relations which are approved of, sometimes euphori-
cally, by citizens (cf. Nazi Germany, Communist Russia, or Putin’s
Russia — Rashism). Totalitarianism is a good example that demonstrates
how, in the collective dimension, ‘want’ + ‘can’ equals neither individual
nor social subjectivity, and the common good does not necessarily imply
any subjectively understood good.

The problem with defining culture. | will not present here the
long and never happily resolved debate of what culture is. | will leave
aside its numerous definitions, which tend to be either too broad (e.g.,
culture is that which is not nature) or too narrow (e.g., culture is a system
of symbols and meanings). Instead, | will refer to Archer’s concept of
culture and analytical dualism. She distinguishes two levels of culture:
the cultural system and socio-cultural interaction. Failure to distinguish
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them analytically by means of analytic dualism results in what is called
conflation or the ‘gluing together’ (reduction) of separate beings into one
fictional being. Archer’s starting point is David Lockwood’s approach
to social integration and systemic integration as essentially separate
phenomena. Archer herself explains:

the advantages of approaching the structural domain by distinguishing analyti-
cally between System and social integration also accrue in the cultural realm,
yielding similar improvements in the explanation of stability and change. The
whole enterprise thus looks towards a promising land where the theoretical uni-
fication of structural and cultural analysis might be accomplished. This promise
was one which none of the theorists already examined ever under-valued. It was
the golden apple which the downwards and upwards conflationists thought they
could grab by their familiar tactic of rendering one the virtual epiphenomenon of
the other and which the central conflationists thought they could graft by their
usual strategy of elision. But in theoretical development there are never easy
pickings: like those who borrowed the mechanical analogy, the organic analogy
or even the cybernetic analogy, the conflationists are punters with their ‘formula’
for breaking the bank (Archer, 1996, p. 103).

This golden apple is the decisive separation of the cultural system
from socio-cultural interaction. The starting point is the concept of culture
according to Archer, “a Cultural System is held to be roughly co-terminous
with what Popper called Third World Knowledge” (Archer, 1996, p. 104).
Her explanations regarding the cultural system are clearer now:

the Cultural system is that sub-set of items to which the law of contradiction can
be applied — i.e., society’s register of propositions at any given time. Contradic-
tions and complementarities are logical properties of the world of ideas, of World
Three as Popper terms it, or, if preferred, of the contents of ‘libraries’. We use
these concepts every day when we say that the ideas of X are consistent with
those of Y, or that theory or belief A contradicts theory or belief B. In so doing, we
grant that a Cultural system has an objective existence and particular relations
amongstits components (doctrines, theories, beliefs and individual propositions).
These relationships of contradiction and complementarity are independent of
anyone’s claim to know, to believe, to assert or to assent to them, because this
is knowledge independent of a knowing subject — such as any unread book.
However the above is quite different from another kind of everyday statement,
namely that the ideas of X were influenced by those of Y, where we refer to the
influence of people on one another (Archer, 2017, pp. 11-12).

Now we have moved to the Socio-Cultural level, which depends on
causal relations, i.e., “the degree of cultural uniformity produced through
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the ideational influence of one set of people on another through the whole
gamut of familiar techniques, which often entail the use of power: argu-
ment, persuasion, manipulation, distortion and mystification” (Archer,
2017, p. 12).

Of course, it must be understood that

at any moment, the Cultural System (C.S.) is the product of historical Socio-
Cultural (S-C) interaction, maintained in the present, but having emergent
properties and powers which pertain to that level. Like structure, some of its
most important causal powers are those of constraints and enablements. In
the cultural domain, these stem from contradictions and complementarities.
However, again like structure, constraints require something to constrain and
enablements something to enable. Those ‘somethings’ are the ideational
projects of people — the beliefs they seek to uphold, the theories they wish to
vindicate, the propositions they want to deem true. In other words, the exercise
of C.S. causal powers is dependent upon their activation from the S-C level.
What ideas are entertained Socio-Culturally, at any given time, result from the
properties and powers belonging to that level. Obviously, we social agents do
not live by propositions alone; we generate myths, are moved by mysteries,
become rich in symbols and ruthless at manipulating hidden persuaders. These
elements are precisely the stuff of the S-C level, for they are all matters of
inter-personal influence — from hermeneutic understanding at one extreme to
ideological assault and battery at the other. It is interaction at the S-C level that
explains why particular groups wish to uphold a particular idea or to undermine
one held by another group. Once they do so, then their ideational projects will
confront C.S. properties (mostly not of their own making) and unleash upon
themselves these systemic powers, which they may seek to realise or contain.
However, the S-C level possesses causal powers of its own kind in relation to
the C.S. (Archer, 2017, p. 13-14).

Systematic reflection with conclusions
and recommendations

The subjectivity of culture (i.e., Archer’'s Cultural System).
Thus, we can probably use the terms ‘culture’ and ‘cultural system’ in
the sense in which Archer understands the Cultural System and Socio-
-Cultural interaction, respectively. Sometimes, culture is assumed (e.g.,
by Durkheim) to shape man. Oswald Spengler was not only convinced
that people are determined by culture but also that culture has its own
distinct life, including its inevitable declining phase, which he called
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civilisation: “It is not a matter of choice — it is not the conscious will of
individuals, or even that of whole classes or peoples that decides. The
expansive tendency is a doom, sometimes daemonic and immense,
which grips, forces into service, and uses up the late mankind of the
world — city stage, willy-nilly, aware or unaware” (Spengler, 1991, p. 28).

According to others, however, it is people who create culture. Ernst
Cassirer was convinced that the development of every man (thus pro-
bably also of subjectivity) takes place in the act of creating culture and at
the same time changes the world. Arthur Schopenhauer was convinced
that culture is a palliative — a means of temporarily relieving the agony of
existence. Nevertheless, it was something very important, as confirmed
by Blaise Pascal:

Nothing is so insufferable to man as to be completely at rest, without passions,
without business, without diversion, without study. He then feels his nothing-
ness, his forlornness, his insufficiency, his dependence, his weakness, his
emptiness. There will immediately arise from the depth of his heart weariness,
gloom, sadness, fretfulness, vexation, despair (Pascal, 2018, p. 38).

Hence, we also have an easy, entertaining culture of escape, whose
aim is to bewilder, to let us forget, and to distract us from the real drama
of existence. But, as Sgren Kierkegaard wrote, another culture is also
possible: a difficult culture, a culture of ethical and religious demands.
Similarly, for those who seek a deeper perspective, there is art: disturb-
ing and calling for action, art that shows the price of despair; art that
lurks beyond the threshold of escape and reveals the consequences
of this easy choice. Friedrich Nietzsche distinguished between the Dio-
nysian and the Apollonian culture. He strongly favoured the former as
it performed a servile function in relation to the value of the unfettered
expression of the abstract vitality of nature, which for some reason wants
to fulfil itself through spontaneous, amoral, nihilistic, anti-intellectual,
and animalistic man. The Apollonian culture — which is synonymous with
harmony, order, and conventionalism — is the absolute opposite of the
ecstatic nature of the Dionysian culture. As Nietzsche claimed, this was
precisely the type of culture that would replace God were God killed by
modern society.

The focal point of Paul Natorp’s ethics was duty, the role of which
was to regulate the contradictions between will and the community. Duty
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obliges us to submit to the communal ethical will. And this is where the
special role of art — as the crown of culture in general — comes in to play.
Natorp argued that being and duty unite in the third world created by art.
Itis in art, accessible through a well-understood aesthetic, that true duty
is revealed as being the most essential criterion for evaluating creativity.
For José Ortega y Gasset, art is also a special case of culture as an
expression of an act of life that transcends itself. This is how Tadeusz
Gadacz summarised the Spanish philosopher’s views:

Art is a noble sense through which man can express what cannot be expressed in
any other way. In art, life reveals itself to itself as something that surpasses itself
all the time. Art gives wings to imagination and gives meaning to the everyday.
Thus, it should grow out of the great concerns of humanity and of eternal reality,
as otherwise it is empty and purposeless. And since suffering is the essence of
reality, according to Ortega, art can but be tragic (Gadacz, 2009, p. 181).

Ortega y Gasset criticised the various aberrations of twentieth-century
art and argued that they lead to dehumanisation. This particular function
of culture, and art in particular, which elevates man and societies in
their development, was also highly valued by Max Scheler. Referring
to Georg Wilhelm Friedrich Hegel’s poetics and thought, he wrote that
the creator of culture extracts the spiritual reality from material reality.
The actuality of the world has nothing to do with it; it is about a different
actuality which belongs to a different reality. According to Scheler, there
are two realities: the spiritual reality manifests itself in the material reality
through the works of great artists and outstanding philosophers. In fact,
every person feels and expresses this spiritual order to a differing extent,
although some do so to a much greater and more expressive degree.
This would confirm my thesis about horizons of reference. Scheler’s
writings seem not to deny this possibility.

It is thus also possible to speak of two types of culture: spiritual cul-
ture and mass culture. When John Paul Il wrote about the historical and
geographical nature of culture as something that is spiritual in nature
and at the same time is also concretised in time and space, he also had
the deepest dimension of culture in mind:

Keeping in mind this brief sketch of man’s original state, we will now return to
the first chapter of the Book of Genesis, where we read that God created man
in his image and likeness and said: ‘Be fruitful and multiply, fill the earth and
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subdue it’ (cf. Genesis 1:28). These words are the earliest and most complete
definition of human culture. To subdue and have dominion over the earth means
to discover and confirm the truth about being human, about the humanity that
belongs equally to man and to woman. To us and to our humanity. God has
entrusted the visible world as a gift and also as a task (John Paul I, 2005).

Ultimately, however, Wojtyta was always concerned with man, who

[...] lives a really human life thanks to culture. [...] Culture is a specific way [of]
man’s ‘existing’ and ‘being’. [...] Culture is that through which man, as man,
becomes more man, ‘is’ more. [...]. The nation is, in fact, the great community
of men who are united by various ties, but above all, precisely by culture. The
nation exists ‘through’ culture and ‘for’ culture and it is therefore the great educa-
tor of men in order that they may ‘be more’ in the community. It is this community
which possesses a history that goes beyond the history of the individual and the
family (John Paul Il, 2005).

Culture in the strict sense of the word is understood here as the
cultural system and is thus sometimes understood in different ways.
However, we find many arguments on which we can base Margaret S.
Archer’s concept. Culture as the cultural system can be described as
a socially constituted reality which is, however, relatively independent of
its social perception and acts of its use. It is an emergent being, i.e., has
its own agentive forces: morphogenetic mechanisms of change, and
morphostatic mechanisms of continuity. Some authors find overarch-
ing, transcendent orders, patterns, calls, or vocations that determine
whether human cultural products can be considered exactly ‘human’
and, therefore, whether they deserve to be called culture at all. Others
look for similar premises in the natural world or in societies advanced
in their social and cultural development, in which people have reached
a level of development in which they themselves establish such pat-
terns, rules, calls, and vocations. What then emerges is a conception of
culture as a factor that is not only relatively ontically separate but also
expects something of people and calls them to do something.

In several of the aforementioned concepts, culture is that which fos-
ters, calls upon, and sometimes is the only factor enabling the develop-
ment of what is positive in man and in society. We can perhaps briefly say
that it is that which conditions and fosters man’s journey towards a state
of personhood and subjectivity; it has the same function in relation to
social subjectivity. Previously, | proposed understanding subjectivity as
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individual and collective conscious transcendence towards the Good by
choosing to practise the idea of the Good that is Hope. This is the way
in which the potential of perfection is developed, i.e., the fulfilment of
humanity — in man or in a community or in society. This Good can be
understood in a theistic way, to which | am personally inclined, or as
a certain idea that is the most perfect achievement of human thought.
The same is true of hope (Rembierz, 2020).

But what is to be done with man’s cultural products that do not fulfil
this function but instead hinder its realisation or are even an explicit
choice of Evil? | would call these anti-culture or mass culture. Thus, in
my opinion, the main criteria for ordering a cultural system are not logi-
cal relations, as Archer wants, but moral values, with are both subjective
and non-subjective.

Socio-Cultural Interaction. | understand socio-cultural inter-
action to mean the ‘space’ of people’s lives in communities in which
the cultural system is used. Society and its constituent communities
are people who come together (i.e., who are somehow structured) in
uncountable groups, strata, and social classes — who are guided by
individual needs, drives, concerns, and desires as well as by collective
and even more numerous goals, interests, and aspirations. They form
nodes of motivation that cannot be counted nor defined and which are
guided by equally numerous values, stereotypes, fears, patterns, and
dreams developed in the spheres of culture and anti-culture. These
cultural resources (culture and anti-culture) are used in this collective
game. Thus, we now speak of socio-cultural interaction.

The dependence of culture on interests was discussed by Karl Marx
in particular. To this day, Marxist scholars practise the unmasking of
culture by pointing out whose (mainly which social classes) and which
interests are hidden insidiously behind supposedly objective values,
ideas, and all other cultural products. In the light of these concepts,
culture is treated as a weapon in the ‘class struggle’. | am not saying
that the proponents of such views are downright wrong. These views
seem valid to me, but somewhat less so. | do not deny that when
Michel Foucault wrote about the political or ideological background of
such supposedly objective categories as mental health or the values
of culture, he was generally right. He was right when he wrote about
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the social or cultural power that shapes the social order and determines
‘truth’; likewise, he was right when he exposed the epistemes present
in culture which determine the themes, contents, and forms of social
discourse and trigger violence (not only physical) in the name of the
interests of those in power. Foucault perfected this anthropology of sus-
picion. Another example of this fixation on ideology, class struggle and
power is Pierre Bourdieu’s ideas, especially in his book Reproduction in
Education, Society and Culture, in which he introduced such concepts
as cultural rape or symbolic violence to demonstrate how culture, espe-
cially higher culture, can be an instrument for the reproduction of social
structure and social order with its system of governance. Bourdieu wrote
about culture as a form of capital similar to Marx’s financial capital.

However, it seems to me that the issues of culture, subjectivity, and
subjective social relations within a system of socio-cultural interactions
are equally important. | think that it is primarily a question of the cultural
rights of individuals and collectivities. Leszek Korporowicz borrowed the
concept of cultural rights and cultural security from Pawet Wtodkowic
and elaborated upon it wonderfully within the Polish humanities (Kor-
porowicz, 2011). It seems to me that, to a large extent, the question
of subjectivity in general, and even more so of cultural subjectivity,
regards whether, and to what extent within a system of socio-cultural
interactions, people and communities can enjoy the cultural rights to
which they are entitled by natural rights. Among other things, this is
about the freedom to manifest one’s cultural identity, including cultural
security, and the willingness to respect others’ identities (individual and
communal). It is also about the protection offered by the social system
to individuals and communities against their cultural rights that would
go beyond the limits of necessary social compromise, and protecting
individuals and communities against such influences from the cultural
system and a system of socio-cultural interactions that would hinder or
prevent their subjective orientation towards the Good.

Culture is perhaps the only and the necessary path to the subjec-
tivity and fullness of humanity or the community. Art could, | suppose,
reveal this to people and make them aware of their position and the
choices they face, but it would also encompass values necessary for
people to cultivate humanity. Thus, | believe, we can also speak of two
kinds of culture: spiritual and mass culture. In the case of the former,
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it is not about subjects or objects being devoid of spirituality but about
a lack of the spiritual element in their relationships. This is one of the
most important characteristics of the social mass, as was described by
both Ortega y Gasset and Hannah Arendt. The second type of culture
is characterised by the atomisation of people, whereby they become
individuals orelements of a system, a state of alienation, a lack
of transcendence, or egocentric individualism, i.e., closure to others.

Some light can be shed on this mass society or the social mass as
the ‘subject’ of mass culture, i.e., anti-culture, by Stein’s thesis of conta-
giousness within the mass. Its singularity lies in that “infection does not
spread merely to ‘lower’ sensate conditions and impulsive movements.
Rather it plays itself out in the mental sphere” (Stein, 2000, p. 244). And
the result can be that

If a do-so obligation — a value as what ought to be realised — is placed before
the eyes of a mass of individuals, then it is entirely possible that, guided by the
same ‘idea’, they let themselves be carried away to an isomorphic doing. This
approximates a collective concerted action as to its external aspect and practi-
cal result, but no inner communality is present — which means that the mass
does not cease to be a mass (Stein, 2000, pp. 254—-255).

The second type of culture, related to the existence and action of
the masses, thus leads to dangerous consequences. Stein’s aforemen-
tioned distinction between the forms of social existence is relevant to
the formation of people individually and to the culture that develops
there: “character is rooted in the distinctiveness of individual persons.
But although a constructive impetus in the character of the individuals
corresponds to the character of the community, the communal character
and communal type are not exhausted by this” (Stein, 2000, p. 262).
Community is therefore more than that. It does not produce a social
mass and mass culture as such. One can perhaps suppose that it is
characterised by a high level of individual and collective subjectivity,
while its system of socio-cultural interactions is characterised by cultural
subjectivity.

73



74

KRZYSZTOF WIELECKI

REFERENCES

Archer, M.S. (2000). Being Human: The Problem of Agency. Cambridge:
Cambridge University Press

Archer, M.S. (2017). Structure, Culture and Agency: Selected Papers of
Margaret Archer. New York: Routlege.

Archer, M.S. (1996). Culture and Agency: The Place of Culture in Social
Theory. Cambridge: Cambridge University Press.

Cassirer, E. (1944). An Essay on Man: An Introduction to a Philosophy
of Human Culture. New Haven: Yale University Press.

Durkheim, E. (1914). Le dualisme de la nature humaine et ses condi-
tions sociales. Paris: F. Alcan.

Gadacz, T. (2009). Historia filozofii XX wieku. Vol. 1. Krakéw: Wydawnic-
two Znak.

Ingarden, R. (1987). Ksigzeczka o cztowieku. Krakéw: Wydawnictwo
Literackie.

John Paul Il. (2005). Memory and Identity. Personal reflections. London:
Weidenfeld & Nicolson.

Korporowicz, L. (2011). Socjologia Kulturowa. Kontynuacje i poszuki-
wania. Krakow: Wydawnictwo Uniwersytetu Jagiellonskiego.

Lévinas, E. (1971). Totalité et Infini. Essai sur I'extériorité. La Haye:
M. Nijhoff.

Pascal, B. (2018). Pensées, trans W.F. Trotter. New York: Dover
Publications.

Rembierz, M. (2020). Hope-Humanity-Society. Questions Concerning
Hope and the Inspirations of Critical Realism. In: K. Sledzinska,
& K. Wielecki (ed.), The Relational Theory of Society. Archerian
Studies Vol. 2. Berlin: Peter Lang.

Spengler, O. (1991). The Decline of the West. Oxford: Oxford University
Press.

Stein, E. (2000). Philosophy of Psychology and the Humanities. trans.
M.C. Baseheart and M. Sawicki. Washington: ICS Publications.

Wielecki, K. (2003). Podmiotowos$¢ w dobie kryzysu postindustrializmu.
Miedzy indywidualizmem a kolektywizmem. Warszawa: Centrum
Europejskie Uniwersytetu Warszawskiego.

Wielecki, K. (2012). Kryzys i socjologia. Warszawa: Wydawnictwa Uni-
wersytetu Warszawskiego.

Wojtyta, K. (1969). Osoba i czyn [Person and Act]. Krakoéw: Polskie
Towarzystwo Teologiczne.



Janusz Smotucha

Jesuit University Ignatianum in Krakow
https://orcid.org/0000-0003-2633-7093
https://doi.org/10.35765/slowniki.248en

The importance and role of history in cultural
studies and cultural science

Summary

DEFINITION OF THE TERM: The origins of history as a scientific disci-
pline stretch back to antiquity. The Greek etymology of the word ‘his-
tory’ means ‘inquiry’. Thus, history is about the acquisition of knowledge
about the past through the study and critical analysis of materials created
by individuals and societies. History entails analyses of the past from the
perspective of the significance of a whole range of causes and effects of
human activity.

HISTORICAL ANALYSIS OF THE TERM: Since the time of Herodotus
and Thucydides, historical writers have attempted to explain the events
of the past by referring to various types of sources. Over the centuries,
historians’ research methods and areas of interest have changed. Political
and religious events that had attracted the attention of scholars in the
Middle Ages and the early modern era were replaced by economic and
social issues in the 19% century, then, in turn, by civilizational and cultural
issues in the 20% century.

DISCUSSION OF THE TERM: Cultural studies and cultural science
employ both historical research methods and those drawn from social
science and other sciences. Recently, Marxist methodology has played
a substantial role in this area as cultural studies in many universities are
currently dominated by this particular methodology, which has relegated
the traditional historian’s research methods to the background.

SYSTEMATIC REFLECTION WITH CONCLUSIONS AND RECOM-
MENDATIONS: The toolkit and research methods developed through-
out the centuries which aided historians in the establishment of historical
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facts are today increasingly being replaced by ‘innovative’ research meth-
ods and objectives in the social sciences and other science disciplines.
Bold hypotheses which have little to do with reality frequently replace
the search for reliable sources and their critical evaluation that would
help establish their reliability and authenticity and would thus legitimise
the conclusions drawn. The classical languages, Greek and Latin, have
fallen victim to these changes and are now far less often taught than in the
past in all types of schools, including universities.

Keywords: history, cultural studies, cultural science, humanities,
historical methods, neo-Marxism
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Definition of the term

The word history — derived from the Greek ioTopia — means ‘inquiry’. It
refers to the acquisition of knowledge about the past, gained by study
and documentation. Since the earliest times, one of the most important
areas of interest in history has been the analysis of traces of human cul-
tural activity. Apart from oral accounts, those searching for knowledge
about the past primarily used written sources, although other products of
human activity in the material and spiritual spheres can also be treated
as historical sources. Hence, a natural division was introduced within
this discipline between written and unwritten sources. The reconstruc-
tion of complex historical processes requires interaction with other disci-
plines, which act as history’s auxiliary sciences. The correct process of
analysing diverse social, political, and cultural phenomena is aided by
appropriate and adequate sources and research methods. These define
the principles, procedures, and techniques of historians’ research work.
An attitude to the historical past is an attitude to something that has
passed but which — in the mass consciousness — still has an impact
on the dynamically changing present. Learning about the past helps to
keep a distance from the present and to understand it better. The end
result of historians’ research work is historiography.

Historical analysis of the term

Herodotus, who lived in the 5" century BC, is considered the founding
father of history. His Histories (lotopiai), later divided into nine books,
tells the story of the wars between the Greeks and the Persians and
provides detailed descriptions of the lands and countries around the
Mediterranean Sea. Herodotus (born c. 484 BC) introduced the name
ioTopia to mean the quest to gain knowledge, using for it a variety of
methods, unknown facts, and truths related to these facts (Witkowski,
1925, p. 24). Thucydides (born c. 460 BC), a generation younger than
Herodotus, the author of The Peloponnesian War, is credited with devel-
oping a distinct historical method which is still used today. The most
important elements of this method include understanding the succes-
sion of events, i.e., the role of chronology in explaining the historical
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process; the critical use of eyewitness accounts of events; taking into
account the psychological factor in making key political decisions; and
the use of social engineering to manipulate the masses. He believed
that it is crucial to inquire into the real cause of things hidden behind
apparent causes. He is considered the father of real history, as the his-
tory practiced by Herodotus was merely a heroic and fairy-tale history.
In contrast to Herodotus, Thucydides rejected the possibility of god’s
influence on the fate of people and nations and sought a cause-and-
effect explanation of events, by which he established a paradigm for
realistic thinking about the past (Kimla, 2009, p. 22). The second no less
important trend of ancient interest in history was biography, the main
task of which was to support rhetoric and philosophy, that is to serve as
an example of good and bad human qualities. In a sense, it also satis-
fied the antiquarian and sensationalist interest in other people’s lives.
The best example is Plutarch’s Lives of the Noble Greeks and Romans,
in which he described the valour and civic virtues of his heroes; these
virtues continued to exert a powerful impact on people in the following
centuries. Plutarch’s writings primarily influenced English and French
historical literature, although its traces can also be found elsewhere.
Shakespeare himself paraphrased passages from translations of pas-
sages from Plutarch’s Lives and sometimes even quoted them verbatim.

One of the best-known Roman historians was Titus Livius (b. 59
BC) from Padua. His most important work was a history of Rome in
142 books, entitled From the Founding of the City (Ab Urbe Condita).
Although only several of these volumes have survived to the present
day, they are regarded as the main source of knowledge on the history
of Rome from its foundation in 753 BC until the time of Emperor Augus-
tus. Livius relied not only on earlier Greek and Roman authors but also
on the archives that were available to him, including documents of the
Senate, diplomatic correspondence, and military materials. His exagger-
ated descriptions of Roman heroism were meant to emphasise Rome’s
triumphs. His works exerted a real impact on European culture when
they were discovered by the founders of Italian humanism. Dante Aligh-
ieri praised him in Canto XXVIII of The Inferno (Willson, 2018, p. 18), as
did Francesco Petrarch (1304-1374), Poggio Bracciolini (1380-1459),
and Enea Silvio Bartolomeo Piccolomini (1405-1464), among others
(Billanovich, 1951, pp. 137—-208). Throughout his entire life, Piccolomini
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was vitally interested in the people around him and the world in which
they lived. When he worked as an imperial secretary, clerk, and diplo-
mat, he gained comprehensive knowledge and experience of matters of
the highest importance, which was further enhanced when he became
a cardinal and later the pope. In his works he used the documents avail-
able to him from the chancelleries where he worked and public letters,
which were extremely popular in his time. These particularly helped
him to write biographies of his contemporaries, which he included, for
example, in the work De viris illustribus, where, breaking with rigid medi-
eval patterns, he presented a new idea of the relationships between the
individual and the world around him (Veit, 1964, pp. 170-171).

Wincenty Kadtubek (c. 1150-1223) is considered the first native
Polish historian. In his youth he probably studied at the university in
Paris, as evidenced by his use of the Latin language and his references
to ancient and medieval literature, philosophy, and Roman law. Kadtubek
was known as ‘the father of Polish culture’ due to the importance of
his pioneering Chronicle, which shaped the historical and national con-
sciousness of successive generations of Poles for centuries. He was
the first to call Poland a Republic as he recognised that it did not belong
to monarchs but to a society governed by positive law. In his work, he
also frequently emphasised the importance of his love for his homeland
and his work for the common good through the formation of virtus as its
highest level, which translated into the prosperity of the Repubilic itself
(Janicki, 2010, pp. 35-60).

Another famous Polish historian was Jan Ditugosz (1415-1480),
author of the Annals or Chronicles of the Famous Kingdom of Poland,
which comprises 12 books. This great historian, who followed the path
set by his aforementioned ancient and medieval predecessors, based
his long-lasting historical studies on a wide range of source materials,
to which he applied a critical approach. In his scientific work, he was
always guided by the search for the truth, which, together with the good
of the state, the nation, and the Church, were the highest values for him.
In their defence, he was not afraid of being criticised by knights and the
mighty, and even by the king himself. He was known for his extraordinary
diligence and care in selecting sources, on which he based his descrip-
tions of historical events. He also did not hesitate to use works by foreign
historians which were sometimes regarded as controversial, including
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the aforementioned Enea Silvio Bartolomeo Piccolomini (Rokosz, 2018,
pp. 151-167).

Dtugosz’s followers were not so principled and they leaned towards
a more courtly history, as was popular in other countries and cultures.
Western historians followed in the footsteps of Machiavelli, for whom
what mattered most was political effectiveness. They sometimes rejected
historical truth in favour of a ‘beautiful narrative’, which was usually built
around manipulated and skilfully selected facts. At the beginning of the
early modern era, this practice became increasingly widespread and
had a negative impact on the perception of history as a science. For
this reason, history was not offered as a distinct discipline in university
programmes. This does not mean, however, that history was not taught
in universities at that time. Lectures in philosophy, law, theology, as well
as the classical languages — Greek, Latin, and Hebrew — were saturated
with historical knowledge. This applies equally to university programmes
in both Protestant and Catholic countries of the time. A good example
is the Jesuit’'s Ratio studiorum of 1599, which postulated the need to
analyse the writings of the Church fathers, great philosophers, and eccle-
siastical and conciliar documents, to consider current political events
from a historical perspective, and to teach the use of heraldry and the
genealogical tables of the ruling families (Piechnik, 2003, p. 145). In the
early modern era, history was still treated as a literary occupation, and
history did not become a university science until the 18" century, when
philologists began to study the history of ancient Greece and Rome;
later, these interests were also extended to other eras.

In the former Polish-Lithuanian Commonwealth, history began to be
appreciated as a scientific discipline in the mid-18" century. The marked
increase of interest in history in Poland at that time stemmed from its
strong links with France, where it was noticed that, as a field of study,
history could be helpful in shaping national and patriotic consciousness.
At Collegium Nobilium, founded in 1740 by Stanistaw Konarski, history
was introduced alongside other subjects with the aim of moulding gradu-
ates into good and informed citizens. It was believed that this aim would
be achieved by teaching students about the political and social realities
of the surrounding world rather than by affecting their ethics and moral-
ity. Adam Naruszewicz emphasised this educational aspect of history as
a subject taught in schools and universities and recommended — in his
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Memoriat wzgledem pisania historii narodowej [Memorial regarding the
writing of a national history] (1775) — that the study of history should be
based on the broadest possible base of source materials. In his opinion,
their critical analyses would lead to distinguishing truth from falsehood
and good from evil. Naruszewicz also encouraged the practice of rea-
sonable criticism, without which “all histories, be they written with the
best pen, use time wastefully”’. According to Naruszewicz, the task of
the historian was to follow human actions by examining their causes,
analysing their means, and evaluating their effects. Having recognised
these matters, a man schooled in history had a duty to share his find-
ings with others in order to pass on relevant cautions and instructions
(lInicka-Miduchowa, 1965, pp. 88—89).

Influenced by these ideas, the second half of the 18" century saw
a major turn in pedagogical and didactic thought in Poland. The vision of
history advocated by, among others, Montesquieu in his work Consider-
ations on the Causes of the Greatness of the Romans and their Decline
was used to analyse the causes of the crisis faced by Poland itself.
Unfortunately, attempts to implement political reforms did not prevented
Poland’s loss of independence and subsequent partitions. In the new
reality, the importance of history increased even more, as it became
a tool and an aid in preserving and cultivating Polish culture and national
identity. Historical studies conducted in this vein were promoted by
Stanistaw Staszic with the aim of arousing patriotic feelings, especially
in young people, and to make them aware of the many tasks and duties
they owed to their homeland (linicka-Miduchowa, 1965, pp. 91-92).

These aims guided successive generations of Polish historians in the
19™ century, when history developed rapidly as an academic discipline.
This was accompanied by the flourishing of publications of historical
sources, including such well-known publishing series as “Monumenta”
and “Scriptores”, as well as numerous diplomatariums. From the earliest
times, documents have been the primary focus of historical research.
Historians’ interest was also directed towards architectural monu-
ments, statues, inscriptions, and paintings, which led to the emergence
of related historical disciplines, such as archaeology and art history.
Despite their initial close links with history, over time archaeology and
art history developed a different toolkit and their own research methods
(Gooch, 1935, p. 64ff.).
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The traditional historical method consisted of theoretical research
principles and techniques that allowed the critical use of primary sources
for a simple reconstruction of facts. Establishing facts based on readily
available sources was called the inductive method and was character-
ised by a high degree of certainty. A proponent of this way of practicing
history was the German scholar Leopold von Ranke (1795-1866), who
emphasised primary sources and a narrative history. Starting from tra-
ditional historiographical pragmatism, he argued that a historian should
reject his prejudices and beliefs and write only about what really hap-
pened (Assis, 2014, p. 42). Deductive methods of historical research
were developed to deal with the absence of sufficient sources; these
methods consist in establishing facts based on indirect sources or not
based on sources at all. This method was elaborated on by, among
others, Ranke’s pupil, the Swiss scholar Jacob Burckhardt, who focused
on European cultural history. His greatest contribution was to demon-
strate the close relationship that exists between the state, the church,
and culture. Dynamic processes that take place between these institu-
tions have a profound impact on other social institutions and everyday
life in society. Jacob Burckhardt’'s work brought cultural history into
interdisciplinary research, which was later conducted by, e.g., Johan
Huizinga and Peter Burke. The growing role of history as an academic
discipline was fostered by the continuous expansion of the source base
and the emergence of new and increasingly refined research methods
(Gordon, 1991, pp. 1-22).

The opening of the Vatican Archives to scholars in 1881 by the order
of Pope Leo XlIl was a milestone in the development of historiography.
This event led to the rapid development of foreign scientific institutions
locatedin Rome (e.g., Ecole Frangaise, Deutsches Historisches Institutin
Rome, the American Academy), where historians conducted research in
the Vatican’s valuable archives. One of the most important historians who
used the resources of this archive in their work was Ludwig von Pastor,
the author of a multi-volume work dedicated to the history of the papacy
and the Holy See. Polish historians affiliated with the Polish Academy of
Arts and Sciences in Krakow conducted research in the papal archives
at the turn of the 20" century, as did those affiliated with the Polish
Historical Institute in Rome (founded by Karolina Lanckoronska) after
World War Il. Many years of research efforts resulted in the publication
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of dozens of volumes of source publications, including the Monumenta
Poloniae Vaticana series. Thanks to the publication of these materials,
little-known facts from the history of politics, diplomacy, culture, and
everyday life in Poland in the past were uncovered. However, the larg-
est body of information is devoted to the operational activities of land,
municipal, and ecclesiastical institutions in Poland. After World War I,
based on these materials, many scholarly works were published which
were devoted to the cultural and religious transformations of Poles in
centuries past (Wyrozumski, 2018, pp. 11-28). In the second half of the
19" century, two historical schools developed in Poland which entered
into ideological dispute with each other about the causes of Poland’s
fall: the Krakow school and the Warsaw school. The Krakow school, rep-
resented by Jozef Szujski, Stanistaw Smolka, and Michat Bobrzynski,
blamed the fall on Poland’s internal shortcomings: its political system,
law, and lack of respect for state institutions. Representatives of the
Warsaw school, Adolf Pawinski, Tadeusz Korzon, and Wiadystaw
Smolenski, blamed external enemies for the disastrous partitions. They
also promoted the historiographical method, which was modern for the
time, was positivist in character, and was based on the idea of progress
and modernisation. This stood in opposition to Krakow’s conservatism,
which postulated a return to cultural and civilizational sources anchored
in classical culture and the Catholic religion.

The ideas and research methods used within other sciences, primar-
ily philosophy and the newly established science of sociology, exerted
a tangible impact on historical research at the turn of the 20" century.
This applies especially to theses formulated on the basis of compari-
sons of historical events and historical processes and the search for
cause-and-effect relations between them, regardless of chronological
subject matter or territorial context. The Marxist theory of history and its
original research method played a controversial role in this respect. For
Karl Marx, history was not merely a temporal sequence of events — to
be described by a conscientious historian, as Ranke’s principle would
have it — but an objective process that could be explained on the basis
of the laws that govern it, in the same way as is done within the natural
sciences (Gordon, 1991, p. 316). Marx and his followers argued that the
main cause and driving force behind historical events was the economic
development of society and the social and political upheavals caused by
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changes in modes of production. This idea inspired, among others, the
French Annales school, which — already by the 1930s — placed economic
and social history above political history. Its representatives, including
Lucien Febvre, Marc Bloch, Fernand Braudel, and Jacques Le Goff,
changed research paradigms by turning their attention to macro- and
micro-history and processes of long durations, which included historical
processes taking place on multiple levels: political events, economic
processes, and cultural-religious transformations. They believed that in
order to understand history it was necessary to analyse phenomena
from broadly understood social life and culture.

Marxist methodology was imposed on Polish science after the Second
World War. Despite initial resistance by Polish historians, it soon gained
some genuine support, as is evidenced by the Poznan historical school,
created by Jerzy Topolski (1928—-1998). In fact, there is still no shortage
of scholars at universities today who are fascinated by historical Marxism
(Wrzosek, 2013, p. 20), most of whom can be encountered in depart-
ments of historical anthropology and in the institutes of cultural studies.

Discussion of the term

As an independent discipline, cultural studies (studia kulturoznawcze in
Polish, and Kulturwissenschaft in German) emerged in Germany in the
1920s. Cultural studies were based on history, the philosophy of culture, art
history, and sociology. During the National Socialist dictatorship, attempts
were made to use this research to promote German culture and the
‘German spirit’ in the world, as exemplified by the Kaiser Wilhelm Institute
for Art History and Cultural Studies (Kaiser-Wilhelm-Institut fiir Kunst- und
Kulturwissenschaft), founded in Rome in 1934 (Dona, 2011, pp. 39-56).
After the Second World War, the idea of cultural studies moved to the
British Isles and the United States, where it was promoted by scholars
who were proponents of Marxist methodology. Although they rejected the
Soviet model of communism, they saw in Marxist dialectics and historical
Marxism the possibility of explaining political and social problems in an
era in which the world colonial system was disintegrating. Another no less
important research perspective was linked with the transformations taking
place within popular culture. This interest in culture stemmed from the
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desire of the left to influence the consciousness of the broad masses of
society, especially workers and wage labourers. Studies in this area drew
on the Italian Marxist Antonio Gramsci’s ideas of hegemony within class
relations and cultural domination, in which the working class represented
a disadvantaged segment of the social hierarchy. Gramsci argued that
revolution was needed not only within political theory and practice but
also within the theory of historiography, where it was to be supported by
‘a long march through the institutions’, i.e., the conquest of universities by
the proponents of the world revolution and a paradigm shift in the social
sciences and humanities (Hall, 1992, pp. 277-294).

Similar approaches were also promoted by left-leaning German
scholars from the Frankfurt School. As early as in the 1930s, they con-
ducted interdisciplinary studies into the history and theory of the labour
movement and the origins of anti-Semitism. After the institute moved
from Frankfurt to the USA, historical Marxism also took hold at many
American universities. The Frankfurt scholars represented a range of dif-
ferent disciplines encompassing many perspectives and theoretical and
methodological practices. Over time, the theoretical and methodologi-
cal concepts of the new humanities were developed in the multi-ethnic
and multicultural American society. The 1968 student revolution was
a turning point that challenged the previous position of the traditional
humanities. Although these student protests began in Europe, they also
reached the United States, where the slogans of the youth rebellion
became intertwined with opposition to the Vietham War. In the streets
and at universities, pacifism and the need to reject bourgeois lifestyles
were promoted, and a sexual life unfettered by traditional morality was
advocated. The family and traditional religiosity stood in the way of
these demands, and they became the target of the attack. In academia,
this agenda was pursued within ‘the new humanities’, which manifested
in increasingly loose university curricula. This freedom in the choice of
seminars and courses over time led to the development of interdisciplin-
ary theories which resulted from the combination of sometimes differing
research traditions and methodologies. The best well-known example of
this is the development of gender studies, which is the interdisciplinary
study of cultural gender (Saryusz-Wolska, 2012, p. 306).

‘The new humanities’ extend across traditional scientific disciplines
and have become an interdisciplinary mix devoid of its own scientific
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toolkit. Perhaps for this reason, the theses put forward by the proponents
of ‘the new humanities’ resemble the ideological calls of revolutionaries
rather more than the theses put forward by scholars who care about
the toolkit and method used to uncover the truth. In the opinion of some
contemporary academics, building a new and better world is much more
important than science, as evidenced by the following words of a Polish
researcher who represents this trend:

Cultural studies should teach us how to live in a multicultural society devoid of
grand, world-ordering narratives. They should remind us that the task of the
humanities and social sciences is not merely to produce science but to change
(improve) the world. We decide what values and principles our world will be
based on. We decide what tradition we will continue and whose heirs we will
consider ourselves to be (as quoted in Dziamski, 2020, p. 64).

In the understanding of the role of science outlined above, historical
research based on painstaking analyses of sources and articles and
monographs written on their basis is unnecessary as it only stands in
the way of the main goal of “changing (improving) the world”. This is
because knowledge based on sources and the painstaking search for
the truth is often in opposition to the theses of researchers from ‘the
new humanities’ and destroys the visions of the world they construct.
One example of the dispute between historians and cultural studies
scholars representing the anthropological perspective is their applica-
tion of concepts related to colonialism to the relations between peoples
and countries that were once part of the Jagiellonian monarchy (Sowa,
2020, p. 280). These theses have been vehemently protested by legal
historians who have questioned the scientific value of such works based
on faulty methodology, a priori assumptions, selective use of sources,
and ignorance of historical, social, legal, and constitutional realities
(Matuszewski and Uruszczak, 2017, pp. 177-223).

Several years ago, Polish colonialism was even mentioned by the
President of the Swedish Royal Academy during the presentation of
the Nobel Prize for Literature:

Poland, Europe’s crossroads, perhaps its heart — its history exposes to Olga
Tokarczuk a victim ravaged by great powers but with its own history of colonial-
ism and antisemitism (as quoted in Rudnicka and Chvankova, 2020, p. 52).
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In a similar vein, Poland is also portrayed elsewhere as a post-colonial
and slave-owning state, with all the social and political consequences
this entails (Janicki, 2021). The spread of such views, if unsupported by
facts, is extremely dangerous and threatening. It can be used to divide
and conflict close-knit societies and peoples, which seems to be of cru-
cial importance in our times.

Systematic reflection with conclusions
and recommendations

In many universities today, historical research is giving way to the
onslaught of ‘the new humanities’. Traditional research methods and
the historical toolkit are no longer of key importance. The teaching of
classical languages, i.e., Greek and Latin, has fallen victim to these
changes, despite the fact that knowledge of these languages is the
sine qua non for the continuation of effective research into past histori-
cal eras. For this reason, the field of humanities research — including
history — has in many cases been limited to contemporary problems
that do not require additional knowledge and skills. In order to stop this
tendency, the teaching of the historian’s toolkit and traditional historical
research methods must be restored and applied in analyses conducted
within cultural studies.

Nowadays young scholars focus mainly on contemporary problems
and primarily use the methods and toolkit of ‘the new humanities’, in
which the subjective belief of an individual in the validity of his argu-
ments — a belief rooted in his will, feelings, and imagination — is a suf-
ficient point of reference and verification of the sources he has used.

The study of history should be practised at universities in the tradi-
tional manner and should include the historian’s toolkit and research
methods inherent in the discipline. This way of studying history allows
students to acquire skills without which it is impossible to know and
understand the mentality of people who lived in previous eras. More-
over, understanding the distant past helps to better understand what is
happening in modern times. Thus, it allows us to understand ourselves
better.
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Communicative competences, cultural
competences, and intercultural dialogue

Summary

DEFINITION OF THE TERM: There is a close relationship between the
reality indicated by the concepts of communicative and cultural compe-
tences and intercultural dialogue that occurs in concrete social realities.
Communicative competences, defined as the ability to learn and engage
in symbolic interaction, shape our ability to recognise and transform
cultural content, which is a new type of cultural competence. Intercul-
tural dialogue is one of many communication processes and depends on
the characteristics and the level of development of these competences.
Intercultural dialogue and cultural competence co-determine each other,
making one impossible without the other.

HISTORICAL ANALYSIS OF THE TERM: Since the 1960s, the findings
of studies on linguistic competence, which revolutionised its behavioural
understanding, have increased the interest of social analysts in all three
concepts: communicative competences, cultural competences, and inter-
cultural dialogue. Their analyses have led to the inclusion of elements
of communicative context in their scope of research. Progressing multi-
culturalism necessitated taking into account the dynamics of interactions
and the interpenetration of communities, both of which have resulted in
the formulation of intercultural dialogue.

DISCUSSION OF THE TERM: Going beyond behavioural traditions in
analysing language acquisition has revealed the creative potentials of
human interactions through the use of other areas of symbolic culture.
Communicative competence means knowing the rules formulated within
these areas, but the symbolic dimension of this process does not func-
tion autonomously. The same meanings can have different values and
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be associated with different emotions, hence cultural competence is
the ability to recognise these elements. VWhen these two competences
makes it possible to realise the aforementioned values in relation to
other cultures, an intercultural dialogue is created.

SYSTEMATIC REFLECTION WITH CONCLUSIONS AND RECOM-
MENDATIONS: Intercultural dialogue is dependent on the underlying
values that reveal the importance of the interactive nature of communi-
cation processes which far exceed the one-way transfer of information,
the ability to decode meanings, and the instrumental goals of shaping
attitudes. However; the greatest communicative potentials are present in
the combination of the behavioural, semiotic, and axiological dimensions
of symbolic interactions, which can give the aforementioned compe-
tences specific features of dialogue, both within and between cultures,
thus allowing transgressive and autotelic actions to be undertaken.

Keywords: dialogue, communication, symbolic interaction, cultural

transgression, communication of values



Communicative competences, cultural competences

Introduction

Contrary to many of the conceptions of the progressing processes of
globalisation, these processes do not lead to cultural standardisation,
assimilation, or unification. On the contrary, while such phenomena can
indeed be identified in the field of techniques, technology, and even
management, in the symbolic sphere — and especially in the sphere
of values — an equally serious consequence is the increasing diversity
and mixing, and various forms of hybridisation. These are a natural
consequence of the objective factors of mobility, deterritorialisation, the
overlapping and mixing of human groups and material and symbolic
goods, as well as entire segments of given cultures in the form of cus-
toms, thinking patterns, ideas, and religions. These phenomena lead
to an intensification of social interactions which, in varying proportions,
lead to dysfunctions, conflicts, and sometimes even wars, but also to
synergetic dynamisms and the real encounter of people and cultures. It
is not without reason that the importance of dialogue between cultures
and their participants is increasingly recognised in both practice and
scientific theory.

In order for this dialogue to become possible, very specific skills are
needed that distinguish it from communication in its broad sense, espe-
cially from those communicative activities that do not always exhibit
dialogical features. The growing need for dialogue calls for attention
to the conditions of its occurrence at all distinguishable levels, which
at the same time define its important participants. The first level is the
intrapersonal level: we are engaged in an internal dialogue and we are
ourselves both the subject and object of observation. These internal
conversations contain a cultural component since the questions we ask
ourselves, and the concepts and terms that define our state of mind
and the content matter of our thoughts are to a significant extent and
in various ways an artefact of specific cultures. The second level is the
interpersonal level: dialogue at this level takes place between people.
The third level covers interactions between groups: from the smallest,
i.e., families and local communities, to larger, ranging from regional,
ethnic, and national communities, and ultimately, to entire civilisations.
The fourth level is the vital area of dialogue between formalised enti-
ties: organisations and institutions of equal scales of size, ranging from
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one-person organisations, through multi-thousand-person corporations,
multi-million citizen states to international structures. The global level is
the highest level of interaction: it embraces the links between all these
entities, facilitated with the help of modern communication techniques.

Analysing the determinants of intercultural dialogue and the factors
that support it (for which the contemporary world strives regardless of the
results) reveals a set of crucial relationships. In addition to geopolitical
infrastructure factors, and at a local level the institutional, economic, and
demographic determinants of particular communities, it is important to
be able to exploit the attributes of a non-reduced and fully mature com-
munication process and its underlying competences, especially when
they are analysed in the context of expanded cultural and intercultural
competences. Therefore, it is impossible to detach the practice and the
concept of intercultural dialogue from the many other categories and
their fundamental interrelationships. Understanding them is a challenge
not only for contemporary cultural studies, especially those which, like
‘Jagiellonian cultural studies’, are inspired by the creative coexistence
of cultures and by the needs of an increasingly diverse and axiologically
chaotic contemporary civilisation.

Contrary to many oversimplifications, the communication process and
communicative activities are not a simple transfer of information from
sender to receiver. Following the meaning of the etymologically indigenous
part of the term ‘communication’, i.e., the Latin term communicare, it can
be said that it refers to communal — and thus clearly interactive —activi-
ties. So, it embraces such important attributes as reciprocity, exchange,
interdependence, subjectivity, causality, and intentionality, which make
communication more than merely perception or expression. Communica-
tion is not a random sequence of undirected behaviours. Neither is it far
removed from strategies of one-way influence, impact, or control, in which
participants of communication are denied not only full subjectivity but also
values such as the right to autonomy or, ultimately, irreducible dignity.
Numerous strategies applied within marketing, advertising, propaganda,
instrumentally understood socialisation, education, and management
apply a technocratic understanding of communication activities which
eliminates vital components of traditionally understood upbringing.

In an era of encounters between cultures and culture clashes, inter-
actional communication skills are a key component that is necessary
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for successfully coping with difficult situations and eliminating emerging
dysfunctions. They are also necessary for exploiting emerging oppor-
tunities and finding developmental potentials. It is no coincidence that
communicative competence, cultural competence, and intercultural
dialogue are the focus of attention of both theorists and practitioners
who consciously initiate social change.

Definition of the term

The notion of communicative competence proposed by the American
creator of the ethnography of communication, Dell Hymes, was an
extension of earlier concepts of linguistic/language and sociolinguistic
competences first researched and debated in the 1960s (Hymes,1972).
This is a fact worth remembering in the context of many contempo-
rary definitions that reduce the original meaning of these concepts in
which their creative, dynamic, and transgressive components were
emphasised. Noam Chomsky (1968), one of the revolutionaries of
modern linguistics, paid particular attention to the properties of linguistic
competence. Referring to numerous experimental studies, he strongly
argued against behaviourist conceptions of language acquisition, and
indirectly against conceptions of learning in general because, according
to Chomsky, they assumed the primacy of the reproductive aspects of
the learning process of linguistic behaviour, which was oriented towards
memorising and reproducing linguistic structures heard in the immedi-
ate socialising environment. Chomsky proposed a completely different
aspect of the process: not reproduction but the discovery of abstract
grammar structures of a particular language, which allows the individual
to generate infinite variants of these structures. This highly creative
activity is possible thanks to the dispositions of the human mind, which
make it possible to totally unconsciously overcome any errors, mistakes,
and even deficiencies in the actual ‘linguistic material’ with which chil-
dren are confronted. This ability stems from the fact that every sentence
is the realisation of an abstract set of rules, the recognition of which
makes it possible to generate, by means of a finite number of rules, an
infinite number of sentences. The possession by a human being of what
Chomsky calls the device of language acquisition ensures the activation
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of an acquisition model which is far removed from passivity and the
imitative model. Chomsky was inspired by the 17"-century grammar
school, Port-Royal Grammar, and Descartes’ thought, both of which, in
his opinion, introduced an indispensable creative element not only into
linguistic research but also into general psychological and humanistic
research. For this reason, the inclusion of generative-transformative
components in all types of competences invented by representatives
of the social and cultural sciences should be a permanent part of their
conceptual imagination.

There has also been criticism of the concept of linguistic competence.
For example, it was very quickly pointed out that the abstracted ability to
discover grammar structures is located in the context of the real practice
of language use. Its source is not the human mind but the social rules
of interaction, the recognition of which constitutes a distinct type of com-
petence — in this case, sociolinguistic competence. The discovery of the
reality of situational conventions and their functional significance leads to
the next steps in extending analyses of the cultural dimensions of human
interaction defined as communicative competence. These refer not only
to natural language, which is the primary instrument of communication,
but also to many other channels used for the transmission and exchange
of meanings, such as the totality of human behaviours (body language)
and the symbolic dimensions of space, sound, colour, and even taste, in
which the intersubjective rules for assigning meanings are encoded.

In this sense, communicative competence is the ability to recognise,
learn, use, and transform meanings that become the object of exchange
through the various elements of man’s natural and symbolic interactional
environment in the context of specific social determinants.

Hymes relativises the juxtaposition of competences in the perspec-
tive of the ability to recognise abstract formal structures and to utilise
them. The integration of these approaches is manifested in the fourfold
analysis of the problem, which is expressed in four questions:

1. Whether (and to what degree) something is formally possible?

2. Whether (and to what degree) something is feasible in virtue of the

means of implementation available?

3. Whether (and to what degree) something is appropriate (adequate,

happy, successful) in relation to a context in which it is used and
evaluated?
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4. Whether (and to what degree) something is in fact done, actually
performed and what its doing entails? (Hymes, 1972, p. 281).

If communicative competences are to characterise total readiness
for symbolic interaction, they must be embedded not only in the cogni-
tive processes of recognising and learning meanings but also in the
dynamics of both decoding and encoding the associated values and
thus also in the associated emotions, feelings and experiences. It is this
aspect of the actual capacity to participate both in the sphere of symbolic
interactions and in the entire contextually localised cultural sphere that
makes the notion of cultural competence, which is built on the notion
of communicative competence, even more capacious. The semiotic
dimension of these highly integrated human aptitudes and skills is com-
plemented by an axiological dimension. The mutual complementarity of
these dimensions allows the building of a mature sense of identity and
ensures the fullest kind of cultural participation. Cultural competence,
like communicative competence, includes the necessary component
of generative-transformative skills, which expose its creative character
and potential for continuous development. Thanks to this component,
the synergy of behaviours, meanings, and values allows man to find in
himself not only mechanisms of adaptation and reproduction but also
potentials for personal development which involve the attributes of his
dignity and subjectivity as fundamental values of all cultures. Cultural
competence is thus the totality of skills to creatively identify, create, and
transgress the contents of culture in the context of challenges posed by
its historically created environment.

Intercultural dialogue becomes possible when communicative and
cultural competences overcome their ethnocentric limitations and are
liberated from the primordial need for reproduction. It differs from interna-
tional communication in that it moderates the interaction of cultures which
exposes the values of cognitive and axiological openness, empathy, and
the positive ways of transcending the conservative forms of identity in
each culture; these forms make it possible to search for shared values
(Tischner, 1981). Dialogue makes it possible to overcome barriers of
antagonistic relationships as it is not motivated by a persuasive intention
but goes beyond tolerance reduced to mutual indifference (Nikitorowicz,
2000). Intercultural dialogue is thus the highest form of communicative
and cultural competences: from the limited content of particular cultures
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it is able to generate values that transcend these restrictions. The idea
of this transcendence, which in the case of cultures can be derived from
the relationship between persons, was expressed by Karol Wojtyta:
“On the plane of human experience, all people can, in principle, meet,
regardless of the philosophical or religious views they otherwise hold.
From the perspective of what they themselves experience, that is, what
they themselves acknowledge as a fact about themselves, they can then
jointly examine the cognitive value of the views they have adopted. They
can critically evaluate them together and conduct a reliable dialogue
with one another” (Wojtyta, 1994, p. 497).

Historical analysis of the term

If we assume that the set of concepts termed ‘competences’ is linked
to the linguistic competence of Noam Chomsky’s approach, research
into these concepts began in the late 1960s. This was a period of fierce
polemics with behaviourist approaches in the context of a resurgence of
parallel humanistic perspectives in the social sciences. Although these
approaches stemmed from totally different inspirations, they shared an
interest in the discovery and exploration of the creative components not
only of language acquisition but of the actual use of language and of
other elements of symbolic culture in its integrated form. This period saw
a gradual departure from behaviourism and a rejection of its radically
reductionist assumptions which eliminated even the chance to notice
man’s subjective and agentive roles. Later interest in the contextual and
socio-situational factors of actual language use gave rise to the socio-
linguistic studies of the 1970s (Labov, 1970, Bernstein, 1961), which
became the immediate background for an innovative area of ethnogra-
phy of speech and, even more broadly, of the ethnography of commu-
nication. Its creator, Dell Hymes, drew attention to the multifacetedness
and specific knowledge possessed by participants in communicative
processes on the subject of particular factors of communication and the
relationships between them. The concept of communicative competence
which emerged from these analyses led to noticing great differences
in this area, even within relatively homogeneous national, ethnic, envi-
ronmental, and organisational cultures. The practical consequences of
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these differences and the different levels of development of specific skills
allowed researchers to link them with participants of given components
of the social structure which exposed the exclusion, neglect, and socio-
communicative barriers faced by migrants, and the criminogenic factors
of social and cultural distances. Even more serious consequences of
diverse communicative competences were noticed in the interactions
of representatives of cultures which were less ethnically and nationally
homogeneous. With the rapid progress of globalisation processes and
the internationalisation of the labour market, this problem has become
a challenge not only for corporations but also for the social, educational,
and ethnic policies of countries with high levels of multiculturalism.

The concept of cultural competence has garnered even greater attention
than the concept of communicative competence. Since the 1980s, it has
become a key category in the models of integrated research in almost all
social sciences and humanities faculties. Interest in this concept has also
provided insight into and even the modelling of cultural and intercultural
relations in particular environments. The concept has found numerous
applications in sociology and cultural anthropology, cultural studies, edu-
cation, management, politics, and social psychology (Korporowicz, 2011.
Thanks to its great interpretative potential, the concept of cultural compe-
tence has gained a lot of attention. Jurgen Habermas (1984, 1999) linked it
to the concept of communicative activities characterised by different types
of rationality oriented towards utilitarian-instrumental or emancipatory
actions, which played a big role in social discourse, reflexivity, and con-
scious value formation. Thus, he identified various types of communicative
and cultural competences. Pierre Bourdieu (1984) and Michael Foucault
(1995), who were also active in the 1980s and are considered among the
most influential intellectuals in the Western world, almost explicitly linked
the notion of cultural competence to power relations and the mechanisms
of their reproduction which take place through the culture that serves
them. The prevalence of seeing cultural competence as an artefact and
a functional component of power and social structure resulted in critical
and reduced conceptualisation of the concept and the problem and to
marginalisation of the previously exposed creative and personal elements
which were hidden in the systemic logic of power and governance.

The intensification of civilisational transformation processes, the
increasing level of multiculturalism, and the need to cope with the new
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challenges brought about by the end of the century have all led to a situ-
ation in which the concepts of communicative and cultural competence
became a conceptual bridge in the creation of the notion of intercultural
competence. This competence is most strongly linked to intercultural
communication and draws attention to the opportunity for intercultural
dialogue (Wilczynska, Mackiewicz, and Krajka, 2019). Given the multi-
plicity of the conceptual apparatus that has developed over the last fifty
years in the field of cultural studies, it is important not to use these terms
interchangeably and to recognise not only the different sets of questions
to which these concepts and competences aspire, but also the different
qualities, characteristics and dispositions in the field of human talents
on which they have systematically focused. While all concepts related to
different types of competences are based on behaviourist and cognitiv-
ist approaches, concepts referring to dialogue grew out of much earlier
personalist (Bartnik, 2013) and existentialist concepts which encour-
aged axiological thinking. A commonly overlooked example of the early
achievements of the Polish school of pioneers of social personalism
is the school of Krakow pragmatism (today called Krakow humanism),
which analysed international and intercultural relations as a value. Its ori-
gins trace back to 15"-century Krakow University and Pawet Wtodkowic,
its prominent representative (Ptotka, 2017). The ideas then formulated
regarding the law of nations can be found today in the concept of cultural
rights and cultural security, in which dialogue between cultures at their
different levels is the key challenge for contemporary interpersonal and
community relations concerning integration of the knowledge, skills, and
attitudes needed for successful dialogue.

Discussion of the term

Each of the three terms discussed in this article takes on additional
meaning in the context of each other as well as in the context of other
competences, including linguistic, sociolinguistic, and intercultural. At
this point, it is worth pointing out the problems shared by these three
concepts which determine the way in which they are understood in the
context of humanistically oriented cultural studies as the fundamental
premise of their analysis. Cultural studies, which should go beyond the
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functional, structural, and adaptive understanding of culture due to its
role in the totality of power relations and the mechanisms of social repro-
duction, direct the search for what, in culture, defines the developmental
potentials of man and his humanity (Bartnik, 2013) This perspective
makes it possible to notice what is transgressive, intentional, agentive,
interactional and, primarily, subjective in the area of communicative
competence, cultural competence, and intercultural dialogue.

Thus, the transgressive attribute means that communicative compe-
tence is not only about the ability to passively reproduce existing codes
and contextual patterns of understanding; it is also about the ability to
change, transform, and creatively generate new ones. Moreover, a simi-
lar ability is transferred to the ways of participation in culture as cultural
competence together with the patterns of values, emotions and feelings
attributed to these ways. These patterns transgress their adaptive and
instrumental functions, as well as the functions embedded within the
boundaries of given roles and their assigned conventions. Intercultural
dialogue has similar attributes of transgression. In order to overcome
conflicts or develop new principles of cooperation and coexistence, this
dialogue often has to move away from stereotypical practices in the
relations between different cultures.

The attribute of intentionality reveals that all the aforementioned con-
cepts describe a reality that does not have to result from coercion (not
even transgressive coercion), nor does it have to result from external
determinants that are independent of man. Intentionality contains a tele-
ological component directed towards something or someone in accor-
dance not only with what ‘pushes’ but also with what ‘pulls’, inspires, and
fascinates — what becomes the object of dreams, prospects, and hopes.
This constitutes the great value of human competences and almost
necessarily builds a sense of dialogue.

Thanks to the third attribute of communication, i.e., agency, the quali-
ties that guide the realisation of communicative competence, cultural
competence, and intercultural dialogue are not only in the realm of
plans but can be their most real correlate, i.e., the implementation ele-
ment, which can be translated into observable and experiential results.
Exceeding existing standards can be done in a guided manner and in
accordance with the intentions of those who undertake it. Competences
and dialogue are thus achieved, their existence is confirmed, and they
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encourage further development or send signals that they are dysfunc-
tional or underdeveloped.

This concept of communication requires the attributes described
above to meet the most important criterion of their validity, namely inter-
activity, which entails reciprocity, exchange, and the cooperation of what
becomes the content of communication rather than of messages. This
is an often-forgotten test and an actual feature of processes that merely
simulate communication and impersonate its relatively good name,
as is the case with mass communication, advertising, propaganda, or
persuasion of various kinds. The attribute of interactivity must also be
a feature of cultural competence if it is to lead to actual participation in
a cultural community. Perhaps one function that is of little use in this
context should be excluded, namely the function of being a passive
‘official’ who shuts up the developmental dynamisms of his personality,
community, and nation.

All the aforementioned attributes would not reflect their most human
dimension if they did not touch upon human subjectivity and dignity,
which are the most fundamental potentials of any competence or dia-
logue. When we are engaged in the process of interaction, these values
make it possible for us to find respect for each of the participants in
this interaction as well as to appreciate their uniqueness and sense.
This sense prevents the randomness of transgressive activities and
directs these activities into an intentional search, as this sense of mean-
ing pursues planned and often autotelic goals. This is the essence of
intercultural forms of dialogue, and these very forms of dialogue can be
considered the most creative.

Systematic reflection with conclusions
and recommendations.

The presentation of the three terms in the article is not homogeneous.
Communicative competence is part of a broader notion of cultural
competence, but intercultural dialogue is not. This dialogue can — to
an extent — be linked to the notion of intercultural competence (which
has not been analysed in detail here); not in terms of their overlapping,
but in terms of the differing values to which they refer. However, if it is
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assumed that the most fundamental challenge today is the social impor-
tance of intercultural dialogue in the increasing scale of multiculturalism
in modern societies, then the important question arises as to what type
of communicative and cultural competences this dialogue inhibits or
develops (irrespective of intercultural competence which moderates and
describes reality). There is an interesting theoretical and practical way
of systematically linking these three terms to a theory which focuses on
the developmental dimensions of personality and cultural reality. This
theory, as proposed by Kazimierz Dgbrowski, assumes the multi-level
development of cultural entities and processes and diagnoses them
through a diverse set of indicators derived from many years of psycho-
logical, therapeutic, and research practice conducted in the 20th century
in both Europe and America in cooperation with the most eminent found-
ers of humanistic psychology with wide horizons of philosophical and
social analyses (Dgbrowski, 1985).

According to this theory, the first level, called primary integration,
is characterised by efforts to constitute and maintain the fundamental
coherence and functional adaptation of outcomes of man’s activity. This
means efforts focused on the systematic reproduction of behavioural
patterns, meanings, and values. In the case of communicative and cul-
tural competences, this means a schematic adherence to codes and the
acknowledgement of stereotypical processes of recognising, learning,
and realising specific cultural contents. At this level, intercultural dialogue
is practically non-existent as it requires reflexivity, self-awareness, and
distancing from the individual’s canons of mental and cultural reality as
well as the power relations and social relationships that maintain them.
For the individual, transgressive activities are avoided in the reality of
closed, ethnocentric competences subordinated to adaptive needs. In
the social dimension, it is a form of activity that preserves all forms of
conformism and is prone to the totalitarianism of a limited universe
of symbolic culture. In this situation, intercultural relations reproduce
conflicts and close channels of communication with different cultures.
Intercultural dialogue becomes a dysfunctional form, which can shatter
the existing forms of cultural identity treated as a means for protecting
borders and conservatively conceived security.

In order to change the well-established forms of petrification and
to respond to the developmental needs of contemporary interactions
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between cultures, the level of primary integration must undergo seri-
ous loosening and even disintegration. Dgbrowski calls this disintegra-
tion positive, although its consequences may be destructive in many
respects. Viewing the process from a developmental perspective, what
becomes important is to look for developmental dynamisms which, if
identified early, will make it possible to move swiftly through the painful
perturbations of the transition period. This is because communicative
and cultural competences are today losing their regulatory functions:
they are full of semiotic and axiological ambivalences and, as in the case
of the previous level, do not offer prospects for opening up to conscious
and intentional forms of cultural interaction, and thus for targeted forms
of dialogue. Cultural competence loses the ability to link different forms
of cultural participation by atomising systems of attitudes into unrelated,
sometimes contradictory, forms of engagement. In this situation, differ-
ent types of meanings, emotions and values are mixed up, as exempli-
fied by the failure to distinguish between patriotism, nationalism, and
chauvinism; wisdom, knowledge, and information; and truth and fiction.

Revealing and animating developmental needs and dynamisms is

characteristic of the third level of development of communicative and
cultural competence, in which what ‘is’ is distinguished from what ‘could
be’. Furthermore, the ability to recognise, learn, and create targeted
forms of interaction becomes the conscious and reflexive form of an
intentional exchange of meanings and the search for their sense and
value. In cultural competences, the inner sources of self-evaluation of
the way in which one participates in culture and the internalised forms
of existential concerns are revealed. In the broader context of cultural
development, the following transformations are activated and begin to
play the role of developmental dynamismes:

» activating the capacity to differentiate values and motives for
action,

+ animating developmental dynamisms: surprise at oneself and
one’s surroundings, self-concern, feelings of inferiority towards
oneself, dissonance of the actual and the attainable self, dissatis-
faction with oneself, feelings of shame and guilt, positive malad-
justment, working through inner conflicts,

+ the need for internally and culturally meaningful contents,

* an increasing vision of the sense of the unfulfilled,
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+ critical thinking,

+ the renaissance of targeted needs for self-reflection and

self-evaluation.

In the field of intercultural dialogue, this is a real breakthrough which
allows both the individual and the group to perceive their subjectivity
and thus their ability to understand the indigenous values of other cul-
tures in relation to their own values. It gives rise to the need to transcend
the previous, sometimes hostile, standards or chaos in intercultural
relations, to develop a recognisable purpose and strategy, and to build
bridges for possible cooperation.

The aim of the next two levels of development, which can be syn-
thetically called advanced developmental needs, is an expressive
selection within the found contents and values of one’s culture (and
other cultures), one’s heritage, one’s preferences, and one’s capacities
(Rembierz, 2017). This level reveals subjective tendencies to transform
communicative and cultural competences in the following directions:

1. Coexistence and creative interference of many types of

competences,

2. Transformation of their previous relations,

3. Overcoming one-sidedness within particular types of competence,

4. Activation of targeted self-transformations.

This level finalises all possibilities not only in terms of the full potential
of the logo-creative dynamism of each type of competence, but it fully
prepares them for the intercultural dialogue that becomes an opportunity
for each.

A comparative analysis of the different concepts at all these levels
reveals, first, the significant impact exerted by the nature of communica-
tive and cultural competences on the possibilities of developing intercul-
tural dialogue, and second, the differences in the contents of this impact.
On the first two levels, it means the virtual elimination of intercultural
dialogue, which has no chance of taking place at the same time as the
strong petrification of competences and cultures is happening. The next
levels deserve the attention of both researchers and representatives of
educational, management, and political practices.
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Intercultural communication
and competences

Summary

DEFINITION OF THE TERM: The term ‘intercultural competences’ is
defined as an individual’s predispositions, abilities, and psychological and
socio-cultural skills which allow him to understand, exchange, and trans-
form symbolic content during communication processes in intercultural
relations. Intercultural competences are developed through a combina-
tion of various factors, including knowledge, experiences, and specific
motivations, as well as value systems presented in public discourses. The
process of acquiring intercultural competences is intensified through
contact with representatives of other cultures and observing their
achievements.

HISTORICAL ANALYSIS OF THE TERM: Theoretical and research
approaches to intercultural communication draw on the findings of the
humanities and social sciences and are also inspired by practice, i.e.,
by encounters with otherness through conquests, colonisations, and
independence movements. The pragmatic nature of communication
and intercultural competences also results from direct contact between
representatives of different cultures, including merchants, missionaries,
politicians, and many others. The intensification of intercultural contacts
increased in the 19 and 20% centuries as a result of globalisation and
migration.

DISCUSSION OF THE TERM: It is worth emphasising the rationale for
undertaking reflection on communication and intercultural competences,
which today appear to be a civilisational imperative that exceeds purely
cognitive or practical value. This diversity entails the adoption of different
models in approaching the issue.
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SYSTEMATIC REFLECTION WITH CONCLUSIONS AND RECOM-
MENDATIONS: Nowadays intercultural competences are both an
indispensable skill of the individual and a social attitude which allows him
to take up challenges and initiate interactions between different cultures
in all areas of life in a multicultural society. The development of commu-
nicative and intercultural competences of the participants of intercultural
interactions does not mean that their individual cultural identities should
not be recognised and nurtured.

Keywords: intercultural communication, intercultural studies, social
communication, intercultural competences, social
competence



Intercultural communication and competences

Introduction

The starting point for the reflection presented in this article is an
assumption that the individual actualises his personal potentials during
the processes of socialisation. As a result of socialisation, interaction,
and the transmission of patterns, he is capable of adopting, developing,
and changing these potentials when in contact with both his own and
other cultures. In this way, cultural competence carries the develop-
mental potential of intercultural competences. The difference between
these competences lies in the fact that the latter exposes the individual’s
ability to transform, reconfigure, and transgress previously learned pat-
terns. It should be noted at this point that the concept of intercultural
competences was popularised by Noam Chomsky, who defined them as
a skill, a predisposition, a creative sensitivity, and the ability to recognise
patterns, accompanied by openness, sensitivity, and creativity. A ques-
tion that springs to mind in this context is: how much of intercultural com-
petences is innate, how much processed, and how much is acquired?
It is assumed that direct contact with cultural diversity is a source for
the acquisition of intercultural competences, which adjust, modify, and
redefine the individual’s life orientations. This happens through interac-
tional competence, i.e., the processes of creating and modelling, which
are an important feature of intercultural competences that cannot be
reduced to the reproduction of a model. Intercultural competences are
defined as the individual’'s psychological and socio-cultural skills built
on his particular predispositions and aptitudes, which enable him to rec-
ognise, exchange, and redefine the content of both his own culture and
foreign cultures through the interaction of communicative processes.
The development of intercultural competences is a combination of
various factors, including socialisation (especially through contact with
different types of cultures), knowledge, motivation, and the content of
public discourse. The process of acquiring intercultural competences is
intensified and deepened during contact with representatives of other
cultures, as well as with their institutionalised heritage, whose meaning,
values, and functions are negotiated in these contacts .

1 This article is based on a publication by Rafat Wisniewski (2016).
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Definition of term

Intercultural communication: sources and traditions.
It should be remembered that intercultural contact with representatives of
different cultures, which takes place without intercultural communication —
understood as intentional and purposeful interactions — may reinforce
prejudices and stereotypes instead of broadening horizons. However,
interactions that consciously explore and exchange values in the process
of intercultural communication are an intrinsic human experience through-
out history. Indeed, by crossing borders people come into contact with
other people and their cultures, which enforces various forms of reciprocal
learning, interpenetration, and even enrichment. The increased interest in
intercultural communication in theoretical reflection and research on the
subject has resulted in a variety of concepts and positions. Even without an
in-depth analysis of this phenomenon, the interchangeable use of the terms
‘multiculturalism’ or ‘interculturalism’ can easily be noticed. However, the
concept of interculturalism means “something more than multiculturalism
in the sense of cultural diversity and something more than transcultural-
ism in the sense of crossing borders” (Waldenfels, 2002, p. 117). A similar
position is presented by Leszek Korporowicz, who emphasises that

the perspective of interculturalism better reflects and emphasises the
transcultural character of the processes of reciprocal learning and of the inclu-
sion of other groups in the area of cultural standards and values in a way that
excludes coercion and assimilation” (Korporowicz, 1997, p. 69).

For this reason, in this article the concept of intercultural communication
will be used as it emphasises the interactional processes of different
groups and cultures. This translates into the central issue, namely
analysis of the process of developing intercultural competences in a dif-
ferent cultural environment.

Theoretical and research approaches to intercultural communication
draw on the findings of the humanities and social sciences: history,
archaeology, cultural anthropology, psychology, intercultural pedagogy,
cultural studies, the legal sciences, and sociology. From a practical point
of view, encounters with otherness through conquests, colonisations,
and then independence movements (the macro-structural perspec-
tive) were very important. The pragmatic nature of communication and
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intercultural competences also resulted from direct contact between
representatives of different cultures, including merchants, missionaries,
politicians, and many others. The intensification of intercultural contacts
increased in the 19" and 20" centuries as a result of various social, eco-
nomic, and cultural processes. The need to consider other cultures (not
only distant and overseas cultures) arose from cooperation and various
transfers within heterogeneous societies, because people living within
one country had to develop successful mechanisms for coexistence.
This aspect was explicitly addressed in anthropological research in an
approach termed ‘configurationalism’ or ‘psycho-culturalism’, developed
by, among others, Ruth Benedict, Edward Sapir, Ralph Linton, and Mar-
garet Mead. However, this approach suffered from numerous shortcom-
ings, including reductionism which stemmed from social behaviourism.
It is assumed that interest in intercultural communication as a scientific
discipline dates back to the 1950s, when American researchers Edward
T. Hall, Ruth Benedict, and John Useem undertook reflection on effec-
tive communication processes between people from different cultures.
Since the 1990s, research on intercultural communication in the United
States intensified through the work of William B. Gudykunst, Young Yun
Kim, Richard L. Wiseman, and many others (Gudykunst, 2002, p. 183).
Obviously, processes related to globalisation must not be neglected,
which is reflected in various socio-cultural and geographical contexts.
Reflection on intercultural communication is undertaken not only in
North America but in most of the world’s major academic centres.
Analysing a broader perspective on intercultural communication,
William B. Gudykunst (2005) observed that researchers of intercultural
communication adopt one of three perspectives: 1. they assume that
culture and communication are inextricably linked; 2. they describe how
communication changes depending on culture; or 3. they study effective
communication between people from different cultures. In this context,
intercultural communication can be defined as “communication between
people from different national cultures, and many scholars limit it to face-
to-face communication” (Gudykunst, 2002, p. 179). In the age of informa-
tion societies, however, this limitation is illegitimate. Both the style and the
core of intercultural communication are deeply marked by cultural values
and the beliefs of those who communicate. This often happens outside
verbal language and challenges both parties: the sender and the receiver

111



112

RAFAL WISNIEWSKI

of a message. Furthermore, intercultural communication researchers
argue that cultures are not synonymous with geographical boundaries but
are based on beliefs and lifestyles. People taking part in communication
rely on shared assumptions about what is being communicated, to whom,
when, where, and how. When cultural values and beliefs are not shared
by both parties, problems with communication and mutual understanding
occur (Wederspahn & Sheridan, 2009). Intercultural communication is
continuously changing and transforming; through communication, people
participate in cultural change, which can complicate its effectiveness but
at the same time carries the potential for conflict resolution. Linda Beamer
(1992) suggested analysing intercultural communication by focusing on
the decoding process and the role of perception; she argued that the way
in which a receiver understands signals depends on certain social values
that are not directly sent by the sender. However, this approach limits the
interactional analysis as it assumes an equivalence between encoding
and expressing meanings. Other models take into account the role of
the environment as a specific context for communication. Edward Hall
emphasised that communication takes place on a continuum between
high-context and low-context cultures. In high-context societies, external
conditions and internalised cultural values primarily determine the mean-
ing of communication; in low-context cultures, on the other hand, the
‘content’ of communication disappears from this context and is expressed
in its very components: words, data, and materials. According to William
B. Gudykunst and Young Yun Kim (1984), a person who takes part in
communication and is both an encoder and a decoder of the message
is ‘surrounded’ by four contexts: environmental, cultural, socio-cultural,
and psycho-cultural. To sum up, communication is a continuous, ever-
changing two-way process situated in a specific context.

Despite the differences between them, scholars agree that inter-
cultural communication is based on interactions between individuals,
groups, and even organisations from different backgrounds, each
bringing their own system of values and meanings to the process. The
communication process itself takes place when each participant shares
his resources with others in order for them to understand one another
and the world in which they live. On the basis of this assumption,
a mathematical model has been developed which demonstrates that the
differences between cultures disappear as communication processes
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proceed. However, a question that can be posed here is whether this is
simply cultural communication without the prefix ‘inter’ (Kincaid, 1979,
p. 31). In other words, intercultural communication:

[...] encompasses the entire area of the broadly understood anthroposphere. On
the one hand, the interactional network that constitutes social life enables the
transmission of diverse patterns which are realised in all areas of culture, where
they restore and consolidate the axiological core that guarantees the cohesion
of human societies. On the other hand, however, we should not succumb to
the illusion of the permanence and stability of axionormative systems. When
analysing symbolic actions, interactions, and cultural practices, it is important
to remember that meanings, values, and emotions are linked to power and
symbolic politics (Maslanka & Wisniewski, 2014, p. 6).

Competence. Before turning to intercultural competences, it is nec-
essary to analyse the term ‘competence’ itself. This term is used in both
scientific discourses and everyday language. In the social sciences, it
usually means the ability to do something in a satisfactory way; it can
also refer more broadly to the sphere of a person’s power (Winniczuk,
1994, p. 208). In organisational studies, this term is understood as dis-
positions “in terms of knowledge, skills, and attitudes that ensure the
fulfilment of professional tasks at a level that is effective and/or distinc-
tive in relation to the standards set by an organisation for a particular
position” (Krol, 2006, p. 82). On the other hand, in studies on human
capital in Poland, it is assumed that competence includes “knowledge,
skills, and attitudes related to the performance of particular activities,
regardless of the mode in which they are acquired and whether they are
confirmed in a validation procedure” (Strzeboriska & Dobrzyhska, 2011,
p. 27). Competence can also be treated as a characteristic feature of
an individual that marks membership in a group; alternatively, compe-
tence can be treated as a feature that reveals the individual’s position
on a scale, as it is not the case that one either possesses competence
or not — one can be competent to a lesser or greater extent.
Competence can be analysed in static or dynamic terms, which
poses a number of problems. In the static approach, it is defined “as
the subject’s adaptive potential which allows him to adjust his actions
to the conditions of the environment” (Zych, 2003, pp. 693-694); in the
dynamic approach, it is defined as “the subject’s transgressive potential,
which allows him to creatively modify the types of actions he generates”
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(Zych, 2003, pp. 693-694). It is worth noting that the process of genera-
tion itself is not free of competence, thus creative aspects are present
in each phase of the process, not merely in the final results. The exter-
nalisation of competence means the potentiality of transferring a variety
of skills, ranging from acquired experience to knowledge (Borkowski,
2003, p. 107). Among the essential characteristics of competence is
their relationship with tasks. Undoubtedly, there are activities that require
the involvement of more than one competence. Krzysztof Wielecki
emphasises that competence is sometimes defined in the literature as
consisting of two types of orientation: psychological, which focuses on
individuals, and social, which focuses on social groups.

The fact that the term ‘competence’ is useful in various ways justifies
the conclusion that it is one of those categories that are essential in ana-
lysing the modern world. This conclusion stems from the premise that
various theories of competence can be found in the literature, including
Noam Chomsky’s linguistic competence, which is not having fully con-
scious knowledge concerning the use of linguistic rules. The concept of
communicative competence was proposed by Dell Hymes, who defined
it as more than a set of linguistic skills: it is the ability to apply in practice
all the rules that are important in symbolic interactions using different
communication channels, e.g., space, colours, or sounds, and taking
into account their context. Em Griffin quoted William Howell’s position,
in which four levels of communicative competence are identified:

1. Unconscious incompetence. We misinterpret others’ behaviour and aren’t
even aware we're doing so. Ignorance is bliss. 2. Conscious incompetence. We
know that we’re misinterpreting others’ behaviour but don’t do anything about it.
3. Conscious competence. We think about our communication and continually
work at changing what we do in order to become more effective. 4. Unconscious
competence. We've developed our communication skills to the extent that we
no longer need to think about how we speak or listen (Griffin, 1997, p. 431-432).

Historical analysis of the term

While analysing contemporary communication and intercultural compe-
tences, it is worth referring to earlier studies of sociolinguistic compe-
tence conducted by Basil Bernstein, in which he identified both static
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(and even excluding) and developmental types of cultural codes. The
developmental types point to the functions of transgressive activities
which are useful in shaping intercultural communication. Sociolinguistic
competence is defined as “the ability to socially influence others through
language in order to achieve goals” (Winkler, 2013, p. 145). This compe-
tence is an element of cultural competence, understood as “capacities
and potentials related to the individual’s presence in the axiological-
normative sphere” (Banaszkiewicz, 2012, pp. 56-57). Well-developed
and dynamic cultural competence can be regarded as

an attitude that presupposes, on the one hand, a certain relativisation towards
our culture, discarding the unfounded certainty that only our patterns of behav-
iour are appropriate, and becoming aware of their relativity and the specificity
of our upbringing; on the other hand — in the case of immigrants — cultural com-
petence can be regarded as the desire to participate in the culture of the host
country (Zabek, 2007, p. 409).

In this sense, cultural competences have a similar function as intercultural
competences. Intercultural competences are developed on the basis of
the willingness to acquire them, which is shaped in the family home. Irena
Parfieniuk defines cultural competence as “an acquired disposition and
a component of a particular psychological orientation, i.e., subjective
orientation, which fosters a negotiating attitude, strives to broaden the
subjectivity of others, and looks for ways of satisfying one’s expectations
in such a way that they do not contradict the good of others”. She also
emphasises the two-directional holistic relationship between knowledge,
communication, and social interaction (Parfieniuk, 1999, p. 101), which is
in line with the aforementioned interactivity of communication and cannot
be reduced to transmission, influence, or impact. It is worth referring to
the position proposed by Leszek Korporowicz, who believes that cultural
competence is “the totality of abilities that define the dynamics of the pro-
cesses of learning, understanding, participating in, and transforming the
contents of culture” (Korporowicz, 2011, p. 37).

Discussion of the term

From a developmental perspective, cultural and intercultural competences
can be treated as a type of social competence that is understood as
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a coherent and functional set (system) of knowledge, experience, personality
traits, social abilities, and social skills which enables a person to initiate and
develop creative relations and relationships with other people, actively partici-
pate in the life of various social groups, satisfactorily perform various social roles,
and effectively overcome emerging problems together with others (Borkowski,
2003, p. 108).

Another research problem that affects the interpretation of the analysed
types of competences is the existence of a number of other types of
competences, e.g., artistic, emotional, organisational, civic, profes-
sional, moral, informational, and communicative. Each of these consists
of numerous components of intercultural competences.

Generally speaking, communication entails more than a sender
merely encoding information and transmitting it verbally or non-verbally
to a receiver who decodes it. When communication takes place between
individuals from different cultures, information is filtered through cultur-
ally diverse systems of values, attitudes, perceptions, and assumptions
(Wederspahn & Sheridan, 2009), so it is very easy to misinterpret the
message received. In general, people who can communicate effec-
tively across cultures are aware of differences between the individuals
involved in intercultural communication and can overcome these differ-
ences (Arasaratnam & Doerfel, 2005). Attentive listening and eye con-
tact seem to enhance intercultural communication (Arasaratham and
Doerfel, 2005). In communication accommodation theory, communica-
tion is related to an attempt to understand interpersonal interactions by
analysing the language, non-verbal behaviour, and pre-language used
by individuals in communication processes (Gallois, Giles, Jones, Car-
gile & Ota, 1995). Individuals employ various strategies to express their
preferences, i.e., acceptance or a lack thereof. These strategies include
convergence (moving closer to the interlocutor), divergence (moving
away from the interlocutor), or keeping a distance (Gallois et al., 1995).

However, despite many developmental similarities, the two types of
communication and competence (cultural and intercultural) differ con-
siderably. According to Linda Beamer:

Shaping intercultural communication requires the capacity to appreciate
unexpectedly emerging cultural differences and a willingness to accept cer-
tain stereotypical characteristics of a given culture. Learning to communicate
interculturally therefore implies asking in-depth questions about a culture, the
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answers to which will reveal the underlying values and meanings that motivate
people to communicate in given situations. It is crucial to develop the ability to
analyse communicative behaviour in the context of cultural values. Acquiring
intercultural communication competences means being able to generate and
respond to communicative information in the same way as in one’s own culture,
which seems reduced as the term ‘inter’ loses its meaning. The essence of
‘inter- communication requires skills other than those used within one’s own
culture (Beamer, 1992, p. 302).

Pawel Boski emphasises the special nature and requirements of
a mature, conscious level of intercultural competences; this level is
described as a type of creative super-competence expressed

in the capacity to consciously make original transformations that change exist-
ing scripts, to introduce new linguistic and behavioural elements, etc. (Boski,
2009, p. 583).

Unfortunately, the very definition of intercultural competences is
highly ambiguous, which is particularly problematic when it comes to
implementing practical programmes aimed at developing these com-
petences. Generally speaking, contemporary definitions of intercultural
competences consist in analysing its various components, i.e., moti-
vation, knowledge, empathy, attitude, behaviour, skills, context, and
outcomes (Martin & Nakayama, 2007, pp. 435—445). Simultaneously,
attempts are made to identify personality types that enable or hinder
the development of intercultural competences. Personality traits, knowl-
edge, disposition, and skills are also analysed, but — as Allison Abbe,
Lisa Gulick, and Jeffrey Herman’s (2008) argue — it is impossible to
compile a definitive list of the traits necessary to develop intercultural
competences because researchers focus on different aspects of behav-
iour and the different outcomes they want to achieve.

There is no consensus on a universal model for the development
of (inter)cultural competence, although various models proposed by
researchers focus on the same elements: the individual's cognitive
development, interpersonal development, and their development related
to interactions with people from other cultures. This can be explained by
the fact that these models differ at the level of the intention with which
they were designed, e.g., whether they were conceptualised in purely
academic work (Deardorff, 2006) or whether they were developed for
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military purposes (Abbe, Gulick & Herman, 2008). There is a need for,
among other things, longitudinal empirical studies into the axiological
dimensions of competence, for embedding competence in an integrated
vision of personal development, and for linking competence to relations
between and the rights of supra-individual subjects, i.e., cultural groups
and cultural communities. Although models that measure intercultural
competences exist, the methodology of research in this area needs to
be developed.

Mere contact with foreign cultures does not constitute a platform
for the development of intercultural competences. What is necessary
is effective intercultural communication in which participants not only
develop a conscious perception of cultural differences but primarily have
the intention to transcend them, to adhere to the reciprocity principle,
to exchange, and to preserve their own subjectivity. Attentive listening,
eye contact, an open attitude and willingness to understand the value
system, attitudes, and the world of meanings endorsed by concrete
individuals and communities seem to be key factors.

As mentioned above, intercultural competences seem to be a meth-
odological problem that is difficult to define unambiguously. Unsurpris-
ingly, there is no consensus among researchers as to the distinctive
features or the possibility of operationalising them, especially given the
variety of approaches and positions. Jerzy Nikitorowicz distinguishes
between bicultural and multicultural competence, both of which include
knowledge about one’s group and about direct contact, a positive and
active attitude to interaction, approval, a sense of recognition, a sense
of security, the ability to communicate linguistically, and the conviction
that one functions effectively without having to (as a compromise) give
up one’s sense of identity (Nikitorowicz, 2005, p. 230). Some research-
ers have argued that a clearer definition is needed (Kuada, 2004, p. 10);
however, a decade later, despite numerous attempts to deconstruct
the issue, the concept of intercultural competences is still ambiguous
(Holmes & O’Neill, 2012), primarily because cultural competence is con-
sidered rather fluid (Abbe et al., 2008), which means that the dynamism
of the entire process can change over time, making it even more difficult
to analyse cultural competence accurately.

Brian H. Spitzberg and Gabrielle Changnon even argue that, despite
the undoubted wealth of conceptualisations of intercultural competences,
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many of its definitions focus on the same elements, which can be
organised into five groups consisting of the following core components:
motivation (affective, emotion), knowledge (cognitive), skills (behaviour,
actional), context (situation, environment, culture, relationship, function)
and outcomes (perceived appropriateness, perceived effectiveness,
satisfaction, understanding, attraction, intimacy, assimilation, task
completion) (Spitzberg & Changnon, 2009, p. 7). In most cases, these
conceptual models differ more in terminology than in substance, i.e., the
proposed approaches may actually be identical at the level of seman-
tics, but they appear unique due to the different form of expression used
in them.

Systematic reflection with conclusions
and recommendations

Intercultural competences can also be presented as a body of knowl-
edge and skills developed through experience, training, and education,
with a focus on the capacity to quickly understand and act effectively
in a culture different to one’s own (Abbe et al., 2008). This approach
to the problem has two important components: the outcome, i.e., effec-
tive functioning in a foreign culture, and the individuals’ developmental
change which allows them to achieve the desired outcome, i.e., develop-
ing intercultural competences. However, it should be remembered that
this is not the same as learning about another culture as it entails gaining
knowledge and developing skills in order to communicate effectively with
people from different cultures. There are three elements to functioning
effectively in a different culture: personal, professional, and social. The
personal element includes psychological and physical adaptation to day-
to-day functioning in a different culture; the professional element refers
to professional performance and adaptation, and the social element
covers effective communication and bonding with individuals from other
cultures (Harrison, Chadwick & Scales, 1996). This model focuses on the
goal of developing cultural competence, which is to function effectively
in a different culture in terms of physical and mental health, professional
development, and one’s interactions with others. However, it should be
noted that cultural adaptation is not intercultural competence; it is not the
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capacity to function simultaneously in several cultures, which is a mani-
festation of multicultural competence. Cultural adaptation does not have
to be transgressive; it does not have to negotiate anything; it only has to
adapt to different cultures without making any changes in the way they
function and in the individual’s perception of them.

Intercultural competence consists of four main components: an open,
flexible, and creative personality; a high motivation to learn and explore
new cultures; region-specific knowledge; and communication skills. The
degree to which these characteristics are developed is still a matter of
debate. Nevertheless, most researchers agree that these factors form
the basis of intercultural competences.

Cultural competence, provided it includes a developmental and
transgressive component, is similar to intercultural communication skills.
A complete diagnosis of cultural competence must take into account
its decidedly anti-developmental types, which are shaped by the codes
described in Basil Bernstein’s terminology as ‘restricted’. It is only by
transcending certain barriers that it is possible to discover alternative
worlds, to ‘put oneself in the shoes’ of people who differ from us cultur-
ally, and to take up the challenges of intercultural competences.

According to Darla Deardorff (2006, 2009), the acquisition of inter-
cultural competences occurs at two levels: the individual level and the
interactional level, each of which is divided into two stages. At the indi-
vidual level, the first step requires the individual (who is acquiring inter-
cultural competences) to show respect and appreciate other cultures, to
be open and have the ability to refrain from judging others, and to have
the curiosity to discover the new while tolerating ambiguity. The second
step requires that the individual acquires specific knowledge (in a par-
ticular field) about and understanding of another culture, which includes
cultural self-awareness, deep cultural knowledge, and socio-linguistic
awareness. Therefore, in order to acquire these qualities, the individual
must be able to listen, observe, evaluate, analyse, and interpret the
information received. At the interactional level, the model proposed by
Deardorff identifies two types of outcome: external and internal. Possess-
ing the aforementioned characteristics develops adaptability, flexibility,
an ethnorelative view, and empathy. Individuals who have reached this
level can communicate effectively with people from different cultures
and treat them as they themselves would like to be treated. The sum of
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the aforementioned attitudes, knowledge, skills, and internal outcomes,
which are demonstrated by appropriate communication behaviours
and processes, constitute the ‘tangible’ intercultural competences that
others can perceive. Therefore, in Deardorff’s definition of intercultural
competences based on this model, they are described as an effective
and appropriate set of communicative behaviours and processes in
intercultural situations (Deardorff, 2006, 2009). Undoubtedly, this model
is normative and can indeed be regarded as a postulate and goal of
intercultural education, which is often far removed from realities that
require a more descriptive and diagnostic approach.

It appears, not without reason, that the strengthening of intercultural
competences may be a counterpart to the development of particular
components of cultural competence, although these two types of com-
petence cannot be equated. The strengthening of intercultural compe-
tences consists in developing one’s knowledge about other cultures,
developing personality traits that facilitate exposure to other cultures,
interacting with different cultures, and appropriately interpreting experi-
ences from these interactions in order to develop one’s imagination,
readiness to take on challenges, resistance to cultural stress, and
prospective motivation. All this leads to the development of communica-
tion and intercultural competences. Of course, as Holmes and O’Neill’s
(2012) findings demonstrate, this process can be associated with nega-
tive emotions, i.e., fear, apprehension, a clash with the hard barrier of
stereotypes, etc. Nevertheless, the effort is worth making in order to gain
entry into the richness and cultural heritage of the contemporary world
and to find the developmental dynamics present in it, thus eliminating
present and future threats.
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Acculturation

Summary

DEFINITION OF THE TERM: The contemporary dynamics of inter-
cultural relations require a far-reaching focus on acculturation, i.e., the
cultural and psychological changes that result from these relations. Accul-
turation is a bilateral (or multilateral) process of cultural exchange involv-
ing cultural groups and their individual members. This process can lead
to the transformation of various components of culture (ideas, values,
customs, etc.). At the socio-psychological level, acculturation primarily
concerns identity processes.

HISTORICAL ANALYSIS OF THE TERM: The phenomenon of accul-
turation gained prominence in colonial times, but it actually dates back to
antiquity. Contemporary conceptualisations of acculturation emphasise
that it is multifaceted and multilevel in nature as it encompasses intercul-
tural processes, i.e., those happening when at least two cultures come
into contact, and thus should be analysed at the level of individuals and
ethnocultural collectivities.

DISCUSSION OF THE TERM: Literature provides a number of theoreti-
cal models of acculturation and its stages, with particular emphasis on the
intrapsychic processes and contextual factors that affect acculturation and
its consequences, including acculturative stress. However, the dominant
concepts of acculturation seem limited, which hampers the development
of further research.

SYSTEMATIC REFLECTION WITH CONCLUSIONS AND RECOM-
MENDATIONS: Conclusions resulting from research findings and rec-
ommendations — both theoretical and practical — point to the need to
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develop better conceptualisations of acculturation, to use mixed methods
of data collection, and to study collectivities rarely researched to date.

Keywords: acculturation, culture, multiculturalism, psychology
of acculturation, migration



Acculturation

Definition of the term

The term ‘acculturation’ refers to transformations that occur as a result of
intercultural interactions. In some circumstances, acculturation may be
associated with unidirectional changes, such as the gradual assimilation
in the early 20" century of immigrants into the majority culture in the
United States. In reality, these processes are multifaceted and multilat-
eral. The acculturative changes can take place within values, languages,
cognitive styles, personality, identity, and behaviour. An oft-quoted and
capacious definition of acculturation defines it as “[a] process of cul-
tural and psychological change resulting from contact between cultural
groups and their individual members” (Berry, 2004, p. 27). This change
can be described qualitatively, with the reference point being various
aspects of an individual's functioning prior to his change of cultural
environment. Acculturation is a process often associated with a number
of problems, including the physiological and psychological manifesta-
tions of stress. Over time, however, both psychological and sociocultural
adaptation occurs (Nguyen & Benet-Martinez, 2013, p. 124). The former
is expressed in terms of well-being, self-esteem, levels of alienation,
and emotional states, whereas the latter is manifested in everyday
behaviours which are indicative of various levels of effective functioning
in a given cultural context.

Acculturation processes take place when one culture influences
another, which in the past mostly used to be a one-sided influence,
e.g., the influence of Western culture on other cultures that were often
considered less developed. However, examples of acculturation date
back to ancient times and today are most frequently linked to migration.
Thus, acculturation processes are an integral part of multiculturalism
and mass population movements (Kwiatkowska, 2019, pp. 89-132),
which makes the question of how both newcomers and hosts cope
with the resultant cultural changes perhaps the most pressing issue. As
Kwiatkowska (2019, p. 90) writes: “[n]egotiating a way of living together
in one home is precisely the process of acculturation”. Acculturation is
a bilateral (or multilateral) process, as both parties are transformed in
the process of intercultural interaction. Researchers are only second-
arily interested in studying host societies: they are mostly interested
in studying immigrants, primarily the acculturation transformations
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of individuals or collectivities that change their place of residence for
various reasons. However, it should not be forgotten that acculturation
processes involve a variety of groups and include host societies, indig-
enous peoples, economic migrants, refugees, students who temporarily
move to another country, etc. As a result of these processes, various
cultural elements are assimilated, but some may also be rejected (Sam,
2006, p. 11). Moreover, it is not always the case that the lower-status or
smaller group is the one that will be acculturated as higher-status and
larger communities are also be affected by such changes (Sam, 2006,
p. 15).

Acculturation can also occur without leaving one’s place of residence,
so emigration is not a prerequisite for it (Boski, 2022, pp. 684-687).
Attending an international school, taking a job in a branch of a multina-
tional corporation, and colonial or wartime occupation are all examples
of acculturation within one’s country of residence. Boski (2022, p. 685)
uses terms which can capture their essence, such as ‘acculturation
without crossing borders’ and ‘creeping acculturation’. Mere emigration
to a culturally different country does not guarantee acculturation, as
exemplified by closed communities that communicate inwards or the
isolation of well-off expatriates who take up jobs abroad (Boski, 2022,
pp. 685—686). Acculturation abroad, perhaps the most typical case, can
also take place with different intensities — from minor to immersion, i.e.,
the intense experience of acquiring a second culture.

Acculturation is sometimes equated with assimilation, particularly in
relation to identity processes. Due to some similarities, it is worth distin-
guishing acculturation from other similar constructs such as adaptation,
enculturation, socialisation, and diffusion. In the article, acculturation is
treated as different from these constructs.

Historical analysis of the term

The phenomenon of acculturation gained prominence in colonial times
(Berry, 2004, p. 28), but its numerous examples date back to antiquity.
All the processes associated with globalisation, including the intensifica-
tion of international migration, seem to have reinforced interest in this
phenomenon. From the perspective of the individual, acculturation is
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a process linked to attempts to discover one’s cultural identity. From
the perspective of a group or of society, it concerns relations between
various ethno-cultural collectivities, including those that co-create con-
temporary multicultural societies. Scientific reflection on acculturation
should be primarily associated with anthropology (Redfield, Linton, and
Herskovits, 1936), but also with psychology, sociology, and other related
scientific disciplines (Kwiatkowska, 2019, pp. 89-132; Boski, 2022,
pp. 682-737). The first use of the term ‘acculturation’ in English dates
back to the 1880s and is attributed to James Powell (Sam, 2006, pp. 13,
14), who defined it as “psychological changes induced by cross-cultural
imitation” (Sam, 2006, p. 13).

William Thomas and Florian Znaniecki’'s work The Polish Peasant
in Europe and America, published in 1918, is considered the first pub-
lished work on the theory of acculturation and is also the first modern
approach to ethnicity (Kwiatkowska, 2019, p. 91). An article written by
Robert Redfield, Ralph Linton, and Melville Herskovits (1936), entitled
Memorandum for the Study of Acculturation, is the most representative
of this early period of scholarly reflection on the issue; its authors rec-
ognised the need to define basic terms, to consolidate thinking on the
subject, and to continue researching acculturation. This article, which is
still a valid research memorandum today, defined acculturation in a way
which drew attention to the significance of direct contact between people
from different cultures and discussed the changes that take place in
both individuals and groups within either one or both affected cultures.
Thus, the bidirectional nature of the acculturation process was already
being recognised at this early stage. It is worth summarising this memo-
randum by focusing on selected details and its formative character for
further research. The authors distinguished acculturation from cultural
changes, assimilation, and diffusion (Redfield et al., 1936, pp. 149,
150). They drew attention to various forms of contact, including those
based on the diverse criteria for defining collectivities (e.g., missionar-
ies, pioneers, or immigrants), the level of friendliness or hostility, the
size of interacting groups and their cultural complexity, and the nature
of cultural flows between groups (e.g., who becomes similar to whom).
They also discussed the situation in which acculturation occurs (possible
inequalities between interacting groups) and the characteristics of the
acculturation process (selection, determinants, and the integration of
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traits that are subject to this process) (Redfield et al., 1936, pp. 150, 151),
paying particular attention to the psychological mechanisms involved
in trait selection and integration (Redfield et al., 1936, p. 152) and the
personality processes involved in the acquisition of specific traits. They
identified in-group and inter-group processes, including such specific
issues as conflict and forgiveness. From a holistic perspective, it can
be claimed that the relevance of psychological processes in accultura-
tion has been recognised in scholarly reflection on the issue since the
very beginning of the discourse on the subject. This is in line with the
contemporary relevance of psychology in the context of this research,
which can be considered as interdisciplinary par excellence. As far as
Redfield’s reflections are concerned, it is worth mentioning that he paid
a lot of attention to the outcomes of the acculturation process, including
acceptance, adaptation, and reaction (Redfield et al., 1936, p. 152). In
most cases acceptance leads to assimilation and adaptation to com-
bining new and original cultural elements into a new cultural whole —
a mosaic — which can consist of either harmoniously integrated cultural
features and practices or of conflicting elements. Reaction, however,
leads to either compensatory counter-cultural processes triggered by
a sense of inferiority resulting from cultural oppression, or to a return to
the pre-acculturation state, which is preferred because of its prestige.

Another important conception of acculturation is the approach rep-
resented by Milton Gordon (1964). Its distinguishing features include
one-dimensionality, which reduces acculturation to assimilation, i.e., the
acquisition of the culture of the country of settlement in place of the cul-
ture of the country of origin (however, it should be emphasised here that
reducing acculturation to assimilation is today considered misjudged)
(Sam, 2006, p. 11), and the fact that it takes place in stages, which
assumes transformations from the outer, most superficial spheres (e.g.,
behavioural changes) to core ones (e.g., changes in values or identity)
(Kwiatkowska, 2019, p. 92). More recent approaches to acculturation
tend to emphasise its multidimensionality. They assume several layers
or levels of variables relevant to the whole process, e.g., at the level
of groups and individuals; they investigate processuality, which entails
including the aspect of dynamic changes over time in analyses of accul-
turation (Ward, Bochner & Furnham, 2001; Berry, 2003, 2004; Unger,
Zamboanga & Szapocznik, 2010; Boski, 2022).
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Contemporary reflection and research into acculturation seems to
stem from the popularity of Berry’s (2003, 2004) acculturation model and
its widespread criticism (Boski, 2022, pp. 696-702; Ward and Geeraert,
2016, p. 98; Schwartz, Unger, Zamboanga & Szapocznik, 2010, p. 239;
Ward, 2008). In his theory, Berry (2004, p. 29) highlights two levels of
acculturation processes: cultural/group and psychological/individual. On
the first level, the initial (pre-contact) characteristics of cultures that come
into contact should be considered (these characteristics are also the
object of analyses). At this level, acculturative changes within cultures
should be taken into account because cultures which come into contact
with each other and changes occurring on the cultural/group level will
affect acculturation changes on the second level, i.e., the psychological/
individual level. At the second level, in which psychological accultura-
tion and adaptation take place, researchers study behavioural changes,
acculturative stress (psychological acculturation), and changes within
psychological and sociocultural adaptation. The initial level of distance
(i.e., the level of similarity) between the cultures under consideration are
particularly important at the first stage, while, at the second stage, vari-
ous changes in behaviour that can generate stress of varying intensity
lead to changes in the psychological situation of the person. Berry’s
(2004) theory accounts for at least two more aspects of acculturation:
context and strategies of acculturation processes.

Aspects relevant to the socio-political environment (the context of
acculturation processes) (Berry, 2004, p. 29, 30) include social attitudes
towards people who represent a culture different than the dominant, cul-
tural pluralism, and the social and legal solutions adopted as a response
to increasing diversity (e.g., attitudes towards multiculturalism policies).
These policies can be ordered from those favouring acculturation to
those minimising the chances of positive acculturation, which poten-
tially lead to marginalisation and separation. The presence of various
institutions and solutions that provide opportunities and services, e.g.,
in the labour market, education, health care or opportunities for the
self-organisation of representatives of ethno-cultural minorities, seems
particularly valid from the perspective of the quality of the acculturation
context. Legal and institutional solutions are the domain of the state,
although migrants themselves can participate in their establishment
and functioning. In discussions on acculturation, it is worth mentioning
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discrimination (Schwartz et al., 2010, pp. 241 ff.). The severity of dis-
crimination can depend on the migrant’s status (e.g., a high-status pro-
fessional offering his professional services abroad versus a low-status
uneducated war refugee) or origin. Discrimination is linked to problems
with adaptation, e.g., chronic health problems, potentially both somatic
and psychological, separation from the dominant culture, or reactive
ethnicity, i.e., holding even more strongly onto one’s cultural heritage
and resisting adoption of the receiving culture (Rumbaut, as quoted in
Schwartz, Unger, Zamboanga & Szapocznik, 2010, p. 241).
Acculturation strategies concern the actions of individuals, ethnocul-
tural groups, and the host/dominant society (Berry, 2004, pp. 30, 31).
These strategies manifest in everyday events related to intercultural rela-
tions. Their concrete form depends on the attitude towards the culture
of origin and the dominant culture. Berry (2004) lists the strategies used
by representatives of the non-dominant group (integration, assimilation,
separation, and marginalisation) and by representatives of the dominant
group (multiculturalism, melting pot, segregation, and exclusion). Those
from the second group refer to the socio-political activities that result in
the processes that take place within non-dominant ethnocultural groups.
From the perspective of these collectivities and their individual members,
Berry (2004, p. 30) identifies integration (as the search for interactions
with the values, customs, and identities of one’s original culture as well
as with those of the dominant culture); assimilation (as the unwilling-
ness to cultivate one’s previous cultural identity and the willingness to
interact with other cultures, including the dominant one); separation (as
the cultivation of one’s original cultural identity and the unwillingness to
interact with other cultures); and marginalisation (as a state of potential
cultural exclusion, within which one is uninterested or unable to benefit
from both the original culture and the majority culture). As Berry (2004,
pp. 30, 31) observes, in a situation of voluntary integration — given that
it is a two-way process — mutual accommodation takes place. When all
communities accept the multicultural composition of the society to which
they belong, non-dominant groups adapt to the values of the host society
and institutions are transformed to better meet the needs of minorities.
As mentioned above, the critique of Berry’s model is multidimensional.
For example, some authors argue that assimilation, i.e., acculturative
change, which is represented by a shift away from the culture of origin
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to the culture of current settlement, seems a gross oversimplification of
these processes, and the model itself is not always supported by empiri-
cal data (Ward and Geeraert, 2016, p. 98). This is particularly evident
from the perspective of the development of modern methods of statistical
analysis and new methods of collecting data over time, which include
diary studies and identity maps (Ward and Geeraert, 2016, pp. 98—99).
In contemporary interpretations of the concept of acculturation, the focus
should be placed on individual approaches which enable expression and
qualitative research, as well as on acculturation, understood as a pro-
cess of changes over time. Berry’s model, however, does not answer
the fundamental question of what the experience of acculturation really
is (he does not discuss the acquisition of the other culture). This model
only reflects acculturation attitudes, whereas acculturation should be
understood primarily as competence in functioning within another culture
(Boski, 2022, pp. 693, 696). In fact, the English-language literature is
inconsistent here because it does not clarify what the four basic accul-
turation strategies (integration, assimilation, separation, marginalisation)
are. It is also worth remembering that they are used interchangeably
with such concepts as orientations, attitudes, strategies, preferences,
or modes (Ward, 2008, p. 106). Boski (2022, pp. 696, 697) observes
that the concepts used by Berry regarding the strategies and attitudes of
ethnocultural groups and the host society are problematic as they do not
really capture the core issues; for example, if strategy is a planned action,
how can one plan for the assimilation of cultural factors into someone’s
identity? Other objections to Berry’s theory include the ambiguity of par-
ticular strategies, the lack of psychological and cultural coherence (such
as neglecting those cultural contents that are only potentially important in
the groups undergoing acculturation), the low effectiveness in explaining
differences between individuals and collectivities, the weakness of mea-
surement tools (e.g., ambiguity or the poor precision of some questions,
which makes it difficult or impossible to give a precise answer to them)
used to measure acculturation according to the four-strategies model,
and failure to take into account the complex nature of integration, which
can simultaneously be both harmonious and conflicting.

Academic conceptions of acculturation also include considerations
of the outcomes of this process. The solutions they propose seem par-
ticularly valuable in understanding the psychological situation of people
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experiencing the process of adaptation to new cultural conditions. Among
studies dedicated to reactions to acculturative stress, the psychopathol-
ogy-based approach was once popular (Berry, 2004, pp. 32, 33), which
emphasised the prevalence of destructive phenomena related to the
failure to cope successfully with adaptation to a new cultural environ-
ment, as expressed by the frequently used term ‘culture shock’ (Ward,
Bochner and Furnham, 2001). However, this perspective is inadequate
in most situations of acculturative stress, apart from rare cases of strong
reactions which result in negative consequences, mainly for tourists or
refugees. Traditionally, the following have been associated with culture
shock: experiencing strong emotions and accompanying psychosomatic
states, e.g., sadness, loneliness, depression, disorientation, feelings
of exhaustion, insomnia, and anxiety. Moreover, adaptation does not
necessarily imply that the changes are always positive. They do not
guarantee, for example, an increase in the degree to which a person
has assimilated into his new environment (Berry, 2004, pp. 32, 33). Nev-
ertheless, at least some research findings reveal that those who have
integrated are the best adapted to their environment (Berry, 2004, p. 33;
Ward, 2008, p. 106; Nguyen and Benet-Martinez, 2013).

Discussion of the term

The cultural changes associated with acculturation, which occurs during
circumstances specific to intercultural contact, can be delayed when
acculturation takes place over an extended period of time, or they can be
reactive when individuals return to their original traditions in opposition
to change (Berry, 2004, p. 28). This section focuses on the psychological
processes involved in acculturative change. Psychological acculturation
can be defined as “a process of cultural and psychological change that
results from the continuing contact between people of different cultural
backgrounds” (Berry, 2004, p. 27). Thus, the dynamics of change vary
and are not necessarily the same at the socio-cultural and individual
levels. The same can also be said about the various processes that
drive these changes, both at the socio-cultural level and the individual
level. These are potentially the most important areas for further theoreti-
cal reflection and research into acculturation processes.



Acculturation

The circumstances of intercultural contact are a challenge for all par-
ties involved due to stress, which is sometimes defined as culture shock
and considered a burden from the perspective of a person’s well-being
(Ward & Geeraert, 2016; Ward, Bochner & Furnham, 2001). These nega-
tive consequences can be counteracted by positive processes related to
coping with a new and unfamiliar social and cultural environment. Coping
with stress is the first element of the acculturation process (accultura-
tive stress). The second element involves the acquisition, modification,
and change of behaviours, values, and identities (acculturative change)
(Ward & Geeraert, 2016). These two elements of the acculturation pro-
cess unfold in an ecological context (including the family) at the institu-
tional and organisational level (including school and workplace) and at
the societal level (Ward & Geeraert, 2016, pp. 100—-101). In understand-
ing the acculturation process, it is important to take into consideration
cultural distance, i.e., the distance between heritage/home culture and
settlement/host culture, and the ecological context, i.e., the wide range of
external influences that affect the acculturation process. Cultural distance
is “[t]he degree of cultural dissimilarity between two groups, measured by
ethnographic indicators, or by an individual's perception of such differ-
ence” (Berry, 2004, p. 27). Cultural distance itself can be conceptualised
in different ways, including comparisons made by individuals, socially
generated knowledge about cultural distance, and objectified knowledge
on this phenomenon obtained from surveys, classifications, or the results
of scientific studies (Ward & Geeraert, 2016, pp. 99, 100). In Ward and
Geeraert’'s model, acculturation refers to “changes in the individual’s ‘cul-
tural patterns’ (i.e., practices, values, and identities)” (Ward & Geeraert,
2016, p. 98), but it does not mention the acculturative change at the
group level. Interestingly, “[...Jintercultural contact requires the manage-
ment of acculturative stressors along with the acquisition, maintenance
and/or change in heritage and settlement cultural behaviours, values and
identities”(Ward & Geeraert, 2016, p. 100). This means that the process
model of acculturation takes into account reinterpretations in terms of
not only the new culture but also the culture that previously informed
a person’s behaviours, values, and identity. This set of characteristics
definitely goes beyond Berry’s model.

The phenomenon of stress requires separate analyses. Accul-
turative stress, also known as culture shock, is a condition associated
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with physiological and psychological changes, usually reflected by
a U-shaped curve (Lysgaard, 1955; Oberg, 1960). However, contempo-
rary empirical research indicates that cultural adjustment proceeds differ-
ently over time (Demes & Geeraert, 2015). Moreover, although extreme
stress is not common, it may result in the early return of sojourners if it
does occur. The consequences of an early return will depend, among
other things, on the nature of the trip (Demes & Geeraert, 2015, p. 319);
for example, for employees of an organisation, returning will result in
material loss and may be a burden on their future careers, while in the
case of students the costs may be primarily personal or psychological.
Various coping strategies are used to cope with acculturative stress,
which is treated as a mobilising situation. Refocusing attention on the
core problem — as in the case with many other life circumstances — can
be more effective than avoidance or emotion-oriented coping (Demes
& Geeraert, 2015, pp. 318-319), although other methods can also prove
effective. The choice of a particular coping method can depend on, e.g.,
the time perspective taken (the effectiveness of a particular coping
method in the short term versus the long term), membership of a group
of people who undergo acculturation, and other individual factors related
to personal experiences of acculturation.

A number of conditions that precede cultural adjustment can influ-
ence its course. In the case of personality, traits such as a low level
of neuroticism or a high level of agreeableness, conscientiousness,
openness, and extraversion can be helpful (Demes & Geeraert, 2015,
pp. 317-318; Ward & Geeraert, 2016, p. 100). Empathy is also impor-
tant, mainly because of its links with successful functioning at the
interpersonal level; it provides a better understanding of other people’s
internal states, including the emotions experienced by them. Other fac-
tors, mainly intrapersonal, including cultural intelligence and taking the
social initiative, contribute to a person’s functioning more effectively in
a new cultural environment.

A number of consequences of the acculturation process from the per-
spective of identity changes can be listed. Research so far has primarily
focused on the integration processes of bicultural identity, which can take
different forms (Boski, 2022, pp. 730-731): (1) a positive perception of
biculturalism; (2) functional specialisation; (3) bilingual/bicultural compe-
tence and cultural code-switching; (4) the fusion of components; and (5)



Acculturation

the psychological autonomy of both original cultures. Other strategies
and possible acculturation outcomes have not been extensively studied
so far. The structure of bicultural identity can take on both an integrating
(harmonious) and a disintegrating (conflicting) character. This means
that the consequences for individuals undergoing identity acculturation
are highly diverse. The way in which this diversity is interpreted depends
on the social environment and the everyday circumstances in which the
individual functions.

Systematic reflection with conclusions
and recommendations

Rapid changes linked with the international movement of people, tech-
nological revolutions, border shifts, the expansion of global media, the
consumption of cultural products in isolation from their original context,
and the marginalisation of many ethno-cultural and religious minorities
make scientific reflection on acculturation particularly valuable today.
Acculturation is a process of adaptation (adjustment) to a new culture. It
has been emphasised more than once that it also a means of distancing
oneself from or even abandoning one’s previous culture. Today, the view
of acculturation is much more nuanced and takes into account such
issues as harmonious and conflicting integration within bicultural identity
and the implications of acculturation processes in terms of values and
language. Researchers take a broader view of the transformations taking
place within the various facets of life within groups, e.g., in the context
of work, compulsory education, leisure, and family life. Despite at least
several decades of intensive research, many specific questions about
acculturation have not been answered yet (Ward, 2008, p. 106). Some
of them require further developments within the theory of acculturation,
while others need improvements in the methods of data collection and
analysis. It seems that an over-reliance on the theoretical framework
proposed by Berry (2003, 2004) hampers the development of accultura-
tion research and conceptualisation. Accordingly, Ward (2008) proposes
paying attention to the following three areas of acculturation theory and
research: (1) developing theory and research on ethno-cultural identity
conflict; (2) developing a new construct related to the motivation for
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ethno-cultural continuity; (3) extending the classification of acculturat-
ing groups, incorporating tourists and examining intercultural relations
between tourists and hosts. Among these, the first two are particularly
noteworthy. The significance of conflicting forms of integration of differ-
ent cultural orientations within the identities of acculturating individu-
als introduces a perspective of complexity in the identity processes of
immigrants and other non-majority groups (Ward, 2008, pp. 106—109).
This is a move beyond the simple distinction reduced to integration,
assimilation, separation, and marginalisation as strategies proposed in
Berry’s model. It is first and foremost a response to what immigrants
themselves say — especially in the context of internal conflicts or peer
pressure. The construct of motivation for ethno-cultural continuity can
facilitate an understanding of the nature of relations between individuals
and groups who undergo acculturation (Ward, 2008, pp. 109-110). It
should take into account the time factor — a perspective not of months or
years but of decades — of generational transitions, and the impact of the
individual on the group, including the consequences of endogamy for
maintaining group permanence. This is an approach known from other
areas of acculturation research, such as sociology and anthropology. In
psychology, which, after all, takes into account typical human psycho-
logical variables such as stress, values, and cultural scripts, accultura-
tion theory is a research topic awaiting interest.

Given the number of problems with the conceptualisation and mea-
surement of acculturation according to Berry’s model (2003, 2004),
empirical research should use other ideas to base its measurement
methods on. Alternatively, mixed approaches based on questionnaires,
observations, and interviews, including in-depth interviews, should be
considered on a case-by-case basis. Although this entails conducting
time-consuming analyses, it would potentially be more relevant to the
complexity of the acculturation experience. Reflection on acculturative
stress requires further empirical input in the form of quantitative studies,
including broader consideration of the perspective of representatives
of host societies (e.g., fear of strangers). New qualitative approaches
which take into account the individual course of acculturation among
people from non-dominant cultures might also prove beneficial. Mea-
surement here may concern such aspects of functioning as preferences
in language use, language proficiency, the cultivation of traditions,
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cultural preferences, and the sense of being accepted by representa-
tives of the majority. In many cases, only indirect measurements have
been used so far, e.g., the place of birth of respondents and/or their
parents, length of residence, or their place on the immigrant generation
ladder. Measurement tools (in the form of survey questionnaires) for
acculturation studies often refer to selected ethno-cultural groups. This
has potentially higher validity but at the same time limits comparative
analyses that could include multiple ethno-cultural groups. In addition,
such tools primarily address behavioural aspects such as the effects of
acculturation, leaving out many other areas of functioning.

It seems that attention has so far been mainly focused on the accul-
turation of immigrants. However, they constitute a very heterogeneous
collectivity. Much less is known about other acculturating persons, yet
the psychological situation of different communities can be very different
(Schwartz et al., 2010, p. 238). This is primarily the case for representa-
tives of host societies, but it is also true of other specific groups, e.g.,
war refugees, climate migrants, asylum seekers, repatriates, indigenous
peoples, or migrant school children. Further research on acculturation
processes must take into account the situation of groups marginalised
due to their small numbers or other factors. In particular, there is a need
to reflect on acculturation from the perspective of life-span, and even
more so with regard to children, young people and the elderly. Unfor-
tunately, little attention in acculturation research has so far been paid
to the process of culture acquisition as such, e.g., socialisation (acquir-
ing culture spontaneously) and intentional learning culture (acquiring
culture intentionally by way of instruction) (Boski, 2022, pp. 687-690).
Language, symbolic domain, cultural values, scripts, and practices
should be mentioned. Alongside intergroup relations, these seem to be
research areas with great potential for exploration. Applied research
should be more widely used in the case of acculturation with the inten-
tion of improving the quality of life of migrants and representatives of
maijority cultures.
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Humanism as the foundation of the theory
of ius gentium formulated in Krakow
in the 15 century

Summary

DEFINITION OF THE TERM: The medieval doctrine of the law of nations
(ius gentium) is a system of international law formulated in the first half
of the 15% century by Polish medieval scholars in Krakow, one of whom
was Pawet Wiodkowic (Latin: Paulus Vladimiri). This doctrine was based
on the humanist principle of respect for the dignity of the human being
and the evangelical imperative to love one’s neighbour, i.e., every human
being.

HISTORICAL ANALYSIS OF THE TERM: The theory of international law
(ius gentium), which dates back to prehistoric times, has evolved over
the centuries and has been subjected to intellectual investigation. It was
creatively elaborated on and systematised by scholars from Krakow long
before Francisco de Vittoria and Grotius developed their version of this
theory, which makes these Poles its forerunners. Examples of its practical
application include a dispute between Poles and the Teutonic Order, the
meetings of the Council of Constance (1415-1418), and the defence of
fundamental human rights and the rights of nations.

DISCUSSION OF THE TERM: The article presents the Polish socio-polit-
ical and moral thought which was embedded in European doctrines and
was inspired in particular by the ideas of Christian humanism, all of which
form the ideological background that influenced the creators of the Polish
medieval school of international law and constituted the foundation of
their ius gentium doctrine.
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SYSTEMATIC REFLECTION WITH CONCLUSIONS AND RECOM-
MENDATIONS: The article presents the Polish school of international
law from the perspective of its defence of fundamental human rights and
the values on which Western civilisation is founded, namely freedom,
equality and fraternity of all people, tolerance and the subjectivity of
nations; this school also provided the foundations for building a collective
identity and national community. The article also discusses contemporary
ideological determinants and socio-cultural mechanisms related to these
values.

Keywords: humanism, human dignity, law, freedom, tolerance
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Definition of the term

The medieval doctrine of the law of nations (ius gentium) is a system
of international law formulated in Krakow in the first half of the 15" cen-
tury by Polish scholars, including Pawet Wtodkowic. This doctrine was
developed in the context of the dispute between Poland and the Teutonic
Order; the main ideological basis of this doctrine was the humanist prin-
ciple of respect for the dignity of the human being and the evangelical
imperative to love one’s neighbour, i.e., every human being.

Historical analysis of the term

In the sense of the practices and customs that regulate relations among
peoples, lus gentium goes back to prehistoric times. With the develop-
ment of civilisation and culture, this law was subject to codification and
theoretical reworking. The Roman jurist Gaius (2" century AD) distin-
guished between jus civile, i.e., the law specific to a given nation, and
ius gentium, i.e., the law established by all people based on the natural
reason with which man — free by nature — is endowed. The Greek Stoics
distinguished between ius gentium and ius naturale, i.e., the law of nature
understood as universal rules which are immanent in human reason.
This understanding of the law of nature was taken up by Cicero and
Marcus Aurelius and further developed by Christian thinkers (including
Augustine of Hippo, Isidore of Seville, Gratian’s Decretum, Alexander of
Hales, Bonaventure, and Thomas Aquinas), for whom natural law was
sanctioned by God — the creator of nature. Consequently, any human
law, including the law of nations, had to conform to the law of nature. In
the 14" and 15" centuries, these considerations were continued by Raj-
mond of Penyafort, William of Rennes, Henry of Segusio (Hostiensis),
Olrandus de Ponte, Johannes Valentinus Andreae, Joannes de Lignano,
Bartolus de Saxoferrato, Baldus de Ubaldis, Giles of Rome, Augustine
Triumphus of Ancona, Dante Alighieri, William of Ockham, Marsilius
of Padua, John Quidort, Pierre Dubois, and Francesco Zabarella. The
Krakow scholar, Pawet Wtodkowic, who studied under Zabarella, firmly
embedded his doctrine of jius gentium in the entire academic tradition,
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which he approached approvingly but also critically. He accepted some
of its ideas and questioned and then rejected others.

The Polish theory of ius gentium is associated with the Krakow
school of law which included Stanistaw of Skarbimierz (Latin: Stanislaus
de Scarbimiria), Pawet Wiodkowic (Latin: Paulus Vladimiri), Benedict
Hesse, Andrzej taskarz (Latin: Andreas Lascarz), and Jakub of Szadek.
The Krakow theory was formulated 200 years before Grotius (11645)
developed his thought and over 100 years before the works of thinkers
widely regarded as the forerunners of this law were published. These
include Niccold Machiavelli, Francisco de Vitoria, Bartolomé de Las
Casas, Pierino Belli, Balthazar Ayala, Jean Bodin, Francisco Suarez,
and Alberico Gentili. When de Vitoria (11546) wrote his lectures on the
Spanish conquest of the American Indians (based on the same literature
as the scholars from Krakow), he formulated strikingly similar principles.
Grotius is considered the founder of the law of nations, even though he
stands at the end rather than at the beginning of the first phase of the
development of international law, and his thoughts related to interna-
tional procedures are very immature. The original and innovative theory
of ius gentium that was pioneered by Polish medieval scholars is still
little known, despite the fact that, according to some researchers (e.g.,
S. Betch & S. Wielgus), it was better elaborated on and closer to perfec-
tion from a legal perspective. After the Polish-Teutonic dispute ended,
this theory was forgotten and has not been applied in practice since
then.

The Polish-Teutonic dispute took place on two fronts: military and
ideological. In the latter, the Poles had to face the following problems:
to expose the slanders hurled by Teutonic propagandists against King
Wiadystaw Jagietto and the Lithuanians; to prove that the war waged by
Poland against the Teutonic Order was a just war; to prove that Teutonic
aggression was unlawful and criminal; to prove that it was permissible to
enter into military alliances with infidels in defence against this aggres-
sion; to prove that pagans are entitled to an independent state and have
the right to own property; to prove that peaceful pagans must not be
attacked; and to prove that everyone, including infidels, have the right to
self-defence when unjustly attacked (Wielgus, 1998, p. 59). This was an
ambitious intellectual endeavour that required addressing a wide range
of issues, such as the state and authority, law (its origin and types),
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man as the subject of rights and duties, and war and peace (militarism,
genocide, the ‘Prussian heresy’, the concept of civitas maximae, and
the international tribunal). The focus point of the controversy expanded
from an international territorial dispute to international case law, then to
universal ethical and political principles, until it reached the philosophi-
cal and theological area of the concept of God, divine authority over the
world and humanity, missionary law, the workings of the human mind in
arriving at the objective truth, and the search for objective rules used for
judging human behaviours in complex international situations. Thanks
to their high scholarly competences, courage, and determination, the
Poles fully accomplished their task: they not only defended the Polish
raison d’état but also fundamental human rights.

The Polish creators of the law of nations based their theory on
the concept of natural law and Divine law. Pawet Wtodkowic
assumed that nature is the source of law as it determines its norms
and constitutes its measure. For him this nature was man’s nature, his
recta ratio, understood as principles and norms of behaviour innate to
man. He used the concept of permissive law linked with entitlements,
i.e., ius as opposed to lex. Both these types of law come from nature
and their purpose is to realise this nature. They are correlated: in order
to fulfil a duty (/ex), | must have the power to perform such actions (ius
as the capacity to act). /lus was understood as subjective law, i.e., it
assumed that every human being, whether Christian or not, is a subject
of rights and is therefore entitled to ‘rights’ simply by virtue of being
a human being. Thus, law is a means of man’s power — facultas; this
power equips him with other dispositions, e.g., an owner has a right to
the thing he owns, which allows him to continue to act and to dispose
of these things as he wishes. Wiodkowic also used this reasoning when
he argued that Lithuanians and Samogitians had a right to their lands,
which in turn entitled them to take action to defend them, in this case to
resist the armed invasion of their lands by the Teutonic Order (Jasudo-
wicz, 1994-1995, pp. 61-62).

The Polish doctrine of ius gentium derives from the concept of a just
war (bellum iustum) and aims to defend human rights and any civilisation
built on the values listed above. The very first considerations in European
literature dedicated to the laws of armed conflict were voiced by Stanistaw
of Skarbimierz in the form of a sermon entitled De bellis iustis in around
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1410. This author, drawing on earlier sources from theology, philosophy,
and law, brought together their reflections on war in a coherent form.
Significantly, he emphasised the equality — stemming from the law of
nature — of Christians and pagans in matters of peace and war, which was
a novelty. He argued that a just war is permissible not only against pagans
but also against Christians; that, in a just war, a Catholic ruler is allowed
to ally himself with infidels; and that non-Christians also have the right to
defend themselves against aggression in order to defend their property,
especially their state, which they are entitled to possess.

Referring to, among others, St. Augustine, St. Isidore of Seuville,
St. Thomas Aquinas, and St. Raymond of Penyafort, the scholars from
Krakow agreed on five conditions for a just war: 1. Only lay people can
engage in military action; 2. It can be waged only to recover illegally
seized property or in defence of the homeland; 3. It is a necessary
means of restoring peace; 4. Its motive must not be hatred, revenge, or
greed, but zeal for God’s law, love, and a sense of justice; 5. It should
be supported by the authority of the Church, especially when waged in
the interests of the faith. To these conditions, they also added their own
modifications. Wtodkowic supplemented these conditions with his own
conditions: a just war requires due recognition and legitimate declara-
tion of its causes. Proof from law or proof from facts must be provided.
The mere presumption that a war is just is not enough. This applies to
anyone who intends to initiate war, including popes and emperors. The
scholars from Krakow consistently emphasised that good faith, honesty,
good will, and the pure intentions of the parties involved are necessary
in international relations regulated by ius gentium. They forbade warfare
conducted in an undignified and brutal manner, and thus ruled out wars
for loot, power, and other similar benefits (Wielgus, 1998, pp. 89-92).

Viewing the Polish-Teutonic dispute in terms of the clash of two
concepts — a just war and a holy war — two fundamental normative
orders are pointed out. The first order regulated relations between
states within christianitas. In this case, two Christian bodies clashed:
the Teutonic Order with its ‘legal’ mission of conversion by the sword
in order to gain more lands and power, and the Poles with their legal
claims to regain their lands seized by the Teutonic Knights; Christian
values were the common ground for both. The second order regulated
relations between the Christian world and the world outside it (i.e., the
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pagan world), which — as it lacked subjectivity — was merely the object
of Christian actions (such as conversion by the sword and the depriva-
tion of lands). The Teutonic Order, wishing to redirect the dispute with
Poland towards the relationship between Christians versus pagans,
questioned the authenticity of the baptism of the Polish king Wtadystaw
Jagietto and Lithuania. A delegation of Polish jurists skilfully managed to
keep the dispute within christianitas and fought the Teutonic Knights as
equals. The Polish lawyers were at a higher intellectual level than their
opponents, easily discrediting their arguments and even managing to
portray them as unenlightened ‘barbarians’. The Poles challenged both
the above-mentioned normative orders, arguing that treating Christians
as the subject of rights and duties and pagans solely as the object of
their activities was incompatible with the essence of Christianity. Con-
sequently, in their defence of international justice, their argumentation
led to an extremely bold and radical rejection of the previous normative
order which was represented by the social strata of the time — the clergy
and knights (Rau & Tulejski, 2014, pp. 16-22).

Discussion of the term

Humanistic inspirations. The Polish doctrine of the law of
nations, which was systematised by Pawet Wtodkowic, reflects the
views and atmosphere of the entire scholarly milieu of Krakow in the 15t
century. It is characterised by a unique sensitivity to the practical needs
of the individual and the community, developed on the basis of ideas and
values appreciated in humanism, which primarily addressed the issue of
human dignity. The concept of ‘humanism’ has various understandings:
for J. Domanski (2009, p. 47),

“humanism” is a term and concept with at least two meanings [...]. One has
a philosophical grounding and assigns a higher value to the human being than
to what is human or is characteristic of man. The other meaning emphasises
man’s creativity and products rather than human nature.

The intellectual culture of the Middle Ages, sometimes called ‘medieval
humanism’, was a movement grounded in social, educational, and
political structures; the institutional elements allowed its ideas to spread
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and ensured their cohesion. These elements included: 1) a liberal arts
programme (artes liberales) in cathedral schools based largely on the
classical model; 2) linking intellectual education with an ethical for-
mation, according to the ‘literature and morals’ principle; and 3) links
between a cathedral school education and a career in ecclesiastical or
state administration (Jaeger, 2017, p. 83). An example of humanism
conceived in this way was the scholarly and formative activity at the
12-century Parisian School of Saint-Victor, which continued educa-
tion based on the ‘literature and morals’ principle and referred to the
ancient model of studia humanitatis. This practical and pastoral ori-
entation of the writings of the main founders of the school (Hugh and
Richard of Saint-Victor) loudly resonated in the works of the 15""-century
scholars from Krakow, as their thought was also characterised by an
orientation towards practical social and political needs (Bajor & Janecki,
2022, pp. 454—-458). Hence, the aforementioned elements of medieval
humanism, also categorised as belonging to pre-Renaissance and
pre-humanism, such as various phenomena of social and religious
life, political and ecclesiastical institutions, laws, and customs, can, by
analogy, be found in the activities of the Polish intellectual elites of the
Jagiellonian era (Domanski, 2011, p. 67).

The strong belief of the Krakow scholars that the university’s role
was to serve the state is evidenced by, e.g., university speeches, in
which universities were presented as the model for an ideal commu-
nity because they teach good manners, communal life, respect for
the common good, and they are a school of civic life. Wisdom, good
manners, and virtues, rather than birth, were regarded to be the true
expression of nobility. The boundary between the high-born and the
low-born was thus blurred, which made everyone equal, as instructed
by the rector of the Krakow University, Stanistaw of Skarbimierz. In his
speech delivered on the occasion of the doctoral promotion of Pawet
Wiodkowic, he referred to Hugh of Saint-Victor’s concept of wisdom with
the following words: “A man is not made perfect by knowledge of the
truth if this is not followed by moral perfection. He who has best grasped
the truth has learned it not only by listening but by his own trials and
actions” (Stanistaw of Skarbimierz, 1997, p. 183).

The elements of medieval humanism can be found in the philosophi-
cal culture of the Jagiellonian era, which is termed Krakow’s practicalism
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and utilitarianism. This culture was based on a system of values which
were, to some extent, convergent with Italian humanism (Domanski,
2011, pp. 82-83). The views of scholars from Krakow reveal that they
were inspired by the works of European masters of the 12 century
Renaissance, who extensively analysed human dignity (Czerkawski,
1991, p. 35). As was typical in humanism, the intellectuals from Krakow
did not restrict their activity to the academic milieu but cooperated
with monarchs in the process of building the state, especially through
the intellectual and moral formation of future state officials and elites;
this was also fulfilled through their involvement in the pastoral care of
students at Krakow University and the pursuit of the missionary goals
set out by the Polish king for Lithuania, which had been baptised and
united with Poland. This attitude corresponds to the ideal of a ‘Christian
politician and statesman’ (Jaeger 2017, pp. 100-101), while the combi-
nation of politics and teaching aimed at service to society is called ‘civic
humanism’ (Domanski, 2011, pp. 37, 73). Civic humanism is an attitude
close to the humanist idea of the comprehensive development of man
in the perspective of his double activity — interioristic and exterioristic —
expressed in the paradigm of vita contemplativa and vita activa. This
attitude is also reflected in a literary testimony associated with Krakow:
the treatise De vita contemplativa et activa, written by Henricus Bitter-
feld de Brega and dedicated to Jadwiga, who was the King of Poland.
The title of this work is a reference to the motto of this Polish monarch,
which is symbolised by two intertwined M letters (which stand for Mary
and Martha).

Scholars from Krakow took a special interest in Aristotle’s practical
philosophy, which they applied in their work for the state. In their com-
mentaries on Aristotle’s Ethics, Economics, and Politics, the scholars
emphasised exceptionally high moral standards, which at times dif-
fered from their Western counterparts. The basis of the political and
social thought of these Christian Polish scholars was the wellbeing of
man as a person (in the first place in the hierarchy of values) and the
common good, i.e., Poland, for which, if necessary, one must even give
one’s life (in the second place in the hierarchy). They also stressed the
principles of freedom and equality within political authority. Wawrzyniec
of Racibérz said: “not only freedom but also equality, which both stem
from nature, are the basis of political power and establish the relations
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between those who are equal with others who are also equal” (Manu-
script BJ 675, p. 119). Stanistaw of Skarbimierz argued that “if someone
lives only for himself, he practically does not live, and whoever does not
live for someone, does not live for himself either” (Stanistaw of Skarbi-
mierz, 1997, pp. 161, 171). The exceptional moral sensitivity of the
Polish authors is evident in their commentaries on slavery, as they were
the only ones to attempt to explain this phenomenon. They were also
interested in marriage in this context, and they acknowledged the natural
equality between men and women, which was not mentioned elsewhere.
Pawet of Worczyn, a lecturer on Aristotelian economics, addressed the
issue of marital love; he gave it a profoundly evangelical meaning in his
pronouncement that the highest expression of a husband’s love for his
wife is to give his life in her defence (Czartoryski, 1963, pp. 91, 96).
The creators of the Polish school of the law of nations based their
considerations on Christian anthropology, which strongly emphasises
the dignity of the person and his freedom. They derived these values
from the fact that God created man in His image and likeness. Reason,
freedom, and the purposefulness of his action allow man to attain his full
perfection, which is left to his free will. Based on the Augustinian vision
of man, Pawet Wiodkowic strongly emphasised that man’s freedom of
choice is both a great gift and a difficult task, connected with respon-
sibility for himself and for the entire world entrusted to his care. Man’s
reason cooperates with his will and conscience, therefore man is able to
comprehend the metaphysical order, his place in it, his nature, and the
moral norms derived from it. According to Wtodkowic, the norms given
to man by God are simple and easy to recognise, hence not knowing
them is not an excuse but an accusation (Wielgus, 1998, pp. 87—88).
Contemporary researchers argue that the exterioristic practicism
of the Polish authors of ius gentium differs from the European politi-
cal practicism of the Machiavellian type. The practicism of the Krakow
scholars was unique because — unlike its European counterpart — it
preserved the unity of ethics and praxis. Practical wisdom, rather than
public interest, was the ultimate point of reference in the implementa-
tion of politics in the legal-philosophical argumentations of the Krakow
scholars. This is evident in the writings of Stanistaw of Skarbimierz, who
placed wisdom above the power of arms and advocated that the impera-
tive to love one’s neighbour should guide the law. He treated man as
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“the worthiest of all creatures in the world” (Stanistaw of Skarbimierz,
1997, pp. 1251-27).

The main pillars of Wtodkowic’s doctrine of the law of nations were
human dignity and the evangelical imperative to love one’s neighbour.
Thus, it is legitimate to speak here of Christian humanism. Its unique-
ness stems from the Christian teaching that others should not only not
be harmed (Hindu beliefs), but more than that, they should be helped.
A civilisation based on Christianity is unique in the fundamental human-
ist principles it upholds; no other civilisation is guided by ethics of this
kind. In his legal reflections, Wtodkowic posed a fundamental question:
who is my neighbour? He answered that it is every man, not only Chris-
tians. The politics of the Teutonic Order clearly contradicted the Chris-
tian imperative to love one’s neighbour. In the opinion of the Krakow
scholars, love understood in this way was also a political virtue as it is
reflected in the relations between an individual and a community. A high
level of social culture characterised the educational programme of the
School of Saint-Victor, with which the Krakow scholars were familiar.
This programme was based on the rule of St. Augustine, who valued
harmony and the brotherly love of kindness, benevolence, and humanity
above all. The humanists from the 12" century considered the Christian
sense of love to be the most ecstatic and understood it in terms of the
gift of oneself. For them, love was realised in a person’s vocation and
in his relations with others. Hence, such humanism is sometimes called
‘political’ humanism, which was reflected in the document of the Pact of
Horodto:

It is known to all that he will not attain to salvation who is not sustained by
the mystery of love (misterium caritatis), which does nothing wrong, radiates
goodness, reconciles those in discord, unites those who quarrel, dissipates
hatred, puts an end to anger, furnishes to all the food of peace, [...] injures no
one, delights in all things; he who takes refuge in it