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ABSTRACT

This article analyzes the concept of human spirituality in the thought of
Stefan Kunowski. Kunowski conceptualizes human spirituality as a mul-
tidimensional phenomenon, and views it through the lens of interwoven
and complementary dimensions: rationality, freedom, the capacity for
valuing, creativity, and religiosity. He argues that educational activi-
ties should aim for the integral development of the human person, en-
compassing both the material and spiritual aspects of life. The article
explores the various facets of human spirituality within the context of
pedagogical practices, drawing on Kunowski's vision.

The goal of this analysis is not to criticize or evaluate Kunowski's
perspectives, but to connect them through a shared belief in the indi-
vidual’s potential and the corresponding need to create appropriate
conditions for the development of students’ spirituality. Spirituality,
perceived as a stable core of personal actions, embodies human po-
tential in personal, social, and cultural dimensions. The educational
process, therefore, should strive for the harmonious development of
the student, promoting an integral formation of their humanity, which
includes attention to both material and spiritual elements. The article
concludes with pedeutological reflections on the nature of spirituality
within the broader context of discovering the ultimate meaning of
human existence.
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Introduction

Reflection on the essence and distinctive features of human action
offers deeper discernment of the frequently posed question: who is
man? Despite the growing understanding of the mysteries of the
human psyche, we are still—according to Mieczystaw A. Krapiec—
constantly striving to shed new light on the complex nature of the
human being (Krapiec 1999). Stanislaw Kowalczyk suggests that it
is impossible to fully comprehend the existential richness of human-
ity, as it is indefinable, multifaceted, and continuously evolving. Each
life of a human person is characterized by attributes and dimensions
such as spirituality, autonomy of existence, subjectivity, individuality,
sensitivity to values, dynamism, self-fulfillment, orientation toward
social life, and religiousness (Kowalczyk 2002).

'The human condition is uniquely defined by openness to tran-
scendence and a form of self-transcendence, which distinguish-
es humans from other living beings. However, the dimension of
transcendence is understood differently, depending on its potential
manifestations in human life. Kowalczyk argues that “the person
is a psycho-physical whole, a two-dimensional entity,” comprising
both material and spiritual elements. Thus, the human being “is not
the sum of corporeality and psyche, but their ontological subject.”
Humans cannot be reduced to elements of the evolutionary bio-
cosm; their spirituality, where “reason and freedom are found only
in the world of spirit, while they are absent in the world of mat-
ter itself,” must also be considered (Kowalczyk 2002: 201-205). In
the human being, there is no division or hierarchy between these
structures. Instead, there is an integration of nature and spirit, form-
ing a personal unity dynamically fulfilled through action. This unity
stems from the fact that “the human body is stigmatized by the soul,
which acts as the integrating and guiding form in relation to the
body” (Kowalczyk 2002: 205).

In the view of psychotherapist Viktor E. Frankl, humanity is
a psycho-physical organism that can be regarded both as an instru-
mental tool and as an entity capable of action and self-expression.
Human beings possess a spiritual nature precisely because they
embody a dignity that is “essentially independent of any vital or
social utility” (Frankl 2017: 260). Psychologist Kazimierz Popielski
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identifies spirituality as a quality unique to the species Homo sapiens.
Spirituality cannot be reduced to either material or vital qualities,
and develops and flourishes within a social context. According to
Popielski, spirituality becomes part of the ontic structure of a per-
son through self-transcendental experiences that shape the person
in their individual being. He explains that the qualities connecting
the spiritual and existential dimensions of humanity are desires and
aspirations (Popielski 2009). When these are more deeply realized,
they form the foundation for constructing an individual’s personality
(Popielski 2009).

Even in an age of secularization, the transcendence of the human
being does not vanish; it persists, sustained by an understanding of
the meaning of humanity and the acknowledgment of higher values.
The term “expressionism of the spirit,” introduced by Gottfried Benn
in 1986 and later revisited and updated by Ulrich Beck, captures the
transformations in the worldviews of twentieth-century societies
shifting towards the plasticity of humanity’s operational principles
and the emergence of new thought constructs within new social
movements (Beck 2012).

The inner, spiritual life of humanity

'The study of the soul, rooted in antiquity, provides the foundation
for the abiding reflections of modern philosophers. Plato’s theology,
for instance, introduces a theory of the human spirit in which spirit is
contrasted with matter, possesses the capacity to comprehend ideas,
and act as the force that moves the body (Bocheriski 1993). Aristotle,
Plato’s disciple, describes the soul as the form of an organic body
capable of life. In his treatise De anima [ On the Soul], Aristotle argues
that the soul is the essence of living beings and their life principle. He
differentiates between the vegetative and sensory organs, which exist
within the rational soul as its components. Reason itself, according to
Aristotle, is immaterial and spiritual, with two distinct functions: the
theoretical mind and the practical mind. Rational cognition is linked
to the will and the ability to make choices. Choices, in turn, are guid-
ed by prudence—reason that weighs the benefits and disadvantag-
es of decisions, which in turn entails responsibility for one’s actions

(Siwek 1988). In On the Soul (Book I, Chapter 1), Aristotle writes,
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“what looks most like an exclusive feature of the soul is thinking,
but this, too, is a special kind of imagination” (Aristotle 1988: 48).
Later, in Book III, Chapter 4, he states, “in view of what is called the
reason of the soul, I call reason the power with which the soul thinks
and makes judgments about things” (Aristotle 1988: 125). Aristotle’s
study of the soul deepened the understanding of human nature, and
the entire body of his thought played a major role in shaping Euro-
pean intellectual history.

'The foundation of Christian spirituality lies in God’s revelation,
as found in the sacred texts of the Bible, the New Testament, and
the Tradition of the Church. According to Roman Jusiak, Christian
spirituality is “a form of the spiritual life of a person who accepts
God’s revelation in Jesus Christ ... which includes all manifestations
of the Christian’s inner life and behavior” (Jusiak 2016: 284-285).
Christian spirituality is expressed through asceticism, prayer, medita-
tion, and mystical experiences. The goal of the Christian is to continue
developing spiritual life in order to overcome sin and achieve union
with God. Christian values represent ethical ideals pursued in a spirit
of freedom and responsibility, the most important of which is love of
God and neighbor (Jusiak 2016). Andrzej Luczynski comments on
the spiritual life of humanity outside religious contexts, stating, “we
speak of spiritual life when human life develops in conscious relation
to spiritual reality” (Buczyniski 2016: 1570). This concept encompasses
the entirety of human creative capacities, including thoughts, desires,
sensations, instincts, and moral evaluations flowing from the intel-
lectual and volitional spheres. Imagination plays a crucial role in the
spiritual life of individuals, as it allows them to engage with the rich
and diverse world, the beauty of nature, and connections with others
through transcendental as well as purely humanistic experiences. This
process involves seeking, discovering, and defining the meaning and
purpose of life through the realization of various values (Luczyriski
2016: 1571), such as those found in science, art, religion, and ethics—
values that attain a transcendental quality and remain impervious to
the influence of historical events (Kottowski 1968).

According to the materialist worldview, the existence of God in
nature, the cosmos, or society is deemed impossible. In the nine-
teenth century, as Stefan Kunowski notes, Marxist-Leninist ideol-
ogy, grounded in the philosophy of materialism, asserted that the
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world consists solely of matter in constant motion, which evolves
into increasingly refined material states, culminating in human con-
sciousness and spirituality. Spiritual phenomena were understood as
material in nature as they originate from the organized matter of
the human brain (Kunowski 1993). Consequently, scientific-atheis-
tic education, aimed at the permanent transformation of conscious-
ness and the development of a socialist personality, began to play
a fundamental role. Marxist-Leninist ideology thus focused on the
formation of a “new man” through five dimensions of education:
intellectual, moral, physical, aesthetic and polytheistic. Socialist ide-
ology sought to synthesize all values and truths unfettered by religion
(Kunowski 1993).

Stefan Kunowski, who analyzed the socialist system and its
impact on education, highlighted its neglect of the comprehensive
development of the human being by excluding the spiritual dimen-
sion from its framework. He opposed these trends by championing
the ideas of personalism, particularly Christian personalism, which
experienced a resurgence after World War II. Kunowski regarded
this perspective as an opportunity to deepen anthropological and
pedagogical reflection, taking into account “the substantiality of the
person, his/her indestructible qualities, spirituality, reason, and indi-
viduality” (Kunowski 2000: 68).

The concept of spirituality in the thought of Stefan Kunowski

To competently confront the issue of human spirituality as
described by the philosopher and pedagogue Stefan Kunowski,
it is first necessary to situate his ideas within the context of the
three-factor theory of human development. In the 1930s, German
psychologist and philosopher William Stern (1871-1938) proposed
that human development is determined by two factors: heredity and
environment. This theory was opposed by proponents of Christian
philosophy and later by socialist educators, as these two determinis-
tic forces situated humans as passive and submissive beings, unable
to oppose the convergence of these influences or shape their own
lives. Kunowski, while accepting Stern’s two-factor theory, positioned
himself in partial opposition to it by introducing a third develop-
mental factor: the independence of the educated person. This factor
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emphasizes human rationality and freedom as stimuli in the pursuit
of full humanity. Within this context, spirituality—defined as the
personality factors that give individuals their unique identity—takes
on great importance (Kunowski 1993).

According to Kunowski, spirituality as the third developmental
factor “is substantive to the nature of man, i.e., it is permanent in
man, exists by itself, and is the object of spontaneous manifestations
of thought, speech, judgments, aspirations, creativity, and impulses
beyond temporality and sensuality” (Kunowski 1993: 193). In view
of this, human spirituality is characterized by reasoning, valuing,
freedom, creativity, and religious openness—traits that are inherent-
ly human (Kunowski 1993). Kunowski’s comprehensive concept of
spirituality was strongly influenced by German academic philoso-
phy at the turn of the 19th and 20th centuries, particularly its study
of cognition and the theory of values. One prominent figure in this
intellectual tradition was Heinrich Rickert (1863—-1936), who identi-
fied a chain of cause and effect in which goodness corresponds objec-
tively to values, while a valuing attitude arises subjectively, ultimately
resulting in a worldview constructed on these foundations.

Kunowski incorporated this perspective, acknowledging a set of
values—logic, aesthetics, mysticism, ethics, eroticism, and the philos-
ophy of religion—that shape human consciousness, form attitudes
toward values, and expand individual autonomy (Kunowski 2003).
Rickert described values as existing independently of tangible real-
ity: “although they do not exist, they are nevertheless something
that we can best express by saying that they are obligatory” (Rickert
2022: 320). He further stated, “value as value is valid regardless of
the existence by which it is required or acknowledged—it is this and
nothing else that we want to understand by transcendence” (Rickert
2022: 329). Kunowski’s conception of upbringing and development
is embedded in a personalist theory, where the focus is the individual
as a person of intrinsic value, capable of subjective growth, and posi-
tioned as the ultimate goal of the educational process. This is consist-
ent with Kunowski’s understanding of upbringing as “taking a person
out of a lower state (a certain natural state) and bringing him into
a higher state (a state of culture), which is, moreover, not the final
point on the path of development, but the starting point for an even

higher one” (Nowak 2003: 159). Kunowski viewed the human being



Miscellanea ‘ Miscellanea

three-dimensionally, in anthropological, teleological, and methodo-
logical aspects. This personalist optic emphasizes seeing the human
being as a person, particularly as the “idea” of the person, intertwined
with participation in the world of values and the fulfillment of these
values in life. Within this framework, the ultimate aim of educa-
tion is the full realization of the human person: their self-fulfillment
(Nowak 2003).

Kunowski adapted the concept of the “three-dimensional” person
from the French personalist Emmanuel Mounier, who posited that
the person (/a personne) embodies three spiritual dimensions: physical
embodiment in matter, the pursuit of one’s vocation through reflec-
tion, and self-renunciation as a form of giving oneself to the com-
munity. Thus, the person is simultaneously embodied, socialized, and
spiritualized (Kunowski 2000). Kunowski elaborates that on the path
to the formation of individuality, the person faces various temptations
and dangers, such as the risk of being lost in materialism, an excessive
and idealistic spiritualization lacking humility, or psychological dec-
adence which may result in self-isolation and confinement. Further-
more, there is the potential for “absorption” into social masses, lead-
ing to depersonalization or the surrender of one’s will to the leader
of a given community. In view of the above, Kunowski advocates for
a personalistic society, one that functions best when guided by love
for the collective human community (Kunowski 2000).

Kunowski describes human personality as “a dynamic process in
which the individual excels in the world of values (through those val-
ues which he/she adopts as his/her own, which he/she incorporates
into the totality of his/her life)” (Kunowski 1946: 46). Consequently,
the goal of upbringing should be the development of personality on
a cultural (spiritual) basis. In discussing the concept of personality,
Kunowski employs the terms non-empirical or supra-empirical, which
indicates that personal development involves an awareness of being
a person capable of engaging with and experiencing cultural values
(Kunowski 1946).

With these considerations in mind, we now turn to Kunowski’s
theory of development, which introduces a third factor—spirit-
uality—into the process of shaping human personality. As Marian
Nowak explains, for Kunowski, “the supreme aim of upbringing
becomes that man should be able to unite the whole of his life around
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some spiritual center, which is most often perceived in the category
of the person” (Nowak 2008: 302). Kunowski identifies five dimen-
sions that characterize human spirituality: rationality, the capacity
to value, freedom, creativity, and religiosity. These dimensions form
the specific framework through which Kunowski’s interpretation of
spirituality is further articulated.

Rational spirituality—conditioned by human reason

According to Kunowski, “human spirituality is rational, i.e. capa-
ble of objective cognition of reality in the process of mental abstrac-
tion, which extracts the essential features of an object from the per-
ceived material, forming from them the content of a true concept,
consistent with the actual state of affairs” (Kunowski 1993: 189). In
order to better understand this statement, it is helpful to refer to the
definition of a person formulated by Boethius at the turn of the fifth
and sixth centuries. Boethius described man as an individual sub-
stance of rational nature (Kijewska 2011). The attributes of a human
being include individual and singular existence, possessing a unique
set of properties, and being guided by the reason inherent to his or
her species in nature. St. Thomas Aquinas elaborates that, through
the principle of induction, it is possible to arrive at the knowledge of
a principle from the whole and to form a specific theory around a dis-
tinct issue. However, human cognition will never be fully complete or
exhaustive—as this quality belongs solely to God. The divine pattern
is revealed in human cognitive capacity, as the light of thought comes
from God (St. Thomas Aquinas 1981: 93, 115).

Aquinas also grappled with defining truth, which he described
as “the conformity of the judgments of the human intellect with the
objective state of affairs” (St. Thomas Aquinas, 1998: a. 1-2). From
this definition, it follows that two elements are necessary for truth
to manifest: the cognitive subject and the object of cognition. The
subject is the human being, equipped with intellect, and the object is
objective reality. Truth is accessible through human cognitive abili-
ties, while ethical truth, as Kowalczyk explains, is “that value which
should encompass the whole human person. Truth cannot be grasped
only in terms of possession, as it is primarily concerned with the

essence of being human” (Kowalczyk 2006: 176).
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Tadeusz Styczeni reflects on the essence of human cognition, stat-
ing that to know is “to understand to the end, that is, to explain
something definitively, to see through to the bottom what is seen
and directly experienced” (Styczen 1986: 251). He elaborates fur-
ther on this point, by referring to the thought of Karol Wojtyta, who
drew attention to the “difficulty of final explanation.” According to
Woijtyta, cognition should not settle for merely stating experiential
facts; instead, “understanding to the end” involves two components:
the “obviousness of experience” and the subsequent “obviousness of
understanding.” Wojtyla explains that only by achieving both can
human cognition meet the cognitive demand from which questions
arise (Styczen 1986: 252). The question of truth is intrinsically linked
to inquiries about the meaning of human life, which includes moral,
artistic, ideological, and religious values. Truth should also be con-
sidered in its social dimension as a “common good for all.” It fos-
ters interpersonal fraternity and functions as a unifying element for
spiritual communities (Kowalczyk 2006).

In the act of cognition, the problem lies in discerning truth, as
Rickert notes, because truth and falsehood are often intermingled;
in other words, there are both certain and uncertain judgments. It is
essential to determine that an argument is true and that the con-
tent of the judgment is objective. Truth is that which is conceived
or understood as true in a mental process and then fulfilled. One of
truth’s defining attributes is its obligatory nature, which grants it the
highest theoretical dignity and, as Rickert asserts, even transcenden-
tal dignity. Addressing Plato’s doctrine of ideas, which has its theo-
retical foundation in European metaphysics, Rickert points out that
the doctrine also touches upon the supernatural “spirit” as the “true
world” which transcends human empirical thought. Humanity, Rick-
ert argues, has the right to presuppose something beyond the senso-
ry world (Rickert 2022). Man, as a subject of intellectual cognition,
acquires knowledge about the object of his exploration—namely, the
reality that truly exists. However, life is far richer than the capacities
of human cognition, and the knowledge that man seeks to attain and
understand contains an inexhaustible source within itself (Kowalczyk
2006). Similarly, Mieczystaw A. Krapiec comments on the truthful-
ness of human cognition, noting that while man has various ways of
understanding reality, these methods must always account for the real
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existence of specific beings. In this way, human cognition finds its
justification in truth (Krapiec 2008).

Spirituality of values—conditioned by the human capacity
to value

According to Stefan Kunowski, “human spirituality is capable of
valuing and evaluating all objects of experience in relation to itself
(subjectively) as good, beautiful, true, noble, etc., and therefore valu-
ing flows from the ability to love and connect with goodness, beau-
ty, truth in one’s experience. Thus, spirituality can create the high-
est ideals of Goodness, Beauty, Truth, and Holiness and live these
ideals” (Kunowski 1993). When it comes to valuing objects through
the application of knowledge, human beings can assess their worth
both in terms of intrinsic value and market value. When it comes
to making judgments about human relationships, evaluations and
decisions should refer to objective criteria. The wisdom derived from
rational thinking and knowledge distinguishes man as a rational
being. In constructing a personal hierarchy of values, man must rely
on an understanding of the surrounding world and act in accord-
ance with its laws. Additionally, he must be capable of selecting the
most appropriate course of action from the options available to him
(Gutek 2007).

Kazimierz Popielski identifies several stages in the process of
selecting and consolidating values: (1) discovery of values, (2) accept-
ance of values, (3) clarification of values, (4) crystallization of values,
(5) purification of values, (6) internalization of values, (7) localization
of values, and (8) fulfillment of values (Popielski 2009). According
to Popielski, the process begins with the discovery of values, which
are received as signals in mental structures in the form of intelligible
information. This discovery is accompanied by the emotional accept-
ance of values through personal experiences. The next stage involves
the clarification of values, where individuals decide to adopt certain
values as their own and establish a hierarchy among them. Subse-
quently, the stages of crystallization and purification occur, during
which individuals deepen and refine their value structure, remov-
ing any destructive or conflicting notions. Only after this process of
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sorting and refining does internalization take place, i.e. the adop-
tion and fulfilment of values that the individual deems worthy and
significant.

The final stages of the process are localization and fulfillment of
values. During these stages, the person’s dialogical personality—one
oriented toward both personal potential and relationships with oth-
ers—grows. Fulfillment involves aligning personal motivation with
these values, which then become closely linked to life goals. These
values also provide meaning and direction to the individual’s life
(Popielski 2009). Stefan Kunowski posits that “valuing is the most
basic activity of human personality” (Kunowski 2003: 51). The pro-
cess of a personality maturing to value unfolds across the biological,
psychological, social, and spiritual spheres. In the spiritual sphere,
Kunowski writes, “there will be a kind of fusion of values, a com-
plete correspondence between objective and supreme value (God)
and subjective value, in which Life in God takes place” (Kunowski
2003: 51).

Katarzyna Olbrycht observes that as a person’s autonomy in val-
uing increases, their psychic spheres become more integrated. In this
process, the emotional and volitional spheres are subordinated to the
intellectual sphere, allowing for a transition from merely recognizing
values to actively fulfilling them within the individual’s personality.
The richness of a person’s axiological system—their capacity for valu-
ing—depends on the degree of integration in their personality devel-
opment (Olbrycht 2000). Stefan Kunowski referred to the totality
of activities, causes, and effects linking values to human behavior as
“value introception.” He defined this as “a spiritual process in the
development of personality, consisting in assigning or establish-
ing a value trait and connecting it to a certain thing, goal, or norm”
(Kunowski 2003: 17). According to Kunowski, it is important to
recognize that value introception occurs during the stage of charac-
ter formation, primarily in adolescence, and engages all of a person’s
psychic functions.

Marian Nowak elaborates on the concept of value introception as
“the process of taking the aims of others as one’s own.” He explains
that this type of action is manifested through appropriate attitudes,
which can be observed in the actions of the student, the teacher, and
their interaction with objective reality. According to Nowak, the
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most significant elements in this process are the personal acts of both
teacher and student, as well as their decisions regarding the choice of
values. These values should be universal and expansive that integrate
the student’s personality and all aspects and elements of the edu-
cational process (Nowak 2008: 522). Valuing and the introception
of values are fundamental processes in the formation of personality.
A person’s will and character require the establishment and internal-
ization of a scale of values, enabling the individual to apply them in
various life situations. These values must be “assimilated so well that
they can be applied involuntarily and chosen ... without hesitation”
(Kunowski 2003: 97). In light of this, it is particularly significant to
stress that young people, in the process of their upbringing, must
develop their own guiding anthropology—a coherent set of values
with specific qualities that become integral to their worldview and

guide them throughout life (Cichon 1996).

Free spirituality—conditioned by the human desire
for freedom

Kunowski posits that “human spirituality is free, the expression
of which is the freedom of the will in choosing the good and the
possibility of taking moral responsibility for oneself, one’s life and
actions, and for other people” (Kunowski 1993: 190). Dietrich von
Hildebrandt comments on the nature of moral values, asserting that
“norms rooted in learned values have ... the character of a call, a kind
of command appealing to our conscience” (Biesaga 1989: 156). He
describes this as categoricality—a moral obligation or imperative.
On the basis of this assertion, he concludes that moral values have
primacy over all other types of values; as they constitute the “funda-
mental data” by means of which human beings commit themselves to
goodness. An individual who embodies moral values adopts attitudes
marked by integrity, fidelity, a sense of responsibility, and respect for
truth and goodness. These values are fundamentally decisive for the
moral well-being of the person. It is from these moral values that
the human capacity to direct the will toward goodness in life arises,
along with the ability to remain free in morally important situations,
while upholding accountability for one’s actions (Jankowska, Krason

2009).
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Reflecting on the importance of moral values, we must consid-
er the profound influence of freedom, tolerance, and sacrifice. J6zef
Tischner’s words, “If you want, you can...,” makes it clear that the
intrinsic connection between free will and the understanding of free-
dom as a value. Through values, individuals find meaning and pur-
pose in life. It is also through values such as tolerance, the common
good, community, and openness to dialogue that a person “learns”
how to coexist with others and achieve mutual understanding. Tisch-
ner characterizes this as sacrifice, describing it as “allowing my ... will
to be good for the other. The act of sacrifice is the pinnacle axiological
experience of which man is capable” (Tischner 2011: 535). Through
encounters with others, individuals not only affirm their own values
but also learn to understand and respect the preferences and values
of others, gaining clarity on how to act responsibly and what actions
to refrain from. Even amidst the freedom of choice, an inherent cat-
egorical imperative guides our decision-making (Tischner 2011:
532-537).

Jan Szymczyk asserts that “without social freedom, man cannot
develop his basic personality” (Szymczyk 2004: 64). This means that
the truth and goodness derived from freedom influence the devel-
opment of the individual’s personality and perception of social free-
dom. The personal cultivation of goodness naturally contributes to
the common good, grounded in the “solidarity among the members
of the society,” which can be regarded as a unique socio-moral norm
(Szymczyk 2004: 75). Viktor Frankl adds another dimension, noting
that individuals continually take a stance toward life’s values and gen-
eral human values, which determines their responses to irrevocable
circumstances. In confronting these values with their fate, individuals
metaphorically “carry them on their shoulders” and, in moments of
suffering or moral test, turn to their conscience. Conscience, acting as
a moral compass, safeguards autonomy and steers individuals toward
responsible decisions. Ignoring this inner voice, Frankl warns, leads
to conformity and moral decline (Frankl 2017).

Freedom, therefore, manifests itself most fully in acts of goodness.
Misunderstood or misused freedom, however, has destructive con-
sequences, and erodes both individual integrity and human dignity
(Kieres 2009). In view of the above, it is clear that humans are in
a continuous process of learning to express emotions and to embody
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values authentically in their lives. Goodness, love, and freedom are
not external constructs but arise from within, representing “inner

experiences of how to be human” (Krapiec 2008: 729).

Creative spirituality—conditioned by human invention
and creativity

In Kunowski’s concept, “man’s spirituality is creative; it does not
content itself with merely receiving and experiencing ready-made
works of culture, but strives to seek novelty, either through processing
work to refine matter for the benefit of people, or through original
creativity, invention and discovery in the creation of technology, sci-
ence and culture, transforming the natural reality” (Kunowski 1993:
190). The issue of creative spirituality must be considered in the con-
text of cultural and aesthetic values. According to Popielski, values
are integral to the structure of cultural life; culture “lives” through
values, and values “live” through culture (Popielski 2009: 178).

Aesthetic values bring beauty into human life, though beauty itself
can be interpreted in ambiguous ways. One can speak of categorical
beauty and metaphysical beauty. Metaphysical beauty has a transcen-
dental value because it arises from the unity of truth and goodness.
Categorical beauty, on the other hand, is activated during the con-
templation of works of art or natural phenomena, as well as through
the cathartic function of art, which engages human expressivity and
originality (Kowalczyk 2006). Humans perceive manifestations of
beauty in ornamentation, charm, subtlety, sublimity, and the pic-
turesque or poetic aspects of things (Tatarkiewicz 1975). Aesthetic
experiences can evoke both pleasure and displeasure. According to
Wihadystaw Tatarkiewicz, this corresponds to aesthetic hedonism,
which holds that “an aesthetic experience has only as much value
as it contains pleasure. The measure of this value lies only be the
intensity and permanence of pleasure, but since its intensity escapes
measurement, what remains is only its lasting impact on individuals
and generations” (Tatarkiewicz 1975: 378).

Roman Ingarden argues that a work of art is valuable when it is
true by virtue of its exclusive property of being a work of art. Such
awork can be said to embody truth or an idea within itself (Ingarden
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1957). In art theory, attention has been drawn to the notion that
a work of art should convey moral values and communicate a mes-
sage to humanity, for example social or political ideals, such as patri-
otism, or deal with themes of historical truth. Carl Gustav Jung’s fas-
cination with spirituality attributed to it a profound power inherent
in the human unconscious. This unconscious manifests itself in the
“artistic creeds” of creators. For Jung, direct engagement with a work
of art is of paramount importance for the viewer, who discerns the
inner vision of humanity, the spiritual essence of life, or even the cos-
mos. The symbolic codes embedded in art resonate not only with
highly sensitive individuals but also with broader segments of society.

From a psychological point of view, Jung argued that art simul-
taneously reflects material and spiritual dimensions, as well as the
extent to which humanity has distanced itself from nature. This sepa-
ration creates a gap between nature and the mind, consciousness and
unconsciousness—dualities that characterize both the human psy-
che and the eras in which it exists. Jung observed that when human
rationality reaches its limits, mystery and the inexplicable remain,
opening a metaphysical, spiritual realm accessible only to certain
individuals (Jung 2018). As Marc Chagall suggested, and Jung ech-
oed, in today’s world, “everything can be deformed except for the
heart, human love, and the quest to know God” (Jung 2018: 360).
Viktor Frankl on the other hand, draws our attention to the values
that can be realized through creative acts. He noted that admiration
for the beauty of nature or art provides a pathway to experiencing
the meaning of life (Frankl 2017). The religious-sacral dimension of
beauty deserves special attention as it manifests itself in architec-
ture, sculpture, and stained glass, particularly in forms like the Bis-
lia pauperum, Orthodox icons, or the art of the Italian Renaissance.
This dimension of art invites aesthetic and spiritual experiences
that connect individuals to the divine and supernatural. According
to Kowalczyk, “the religious dimension of art is discernible only to
a person who is inwardly open to absolute-transcendental reality, and
the moral integrity of the recipient of works of art is equally essential”

(Kowalezyk 2006: 180-181).
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Religious spirituality—conditioned by metaphysical depth and
human transcendence

The last aspect of human spirituality mentioned by Kunowski
is its openness to metaphysical depths. He asserts that spiritual-
ity “transcends the boundaries of sensory experience (transcend-
ence) and reaches as far as cognition of the sources of being, the
Absolute, and God. Thus, human spirituality, in its depths, embodies
a religious attitude, seecks God, and desires union with Him, a con-
cept which Christianity has expressed in the term: anima humana
naturaliter christiana” (Kunowski 1993: 190). According to Frankl,
human beings are characterized by an anthropological-existential
spirituality that is dual as it comprises both religious consciousness
and unconsciousness. This duality reflects an inherent, immanent ref-
erence to the Absolute. Frankl explains, “even if unconsciously, yet
we are always directed intentionally towards God; we remain, if even
in the unconscious, always in intentional reference to God” (Frankl
1978: 57). This suggests that humanity is not only rational but also
intrinsically spiritual, always oriented toward transcendence.

Henryk Wéjtowicz elaborates on this idea, stating that “thoughts,
spiritual attitudes, feelings, religious actions, and all that through
which God is known—the entirety of a person’s life, including feel-
ing, will, action, and cognition as a medium quo—bears a relation to
religious experience” (Wéjtowicz 1986: 158). The affirmation of life,
including one’s own existence, arises from the experience of human
fragility, finiteness, and the fear of death. Reality, being random and
changeable, is explored through rational thought, leading to the con-
clusion that the Absolute is the ultimate cause of everything. Con-
sequently, the human need to entrust existence to God as a higher
being intensifies, solidifying man’s identity as a religious being—
homo religiosus (Zdybicka 1982). Religious experience, in this context,
is described as “an entirely personally experienced cognition of reli-
gious realities, the essence of which is man’s striving for union with
God by loving Him in every person and creature in order to attain
higher powers for fulfilling the fullness of his highest vocation after
having freed himself from all evil through prayer, living according to
the word of God and receiving the saving power of God” (Wéjtowicz
1986: 157).
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In Christian ethics, human deeds take on profound meaning.
Wojtyla asserts that “deeds contain in themselves a real positive mor-
al value, i.e., goodness. If, on the other hand, they contain evil, i.e.,
a negative value, then they bring with them the opposite of the moral
perfection of the person; its devaluation” (Wojtyta 1991: 66). Sim-
ilarly, Styczeri emphasizes that “the value of the human person is
sometimes referred to as personal dignity,” and human acts are char-
acterized as either “decent or simply morally good” or morally bad
(Styczen 1986: 248). Accepted and well-lived religious values con-
tribute to the construction of humanity and deepen the meaning of
human life. Religious faith engages the entirety of a person—intel-
lect, will, feelings, and actions, and therefore religious values shape
personality, ethical attitudes, dignity, and respect for others (Kowal-
czyk 2006). Christian values are embodied in the commandments
to love one’s neighbor as oneself and to love God above all. Franz
Brentano further elucidates that such values are illuminated by the
“ray of light of natural knowledge” and are inherently right. Through
loving our neighbor, we express love for God (Brentano 1989).

According to Kunowski, understanding the progression of a per-
son in religious education requires acknowledging the transforma-
tions occurring across physical, intellectual, social, moral, and spiritual
spheres. A person always possesses a certain potentiality—what
Kunowski describes as a “pure possibility of being,” and progresses
through successive stages of development until achieving fulfillment
through the imitation of Christ and God (Kunowski 1993: 97, 99).
This process involves an upbringing grounded in the Christian reli-
gion, which takes into account both human needs and innate human
dignity. Such an upbringing requires morally sound conclusions and
attitudes, in accordance with natural law as expressed through the
voice of conscience. Human actions, Kunowski argues, should be rea-
sonable, conscious, and voluntary (Kunowski 1993).

Summary

What distinguishes humanity within the natural world is its
uniqueness, reflected in creative work, interpersonal love, and life
itself. Frankl observes, “When we realize that it is impossible to
replace one human being with another, the role of the responsibility
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for our own life and for sustaining it will appear to us in all its great-
ness” (Frankl 2009: 128). This statement unveils the realm of hidden
potentialities and possibilities inherent in human existence. Spiritual
culture must be recognized not only as a necessary condition for
human life but also as a product of that life, constituting an essen-
tial aspect that distinguishes humans from the animal world. Human
spirituality reveals a profound and elusive dimension of human
nature that is difficult to grasp.

In his reflections on upbringing, Kunowski draws our attention
to the various ways in which individuals transcend themselves while
searching for their own paths in life and uncovering the meaning
of existence. This is particularly relevant in the context of educa-
tion. From a pedeutological perspective, teachers should continually
reflect on the process of upbringing and explore new approaches to
stimulating the holistic development of students. Spirituality, as the
third factor in human development, naturally evolves in the school
environment, but its growth is contingent upon the proper attitudes
of teachers who instill in young people a desire to pursue truth, good-
ness, and beauty. According to Kunowski, when this educational
guidance is absent, and young people are left to their own devices,
and risk losing their way (Kunowski 1993).

John Paul II explains that what pushes a young person towards
destructive behaviors is a “lack of clear and convincing reasons for
living. Indeed, the lack of points of reference, the vacuum of values,
the conviction that nothing is meaningful and worth living for, the
tragic and destructive feeling of being an unknown bystander in an
absurd universe, can push some to seek—in irritation and despera-
tion—ways of escape” (John Paul IT 1984: 98-99). The philosophical
and psychological perspectives referenced above underscore the rela-
tional nature of human actions, and their individual and collective
dimensions. They also call attention to the global scope of education-
al influence. In today’s world, reflecting on the purpose and mean-
ing of human life—particularly within educational contexts—has
become increasingly pertinent.

According to Kunowski, turning toward spirituality and pro-
moting transcendence is a valuable remedy for the growing sense of
loneliness, alienation, aggression, and other pathological behaviors
increasingly affecting young people. There is no doubt that alongside
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the focus on intellectual development, contemporary education must
also center on the spiritual growth of children and adolescents. Edu-
cational and upbringing activities should always aim at the integral
development of the human being, which consists of both material
and spiritual elements. An equally important task facing the edu-
cators, therefore, is to awaken and nurture the spirituality of young
people, “so that it prevails over the whole, and to form on this basis
the fullness of humanity in a fully developed and integrated human
personality” (Kunowski 1993: 190). In conclusion, the importance
of spirituality in the educational process, as articulated by Kunowski
in his Podstawy wspélezesnej pedagogiki [Foundations of Contempo-
rary Pedagogy], remains highly relevant. Spiritual progress acts as
a benchmark for assessing the thoughts, feelings, and actions of the
human person individual and facilitates the holistic development of
the student.

Bibliography

Arystoteles (1988). De anima, trans. P. Siwek, Warszawa: Paristwowe Wy-
dawnictwo Naukowe.

Beck U. (2012). Spofeczeristwo swiatowego ryzyka. W poszukiwaniu utracone-
g0 bezpieczenstwa, trans. B. Baran, Warszawa: Wydawnictwo Naukowe
Scholar.

Biesaga T. (1989). Dietricha von Hildebrandta epistemologiczno-ontologiczne
podstawy etyki, Lublin: Towarzystwo Naukowe KUL.

Bocheriski J. (1993). Zarys bistorii filozofii, Krakéw: Wydawnictwo Philed.

Brentano F. (1989). O zrddle poznania moralnego, trans. A. Wegrzecki, War-
szawa: Panistwowe Wydawnictwo Naukowe.

Cichot W. (1996). Wartosci, czlowick, wychowanie. Zarys problematy-
ki aksjologiczno-wychowawczej, Krakéw: Wydawnictwo Uniwersytetu
Jagielloriskiego.

Frankl V.E. (2009). Czlowick w poszukiwaniu sensu, trans. A. Wolnicka,
Warszawa: Wydawnictwo Czarna Owca.

Frankl V.E. (2017). Lekarz i dusza. Wprowadzenie do logoterapii i analizy
egzystencjalnej, trans. R. Skrzypczak, Warszawa: Wydawnictwo Czarna
Oweca.

Frankl V.E. (1978). Nieuswiadomiony Bdg, trans. B. Chwedenczuk, Warsza-
wa: Instytut Wydawniczy Pax.

Gutek G.L. (2007). Filozofia dla pedagogiw, Gdarisk: Gdariskie Wydawnic-
two Psychologiczne.

163



164

Ingarden R. (1957). Studia z estetyki, vol. 1, Warszawa: Panstwowe Wydaw-
nictwo Naukowe.

Jankowska M., Krason J. (2009). Hierarchia wartosci i sposoby ich realizacyi,
Krakéw: Oficyna Wydawnicza ,Impuls”.

Jan Pawet II (1984). Nauczanie spoleczne. 1980, vol. 3: Ukazujcie ludziom
ideat mitosci. Przemdwienia i inne dokumenty, Warszawa: O$rodek Doku-
mentacji i Studiéw Spotecznych.

Jung C.G. (2018). Czlowick i jego symbole, trans. R. Palusiniski, Katowice:
Wydawnictwo Kos.

Jusiak R. (2016). “Duchowos¢ chrzescijaniska,” [in:] A. Maj, K. Chatas (eds.),
Encyklopedia aksjologii pedagogicznej, Radom: Polskie Wydawnictwo En-
cyklopedyczne Polwen, pp. 284-285.

Kiere$ B. (2009). “Wspélczesna pedagogika a problem godnosci czlowieka,”
[in:] A. Szudra, K. Uzar (eds.), Personalistyczny wymiar filozofii wycho-
wania, vol. 1, Lublin: Wydawnictwo KUL, pp. 183-188.

Kijewska A. (2011). Filozof i jego muzy. Antropologia Boecjusza — jej Zrodia
i recepeja, Kety: Wydawnictwo Marek Derewiecki.

Kotlowski K. (1968). Filozofia wartosci a zadania pedagogiki, Wroctaw—War-
szawa—Krakéw: Zaktad Narodowy im. Ossoliriskich.

Kowalczyk S. (2002). Zarys filozofii czlowieka, Sandomierz: Wydawnictwo
Diecezjalne.

Kowalczyk S. (2006). Czlowiek w poszukiwaniu wartosci. Elementy aksjologii
personalistyczne, Lublin: Wydawnictwo KUL.

Krapiec M.A. (1999). Czlowick w kulturze (Dziela, vol. 19), Lublin: Redak-
cja Wydawnictw KUL.

Krapiec ML.A., Kaminski S., Zdybicka Z., Maryniarczyk A., Jaroszyriski P.
(2008). Wprowadzenie do filozofii, Lublin: Wydawnictwo KUL.

Kunowski S. (1993). Podstawy wspdlczesnej pedagogiki, Warszawa: Wydaw-
nictwo Salezjariskie.

Kunowski S. (1946). Proces wychowawczy i jego struktury, Lublin: Instytut
Pracy Nauczycielskie;.

Kunowski S. (2000). Problematyka wspdlezesnych systeméw wychowania, Kra-
kéw: Oficyna Wydawnicza ,Impuls”.

Kunowski S. (2003). Wartosci w procesie wychowania, Krakéw: Oficyna Wy-
dawnicza ,Impuls”.

Luczynski A. (2016). “Zycie wewnetrzne czlowieka,” [in:] A. Maj, K. Cha-
tas (eds.), Encyklopedia aksjologii pedagogicznes, Radom: Polskie Wydaw-
nictwo Encyklopedyczne Polwen, p. 1570.

Nowak M. (2008). Teorie i koncepcje wychowania, Warszawa: Wydawnictwa
Akademickie i Profesjonalne.

Nowak M. (2003). “Koncepcja osoby i jej znaczenie w teorii pedagogicznej
Stefana Kunowskiego,”[in:] M. Nowak, T. Ozdg, A. Rynio (eds.), W tro-
sce o integralne wychowanie, Lublin: Wydawnictwo KUL, pp. 147-168.



Miscellanea ‘ Miscellanea

Olbrycht K. (2000). Prawda, dobro i pigkno w wychowaniu czlowieka jako oso-
by, Katowice: Wydawnictwo Uniwersytetu Slaskiego.

Popielski K. (2009). Psychologia egzystencji. Wartosci w Zyciu, Lublin: Wydaw-
nictwo KUL.

Rickert H. (2022). Przedmiot poznania, trans. T. Kubalica, Warszawa:
Wydawnictwo Naukowe PWN.

Siwek P. (1988). “Wstep,” [in:] Arystoteles, O duszy (De anima), trans.
P. Siwek, Warszawa: Paristwowe Wydawnictwo Naukowe.

Styczen T. (1986). “Czy doswiadczenie moralne jest doswiadczeniem religij-
nym?” [in:] W. Stomka (ed.), Bdg i czlowick w doswiadczeniu religijnym,
Lublin: Towarzystwo Naukowe KUL, pp. 247-254.

Szymezyk J. (2004). Odkrywanie wartosci. Z problematyki socjologiczno-aksjo-
logicznej, Lublin: Wydawnictwo Polihymnia.

Sw. Tomasz z Akwinu (1981). Suma teologiczna. Rzqdy Boze. O sprawnos-
ciach, vol. 8, trans. P. Belch, Londyn: Veritas.

Sw. Tomasz z Akwinu (1998). Kwestie dyskutowane o prawdzie, vol. 1, trans.
A. Aduszkiewicz, L. Kuczynski, J. Ruszezyriski, Kety: Wydawnictwo
Antyk.

Tatarkiewicz W. (1975). Dzigje szesciu pojec, Warszawa: Paristwowe Wydaw-
nictwo Naukowe.

Tischner J. (2011). Myslenie wedlug wartosci, Krakéw: Wydawnictwo Znak.

Woijtyta K. (1991). Zagadnienie podmiotu moralnosci. Czlowiek i moralnosé,
Lublin: Towarzystwo Naukowe KUL.

Wojtowicz H. (1986).“Bég i czlowiek w do§wiadezeniu religijnym u $w. Au-
gustyna,” [in:] W. Stomka (ed.), Bdg i czlowiek w doswiadczeniu religij-
nym, Lublin: Towarzystwo Naukowe KUL, pp. 157-179.

Zdybicka Z.J. (1982). “Doswiadczenie ludzkie podstawg afirmacji Boga,”
Roczniki Filozoficzne KUL, vol. 30, no. 2, pp. 5-13.

ADDRESS FOR CORRESPONDENCE

Anna Bres

University of Humanities and Economics in Lodz
Department of Psychology and Pedagogics
e-mail: abres@ahe.lodz.pl

165



