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It is not easy to define the concepts of religion and culture today,
and consequently, to point out the specific differences between
them. Since the question of the independence and identity of these
concepts is so complex, perhaps it would be worth looking at them
in a different way. Not through the prism of individual similarities
or differences, so characteristic of modernity, but through a broad-
er view of the reality that surrounds us. We must therefore aban-
don the postmodern and reductionist vision of philosophy, as well
as the anti-metaphysical and egocentric image of the epistemolog-
ical subject. In this situation, it seems extremely valuable to look
at religion and culture through the prism of the concept of reason,
understood in the Platonic view. In short, for a Platonist, under-
standing “the something” is equivalent to remembering “that
something,” which perfect image exists only in the ideal world. Of
course, such a reminder is always limited to the framework of the
material world in which man lives, but it is also, to a greater or
lesser extent, an attempt to reach the ideal and true essence of a
given “the/that something”. This vision of reason also assumes,
that there is some “content” or “information” that transcends our
current cognitive capabilities. If we adopt other cognitive assump-
tions, especially those in which the individual human mind “cre-
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ates all content” or is a “product of the natural world” qualitative-
ly identical to it, the image of broadly understood culture, and
especially classically understood religion, will be exceptionally
unclear, if possible, at all.1

Today’s passionate discussions about the interdependence of
religion, culture, social and political issues are often character-
ized by a deep conviction in the validity of one’s own views, while
at the same time viewing those who think differently as threats
that must be eliminated. In such discussions, the already formed
classical thought of ancient Greece, which we will discuss, may
prove helpful. It shows us not only the solid and broad framework
of human thought, but also the cooperation of culture, religion
and rationality. Due to the limited scope of this paper, let us look
only at some important elements of Greek culture, without which
it is difficult to imagine, and which many would also call strictly
religious elements. Besides, in this culture, all aspects of human
life (including military organization and sports in the modern
sense) were marked by the imprint of religious thinking. At this
point, we will be particularly interested in: the myth, religious rit-
uals, mysteries, and Greek theater. For the ancient Greeks, all
these aspects were extremely important and held an irreplaceable
place. It is worth conducting such analyses to learn anew, at the
source, creative, and respectful way of building deep relation-
ships between people, with their individual ways of thinking.

“Myth”
in the Hellenistic Age

In order to better understand the concept of “myth” among the
ancient Greeks, it is worth making a brief digression on the eth-
nological understanding of the concept of “myth”, which has had
a strong influence on the way this issue is perceived in the social

1D. Dennett, Breaking the Spell. Religion as a Natural Phenomenon,
New York 2006.



The Inestimable Value of the Culture, Religion... 263

consciousness. Inspired by the research of James Frazer2, the
outstanding Polish ethnologist Bronistaw Malinowski, examining
the culture of primitive, traditional societies, comes to the con-
clusion that in these societies we are dealing with a “mythical
message”. It can be briefly characterized by two main
Malinowski’s claims. In the first of them he maintains that: “there
is a strong connection between the word, myth and sacred tribal
parable on the one hand, and the ritual and moral acts, social
organization and even practical actions of the members of the
tribe on the other”.3 In the second: “stories exist in the lives of the
natives, not on paper”.4 Based on these and further analyses, he
concludes that it is these unrecorded stories, called myths, living
in the cultural space of a given tribe, that justify all its practices,
beliefs, value system and social and political organization, and
also legitimize the relevant authority. A myth in this sense—and
that is how it is most often understood—is essentially a fairy tale,
an ideology, interpreted as a priceless deposit and message about
the history and origins of a given tribe. It is a form of intergener-
ational bond through sacred customs and traditions that deter-
mine the identity of individual communities.5

However, the etymological meaning of the term “myth” in the
sense presented above does not exactly coincide with the concept
known from Greek mythology. Although they share important
common elements, such as references to saints’ stories, the possi-
bility of interpretation, or an attempt to explain the framework of
social life, in the latter case it is a written story and therefore has
its own literary expression. Although it is difficult to unequivocal-
ly reject the view that the myths of ancient Greece originally exist-
ed only in the form of oral transmission (there is a consensus

2 J. Frazer, Zlota galqz: studia z magii i religii, trans. H. Krzeczkowski,
cop. 2, Krakéw 2017.

3 B. Malinowski, Mit w psychice cztowieka pierwotnego, in: B. Mali-
nowski, Dziela, vol. VII, Warszawa 1990, p. 298.

4 Ibidem, p. 309.
5 W. Lengauer, Religijnosé starozytnych Grekéw, Warszawa 1994, p. 22.
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among researchers that, for example, most of the so-called “hero-
ic myths” were originally known in oral form), their literary form
and search for universal, timeless and rational answers are their
special feature. Myths are not just stories of ordinary people,
devoid of deeper meaning (e.g., useful for some purpose), but also
content containing timeless teachings. To be more precise: “myth”
is literature, not just “fiction,” but also a specifically understood
“fact”.6

There is no doubt that among the ancient Greeks the concept of
religion was closely linked to the concept of myth, and according to
some researchers, e.g. Wlodzimierz Lengauer, myths themselves
constitute an element of the Greek understanding of both religion
and the surrounding world.7 It is also a fact that philosophy
appeared among the Greeks as a response of reason to the ubiqui-
tous myths in Hellenic culture, which by their nature were marked
with a strong religious imprint.8. When we say myth, we mean:

... (Greek: pdbog [mythos] — story, fiction, fairy tale, speech) — a so-
called traditional story (without an author) about the ultimate
causes of things and the meaning of human life; the content (plot)
of a work of art, any literary fiction; a reductionist and unreal
vision, a tool of social propaganda (ideology, utopia). [...] Stories
about the beginnings (causes) of everything — gods, the cosmos,
man and nature, clans, cities and states, wars, journeys, cults, laws
and customs — and about the eternal order of the world (primordial
time) or “sacred history” (igpog Adyoc [hierés logos]) and the des-
tiny of man, which (my note: AD) are a permanent component of
civilizations and cultures...9

6 Ibidem, p. 23—25.

7 Ibidem, p. 5.

8 G.F. McLean, Myth and Philosophy, Washington 1971; F.M.
Cornford, Before and after Socrates, Cambridge 1976; F.M. Cornford,
From Religion to Philosophy. A Study in the Origins of Western
Speculation, Princeton 1991; L. Kolakowski, Obecnosé¢ mitu, Warszawa
2003; W. Dlubacz, U Zrédel filozofii. Od mitu do logosu, “Roczniki
Filozoficzne” 50 (2002) c. 2, p. 123-138.

9 H. Kiere$, Mit, in: http://www.ptta.pl/pef/pdf/m/mit.pdf, p. 1.
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For Plato, one reason for appealing to myth is the changing
nature of political systems. This refers to the alternating cycles of
“the good and the bad of every system” and the related problem
of tyranny resulting from a good and desirable democratic sys-
tem. Although Plato does not explicitly cite the well-known
Arcadian ritual (myth) that describes human sacrifice, he uses it
to explain the transformation of a democratic, or good, political
leader into a bloody tyrant. Any popular leader will inevitably
become a tyrant if he consumes the blood of his brother. A “myth”
in this sense is a story about a continually performed ritual; it is a
literary parable, metaphor, or even fable, but it serves to evoca-
tively explain a timeless truth.10

Another reason for Plato’s positive attitude toward mythology
is the social issues we can observe, for example, in the Protagoras.
In this work, Plato is primarily interested in civic virtues (arete)
and the question of their origins. He begins his discussion with a
narrative (mythos) in which the gods, who created all creatures
on earth, including humans, play a central role. Each creature
was endowed by the Titans—Prometheus and Epimeus—with
appropriate traits and skills. However, because, despite these
gifts, weak and defenseless humans still lack the qualities neces-
sary for community life and state building, Zeus endows them
with additional, essential gifts—Shame (aidos) and a Sense of
Justice (dike). Then, after the “mythical” introduction, comes the
lecture (logos), which no longer speaks of the gods but only of
concrete facts and recurring relationships in human action,
which Zeus will call “civic art” or “political art” (techne politike).
It can also be taught and developed creatively, as befits not only a
“mythos” but also a “logos”.11

10 W. Lengauer, Religijnos¢..., op. cit., p. 11-12.

11 Platon, Protagoras czyli O sofistach (o moralnosci): dialog
dowodzqcy, przelozyt oraz wstepem, objasnieniami i ilustracjami opatrzyt:
Wiadystaw Witwicki, Krakow 2025.



266 Andrzej Duk OFM

Plato also uses a third meaning of the term “myth.” It refers to
poets’ stories about the gods, which can be translated as fables or
fairy tales. These “tales” were either loose interpretations of exist-
ing stories or created to suit the needs of the moment. If the
authors of such “myths” were poets, they were often (or almost
always) considered erroneous, false, and even socially harmful,
since they cared only about their authors’ fame. The situation is
entirely different with simple tales told by uneducated nurses,
sometimes even invented for the sake of the moment. By instill-
ing a sense of piety in children and introducing them to the world
of religious concepts, these fairy tales contribute to the true build-
ing of a strong state.12

It’s worth noting a distinctive feature of both the terms “myth”
and “logos.” Among others, in Protagoras and Socrates (though
not exclusively), one can already discern a dichotomy between
the concepts of truth and falsehood. Plato argued that truth is
essentially “logos” and falsehood “mythoi,” which doesn’t mean
that falsehood cannot appear in “logoi,” while a significant por-
tion of truth can appear in “mythoi”.13 He divides “myths” into
larger ones, containing existentially and cognitively significant
content, and smaller ones, which can be compared to fairy tales
told to children, legends, or folk tales. All of them contain various
kinds of information and educational messages for individuals,
and are also useful in politics and social pedagogy.14 His philoso-
phy is, on the one hand, an attempt to overcome mythology
through “logos”, but on the other hand, it is still marked by the
stigma of mythical thinking from which it cannot free itself.15

Aristotle, too, could not completely abandon mythical think-
ing. He combined mythology with poetic knowledge, which stems
from human experience. Thus, “myth” is a form of knowledge
belonging exclusively to science, meaning philosophy. Although

12 W. Lengauer, Religijno$¢..., op. cit., p. 13—14.
13 Plato, The Republic, 376 E, 522 A.

14 Plato, The Republic, 377 C.

15 H. Kiere$, Mit, op. cit., p. 1-3.
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he argued that the age of myths was coming to an end, they
should neither be disregarded nor considered a relic of history
only6. He also noted an important fact: mythical stories contain
universal and supra-historical content, and therefore should not
be translated selectively and arbitrarily by young, inexperienced
poets whose only ambition is fame.l” These could distort the
important (i.e., somehow true!) messages fort people contained
in them. It should be added that Hellenic culture not only adopt-
ed and interpreted existing myths but also created its own myths
and mythologies, which were accepted (e.g., Seneca). In this way,
they sought to solve emerging, new, yet still fundamental prob-
lems concerning humanity and the world. It can therefore be con-
cluded that, unable to find precise and clear answers that could be
universally accepted and approved by reason, people constantly
resorted to “myth” for understanding.18

Religious Rites

It's worth emphasizing that Greek religiosity was much more
social than individual. A devout Greek was not required to believe
in everything presented by religious myth. There was no dogmat-
ic or legal understanding of religious myth in the modern sense.
An individual’s life and beliefs were of little value, viewed pri-
marily through the prism of social benefit. Their value was, in a
sense, proportional to their contribution to the size and signifi-
cance of the specific community in which they lived. It was suffi-
cient, therefore, that they touched the realm of ideas, that is, that
which transcended their direct sensory experience. However,
they were obligated—even under pain of punishment—to publicly
perform certain religious practices. All this, and perhaps even
enough, to be considered not only religious, but also a concern for

16 Aristotle, Metaphysics, 984 a — 987 a, 1000 a, 1074 b.
17 Aristotle, Poetics, 1453 b.
18 H. Kieres, Mit, op. cit., p. 4—6.
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the development and prosperity of the state (polis). Many, includ-
ing Socrates, realized the reality of the threat of punishment when
they refused to sacrifice to the gods worshiped by Athens (his
polis). Being religious—homo religiosius—and being committed
to the social good—homo politicus—were essentially identical
and interchangeable in the minds of the ancient Greeks.!9 This
approach to religion and politics may prove very surprising to
many contemporary people, especially those who consider reli-
gion to be a kind of collective psychosis (Freud).

It is worth noting that in ancient Greece there were two terms
— “therapeia” (Ospancio) and “threskeia” (0péokein), which
referred to the cult activities themselves, without assuming any
strictly defined content of faith.

The term “threskeia,” which is the equivalent of our word
“cult,” actually denotes the technical and external aspect of reli-
giosity, that is, it concerns religious regulations, their observance,
scrupulousness, and fidelity to religious principles. “Therapeia,”
on the other hand, is the soul of religiosity, also expressed in
inner respect for the gods; it is the totality of reverence and ado-
ration of the gods (fepancio Tov Oedv), and according to Plato,
even spirits and heroes, which is the duty of all rational people,
that is, those who care for their homeland (polis).2° “Therapeia,”
therefore, has not only an individual dimension but also a com-
munal, even cosmic one. Paying homage and showing respect to
the gods helps not only to gain their favor for one’s polis, and thus
for oneself, and to gain an advantage over others, but is also
essential to maintaining the proper order of the world.2!

As Aristotle notes, religion is closely linked to politics and as
such is subject to the supervision of high-ranking government
officials.22 A high-ranking official called the “archon basileus”

19 W. Lengauer, Religijno$¢..., op. cit., p. 31-33.

20 Plato, The Republic, 427 B.

21'W. Lengauer, Religijnosé..., op. cit., p. 33—34.

22 Arystoteles, Ustroj polityczny Aten, przel., wstepem i obja$nieniami
opatrzyl L. Piotrowicz; przejrzala, indeksy i bibliografie oprac. L. Winni-
czuk, PWN, Warszawa 1973.
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(Parchon king,” dpyov Baciienc) was responsible for performing
all traditional Athenian sacrifices. His authority likely stemmed
from the ancient custom that the king also held the highest reli-
gious office. Later established festivals, practices, and sacrifices
were overseen by two other archons: the “eponymos” (endvopog)
and the “polemarchos” (moAépapyoc), who also held the position
of high-ranking military official, or as we might say today, the
minister responsible for internal affairs.23

Because the life of a particular “polis” was based on a tradi-
tionally sanctified “nomos,” and thus both the currently applicable
law and custom, the archons were not the ones who established
the “nomos,” but merely those who were to stand guard over its
implementation. They did so through precise, sometimes even
scrupulous, observance of the regulations governing ceremonies
and festivals, the types and methods of offering sacrifices, and the
dates of all cultic activities—in other words, the liturgical calendar.
Final decrees concerning worship (0epancia tov Osdv) were issued
by the People’s Assembly, the same institution that declared all
other laws, while the citizens themselves, preserving traditions
also known from myth, decided on the organization of worship.24

Certain exceptions to this state-mandated rule of worship began
to apply. Starting in the 5th century BCE in Athens, we see a private
cult, appropriate for smaller groups than the polis, over which high-
ranking officials no longer exercised administrative supervision.
These included religious festivals held in “phratry” and “dems”.
This had significant implications for the religious life of the entire
polis, as membership in one of these smaller groups was a neces-
sary condition for citizenship. Through such membership, an indi-
vidual demonstrated that he or she was not acting privately and
was capable of living as a member of the civic community.25

23 D, Musial, Swiat grecki od Homera do Kleopatry, Warszawa 2008,
p. 75.

24 W. Lengauer, Religijnosé..., op. cit., p. 36.

25 Ibidem. ,,Dem” (dfjnog) means a municipality, the basic territorial
and administrative unit of ancient Greece — W. Lengauer, Starozytna
Grecja okresu archaicznego 1 klasycznego, Warszawa 1999, p. 81—-82.
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The smallest unit in the “polis” structure, which had the same
private religious rights and obligations as the groups mentioned
above, was the citizen’s household (oikocg), understood as a com-
munity consisting of the head of the household (the father of the
family, the owner, the religious leader), his family members, ser-
vants, and slaves living together under one roof. The father of the
family was obligated to maintain the religious life of his family
and offer sacrifices on its behalf at an altar dedicated to Zeus
(venerated as the guardian of domestic harmony), which should
be located in his home. At the hearth, which was considered the
seat of Hestia,26 initiation rites took place, such as: recognition of
the father and introduction to the family of a newborn child, a
young man to the “phratry” (around the age of 16), or an adult
(aged 18) into the “demu,” which was equivalent to gaining full
citizenship rights in the “polis”.27

Mysteries

In addition to the public and official cult discussed above, the
Greek world also had rituals that were, in a sense, individual.
These included the “mysteries” (pvotipio), popular in Athens,
which were held there from around the 15th century BCE.
Admittedly, this form of religious expression poses many inter-
pretative challenges for scholars. This applies not only to Greek
mysteries but also to others occurring in the ancient world. The
word “mysteries” comes from the verb “myo” (uo), a verb mean-
ing “to close” or “to shut up” (e.g., to close one’s eyes, to become
silent), and denoted a ritual performed behind closed doors or
one that required “approaching with closed eyes.” It can also be
understood as an event that required the uninitiated, that is,
those who did not understand or were completely unfamiliar with

26 Eotia — daughter of Cronos and Rhea, goddess of the hearth, see e.g:
https://encyklopedia.pwn.pl/haslo/Hestia;3911443.html.

27 W. Lengauer, Religijnosé..., op. cit., p. 36—37.
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the ritual, to approach it with “closed eyes.” Perhaps the intention
was also to avoid losing what is most important through this “clo-
sure,” what constitutes the essence of a specific religious experi-
ence, free from one’s own or previously established notions.
However we describe the “mysteries,” one thing is certain: both
the fact of closure or lack of general knowledge, as well as the
proper preparation of participants in this form of religious expe-
rience, are characteristic of this phenomenon.28

Despite their public form of expression, the mysteries empha-
sized personal experiences. They encompassed both, those occur-
ring within the confines of a specific polis and those that extend-
ed beyond its borders. Among the most famous and sacred mys-
teries in the Greek world related to a specific “polis” were the
Eleusinian mysteries. They embody all the key features of Greek
religiosity, such as: the importance of myth, in all its complexity,
mystery, and historical significance, concerning not only the gods
but also humanity; the importance of words in liturgy and ritual;
the personal and communal dimensions of worship; and the
question of religious commitment. They were held for two thou-
sand years near Athens, at Eleusis, in honor of Demeter, goddess
of earthly fertility, the harvest, grain, and agriculture; her daugh-
ter Persephone, wife of Hades, ruler of the underworld and pro-
tector of the souls of the dead; and Dionysus, god of fertility,
wildlife, wine, and the vine. They were intended for everyone,
including slaves who spoke Greek and were in a state of ritual
purity. They were banned by Emperor Theodosius in 391 CE, like-
ly due to their secrecy and the potential for building a narrow,
strictly religious community, detached from the public good.
Nevertheless, after this administrative act, they continued to be
kept hidden. However, two extremely important and certain facts
related to them are worth noting. The first is the concept of the
immortality of the soul that appears in them, with the assurance
of life after death for the initiated, symbolized by the grain of

28 Thidem, p. 39.
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wheat. Just as a seed is buried in the earth and dies so that an
grain may grow, so the life of the initiate does not end, but simply
returns to life after a seemingly mortal death. The second is the
availability of these mysteries for everyone, as already men-
tioned. Although they remained “secret,” they were not intended
solely for a privileged group of individuals connected by ties of
blood, birth, or profession. Anyone, even slaves, could participate
in the event provided, they met the above-mentioned conditions,
which was a kind of social revolution for those times.29

The most widespread mysteries in the classical and later
Hellenistic periods that were not tied to a specific “polis” were the
Dionysian mysteries.3° Although an official cult of Dionysus also
took place in Athens in the 5th century BCE, its origins are much
older, dating back to the Archaic period (7th-6th BCE). A charac-
teristic feature of this cult is the participation of women, who
enjoyed special, even exceptional, rights, as certain rites and fes-
tivals were available only to them. Alongside the official cult, from
the 5th century BCE onward, its mystery forms appeared,
reserved for the initiated. There, as in other mysteries, are ele-
ments of esoteric knowledge, although the main message about
the god who died, “was torn apart by the Titans, and was resur-
rected”, is official and generally available knowledge. The fact of
particular significance is that, the initiate is called “bakchos,”
which is also one of the additional names of Dionysus.

29 Ibidem, p. 40—42 See also: M. Eliade, Historia wierzen i idei religi-
jnych, trans. S. Tokarski, vol. 1., Ch. XII, Warszawa 2007; V. Adluri (edit-
ed), Philosophy and Salvation in Greek Religion, Berlin / Boston 2013;
G. E. Mylonas, Eleusis and the Eleusinian Mysteries, Princeton University
Press, New Jersey 2015.

30 Dionysus (Aidvucog, Atbvucog, Békyoc) — also called Bacchus, God of
fertility, wildlife, wine and vines, son of Zeus and the mortal Semele
(Tyone), see, e.g.: A. M. Kempinski, Stownik mitologii ludéw indoeurope-
Jskich, Poznan 2003, p. 109. On the subject of the cult of Dionysus and its
culture-forming influence, see, e.g.: J. Rybowska, Dionysus — Agathos
Daimon, 1.6dZ 2014; W. Lengauer, Dionizos: trzy szkice, Krakow 2020;
W. F. Otto, Dionizos: mit 1 kult, translated by J. Korpanty, cop. 2, War-
szawa 2020.
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Participation in such mysteries, and thus membership in an elite
group, was supposed to grant the initiate a special connection
with the deity, participation in its life, and dominion over the
powers of death. We can therefore fully agree with Lengauer that
these mysteries are not only a path to unity with the deity, but
also a tool for “transcending the boundaries of human existence
and changing the status of man”.3!

Greek Theater

One of the most important goals of theatrical arts, at least at the
beginning of their development, was to worship specific deities,32
although the phenomenon of theatre itself, also shown in a his-
torical context, is of course, a much broader and more complex
issue.33 There is no doubt that, as Robert Chodkowski wrote,
“Theatre is one of the greatest achievements of the ancient
Greeks, bequeathed by Rome and Christianity as a magnificent
legacy, first to European culture and then to the entire world cul-
ture”.34 Theater is not just a specific word that is spoken, but also:
actors, their specific gestures (acting), the stage, and even the
audience. Years later, “Philosophy of Drama” written by Jo6zef
Tischner will rediscover, at least in some circles, the significance
of the entire “theatrical activity” along with its broadly under-
stood horizon.35

31W. Lengauer, Religijno$é..., op. cit., p. 42—43.

32 That is why some pastors of the first Christian communities forbade
the faithful from practicing, for example, the profession of an actor, so as
not to worship “pagan deities”, even if this profession was performed sole-
ly as a paid job, and therefore without personal involvement — see e.g. Sw.
Cyprian, Listy, przel. W. Szoldrski, opatrzyt wstepem M. Michalski, oprac.
E. Stanula, Warszawa 1969, List 2, 2.

33 F. Stoessl, Die Vorgeschichte des griechischen Theaters, Darmstadt
1987.

34 R. Chodkowski, Teatr Grecki, Lublin 2003, p. 7.

35 J. Tischner, Filozofia Dramatu, Krakéw 2012.



274 Andrzej Duk OFM

It must be admitted that the history of Greek theatre is more
primordial than drama understood as a literary genre. The latter
dates back to approximately the mid-sixth century BCE.
Meanwhile, the origins of theatre reach back hundreds, even
thousands, of years, predating even the so-called pre-dramatic
and pre-theatrical forms known from Mycenaean times and
Geometric art.36 The turning point in the birth of drama is the
appearance of the first actor, around whom the action unfolds.37
In theatre, we have many more threads and themes to focus on.
Each element plays its own role, which cannot, and often must
not, be ignored for the sake of the art as a whole. A certain, if one
may say so, superiority of theatre over drama is, that it allows us
to perceive an undivided world, in which religion plays the role of
a natural, enduring, and even indelible element of the perfor-
mance. Can religion, then, its experience, its pre-understanding,
be more primordial than any form of literary communication?
Perhaps philosophers and psychoanalysts such as Julia Kristeva
and Simone Weil38 are right in finding the original “metaphysics
of human consciousness” in literary forms, marked by the indeli-
ble stamp of desires commonly recognized as religious?

Conclusions

Recalling certain aspects of ancient Greek social life is not intend-
ed to devalue the achievements of philosophy over the centuries

36 R. Chodkowski, Teatr Grecki, op.cit., p. 7.

37 H. Patzer, Die Anfinge der griechischen Tragodie, Wiesbaden 1962,
p. 127.

38 For example, Simone Weil is described as a “Christian mystic who
transcends Christianity”— J. Puciato, Simone Weil — miedzy herezjq a
Swietosciq, in: https://www.polskieradio.pl/8/195/Artykul/424586,
Simone-Weil-%e2%80%93-miedzy-herezja-a-swietoscia (act: 24.08.
2025); see also: M. Urban CSsR, Miedzy intuicjq religiing a doswiad-
czeniem Swiata: Simone Weil i Edyta Stein w poszukiwaniu prawdy
o czlowieku, in: J. Jagiello (red.), 40 lat filozofii w Uczelni Papieskiej
w Krakowie, Krakow 2018, p. 341-354.
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or invalidate its development. However, this does not mean that
the era of Greek thought is over, as many might wish. Ancient
thought still has a lot to say to us, which does not mean that we
cannot add anything to it today. Such addition could be, for
example, the right to religious freedom in sovereign states and
specific communities. It is within this framework that many
issues are shown in their “full light”. It is also easier for us to per-
ceive and define what we would call culture or religion. Culture is
the space of a specific person’s or society’s social life over the
years, while religion is the recognition of a world of objective val-
ues (gods) beyond ourselves, to which we can appeal. These may
not be sufficient answers for today, but they are certainly not false
ones.

Contemporary philosophy is replete with too many modern
slogans proclaiming some sort of “new” openness that will final-
ly, after years of ignorance and intellectual limitations, also
resulting from cultural, social, or religious frameworks, bring
proper and fully satisfying life to every human being. It must be
admitted, that such utopian39 slogans have been proclaimed
many times throughout history. Had the proponents of “new
beginnings” (e.g., Friedrich Nietzsche, Jean-Francois Lyotard,
Francis Fukuyama, Jacques Derrida, Zygmunt Bauman) delved
into the history of philosophy, they likely would have reached
somewhat different conclusions than those, they ultimately pro-
claimed. The authoritarian erasure of wisdom, passed down in
various ways over the centuries, is a tactic that distorts our pre-
sent reality.

The reductionist approach in scientific research methodology
also distorts the image of reality. Although such behavior is
understandable in the exact sciences, it should not occur in the
humanities. It would impoverish the spiritual and universal space
of humanity. Greek philosophers were able to carefully observe
all reality and discern objective relationships within it. Perhaps,

39 H. Kiere$, Utopia, in: https://www.ptta.pl/pef/pdf/u/utopia.pdf
(08. 10.2025).



276 Andrzej Duk OFM

it’s worth recalling their wisdom today? Any reductionism, omis-
sion, replication, deletion, or elimination of any phenomenon or
its elements essential to humanity, will always be a negative
action towards the individual. And such tendencies are experi-
enced today by culture in the broadest sense of the word, and reli-
gion in particular. Unless the goal is not to understand the world
and humanity as a whole, but to limit them to a pre-planned pat-
tern. As Karl Marx said, “Philosophers have merely interpreted
the world in different ways; the point is to change it”.4° But is
such a change still philosophy, or already social engineering?

The Inestimable Value of the Culture, Religion and Social Life
of the Greeks for Contemporary Times
SUMMARY

The era of creating clear and comprehensive syntheses in philosophy
may have irrevocably come to an end, but this does not mean that we
should focus solely on individual issues, treating them autonomously.
Such actions could lead to a limited perception of individual phe-
nomena or to treating them merely as emanations of other, more fun-
damental facts. It should be noted that these reductionist tendencies
most often concern the most universal and general issues, including
culture and religion as well as their interdependence. Contemporary
philosophy attempts to redefine the concept of religion, describe cul-
ture, and identify the essential relationships between them. However,
it often ignores the entire “historical perspective” within which, we
have previously viewed these issues. This is undoubtedly detrimental
to the given phenomenon and to humanity, for which they have been
significant not only for centuries but also today.

In seeking new interpretations of “ancient” yet still relevant phe-
nomena, it is worth reaching back to the roots of European thought to
discern their symbiotic coexistence. That is still possible today under

40 K. Marks, F. Engels, Dziela, vol. 3, trans. S. Filmus, Warszawa 1975,
p- 8.
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only one condition — the ability to be open to a wide range of differ-
ent arguments and engage in substantive discussion with people who
think differently.

Keywords: religion, culture, ancient Greece, contemporary philoso-
phy, rationality
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