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THE EXISTENTIAL CONTEXTS OF THE SO-CALLED TURNS 
IN THE HUMANITIES

Abstract: The starting point for my research is the famous statement of Leszek Kołakowski: “(...) 
in all the universe man cannot find a well so deep that, leaning over it, he does not discover at the 
bottom his own face.” I believe that no matter which of the turns we are dealing with, it is only 
our own face that, in fact, each of them has to offer to us. I ask about this face in the performative, 
iconic and posthumanist turns.
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Introduction 

The question: “If we say the same thing differently, do we say the same thing, 
or something else?” still provokes many emotions and controversy, at least  
within the broadly-defined humanities. Sometimes the answer can be found 
in a somewhat paradoxical statement: to say the same thing differently means 
to say more. The statement is paradoxical since it implies that to say the same 
thing means to say less. If we want to avoid the paradox, this statement must 
take the following form: to say the same thing differently means to say less or 
more. When we say the same thing differently, we never say the same thing.
 The opponents of this belief are convinced that the statements formulated in 
completely different eras can be compared without limitation, and the logical 
relationships between them as well as their mutual compatibility or incompatibility 
can be ascertained, as if the objective references of these statements were still 
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the same and were made up of the same “matter”. It goes without saying that 
our knowledge evolves historically, and the objective references of the expressions 
we use change in the course of this evolution. However, there are still people 
who question this semantic variability of expressions. In fact, they assume – as 
has been described by the Polish philosopher and methodologist, Jerzy Kmita 
– that throughout the historical development of mankind, people have been 
saying the same things in the same way.
 The proponents of common knowledge may claim that it is particularly 
science that says the same things in every moment of its historical development, 
although it does not say the same things in the same way. Jerzy Kmita gives 
an interesting example from physics that challenges this belief. The motion 
of physical objects was discussed by both Aristotle and Galileo. A believer in  
ahistoricism would say that they both talked about the same motion, but  
although motion was understood in the same way, Galileo determined it  
differently. Kmita stresses that this is an illusion. Aristotle treated motion as the 
movement of an object from one place to another. For Galileo, motion was the 
movement of an object that was always seen from a specific reference point and  
determined separately in each case. With this understanding of motion,  
Galileo was able to refute the arguments that undermined the heliocentric  
theory of Nicolaus Copernicus. Its opponents claimed that if the Earth was  
rotating, physical objects, contrary to what we can see, would fall from a certain 
height in a parabolic curve rather than in a straight line. Galileo noted, however,  
that motion should be considered relative to the extraterrestrial reference  
system; then its trajectory, which from our earthly point of view follows a straight 
line, turns out to be parabolic. The concept of motion developed by Aristotle, 
and still recognized today by our common sense, treats motion as a kind of 
twofold relationship, and perceives it in an absolute way, i.e. as if all movements 
were tracked by the same, permanently motionless demiurge who represents 
the viewpoint of the absolute, unchanging nature. Galileo, however, relativized 
the concept of motion to a specific point of reference.1 Therefore, although  
they both talked about motion, they did not talk about the same thing. Contrary  
to the common belief, the problem was not that they did not think about motion 
in the same way. From a theoretical (scientific) – and thus uncommon – point 
of view, each of them talked about completely different motion. They talked 
about a similar thing only from the common point of view.
 This is because the meaning of the concepts used in science depends only 
and exclusively on their definition. The accuracy and precision of these definitions 
is determined solely by the degree of axiomatization (mathematization) of  

J. Kmita, Czarnoksięstwa humanistów, Wydawnictwo Epigram, Bydgoszcz 2015, p. 119. 1
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science. If an expression is defined by certain mathematical (logical) operations, 
its meaning is generated solely by these operations. There is no room for the  
intuitions associated with this concept by common knowledge or linguistic 
convention. Therefore, scientific images of the world can differ significantly 
from their common counterparts as they largely ignore the obviousness which 
is imposed on us by our sensory perception of the world. Although we can all 
see that the Sun revolves around the Earth, Copernicus had the courage to 
say otherwise. Although there is no doubt that the velocity of a falling body 
depends mostly on its weight, Newton excluded the factor of weight from his 
theoretical description of this phenomenon.
  Methodologists often talk about radical paradigmatic shifts or even revolutions 
in the history of natural science in order to emphasize the absolute nature of 
these changes. Are we faced with a similar situation in the broadly-defined 
humanities and social sciences? Can we also talk about radical paradigmatic 
shifts in their case?
 Before I sketch an answer to this question, I shall make a fairly emphatic  
ontological and epistemological statement. Namely, no matter how much 
I sympathize with the most radical constructivism, I have no doubt that the 
object of natural science exists independently of the existence of the science 
itself. Therefore I admit the existence of nature regardless of the existence of 
the scientific – human – awareness of its existence. To put it as Kant would, the 
existence of material and natural noumena is independent of the existence of 
the scientific phenomena that represent them, and sometimes even construct 
them. The situation seems to be different in the humanities. The condition 
for the existence of their subject is the existence of the people who create this 
subject. Literature and art can be studied insofar as they both exist, i.e. insofar 
as there is someone who creates literature and art. Cognition in natural science 
can be compared to an angler fishing in the water, the existence of which, just 
like the existence of the fish that swim in it, does not depend on his fishing 
passion and skills; cognition in the humanities, however, consists rather in the 
fact that the angler fishes as long as he has the courage to be one of the fish, 
and to be caught on the hook he has cast himself. As Leszek Kołakowski has 
put it, “(...) in all the universe man cannot find a well so deep that, leaning over  
it, he does not discover at the bottom his own face.”2 One might even conclude  
that, essentially, cognition in the humanities consists roughly in practicing  
institutionalized narcissism, if it were possible to accommodate various forms 

L. Kołakowski, “Karl Marx and the Classical Definition of Truth”, in: Marxism and Beyond: 
on historical understanding and individual responsibility, transl. Jane Z. Peel, Pall Mall Press, 
London 1968, p. 66.
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of possibly destructive self-flagellation within its boundaries. Narcissism will 
not die only if it manages to kill its self-love; the one who hates oneself will 
not die insofar as he can suppress this hatred in an even momentary gesture of 
self-affirmation.

1. Shifts and revolutions in the humanities

Thus, we return to the basic question of whether there are any radical paradigmatic 
shifts or even revolutions in the history of the humanities, as is the case with 
the natural sciences. In particular, are the so-called “turns” in the humanities 
examples of such revolutions?
 Each turn in the humanities proposes a new – different – outlook on their 
subject. But when is an outlook on the humanist reality – frequently referred 
to as culture – unquestionably new and different? And can it be new at all? To 
answer this question, I shall examine the examples of three, perhaps the most 
popular, turns that have taken place in the humanities in recent times. These 
are the performative turn, the iconic turn and the post-humanist turn.3

1.1 The performative turn

Performance is more and more often treated as a metaphor for culture,4 and 
performativity – as claimed by Jon McKenzie – is even a new paradigm of 
knowledge. The performative turn should be associated and considered along 
with the so-called “agentive turn”. Performativity becomes the object of interest 
as a specific type of agency, and performance is a specific way of its expression 
and enforcement. Theorists of culture have distinguished the following features 
of the performative turn: a) the focus is put on agency and the changes that  
occur in reality, b) the understanding of agency is extended to include non-human  

In her book Cultural Turns. Neuorientierungen in den Kulturwissenschaften (Rowohlt Taschen-
buch Verlag , Reinbek bei Hamburg 2006), Doris Bachmann-Medick lists the following terms: 
‘Interpretative Turn’, ‘Performative Turn’, ‘Reflexive Turn/Literary Turn’, ‘Postcolonial Turn’, 
‘Translational Turn’, ‘Spatial Turn’ and ‘Iconic Turn’. The terms ‘antipositivist’, ‘structuralist’ 
and ‘poststructuralist’ turns/breakthroughs were used in earlier methodological reflection on  
the humanities. Other terms used in the literature include: ‘anthropological’, ‘cultural’ or  
‘anthropological and cultural’, ‘Darwinian’, ‘dramatic’, ‘ethical’, ‘ethical and political’, ‘the 
shift in gender studies’, ‘linguistic’, ‘the turn towards things’, ‘narrative’, ‘cognitive’, ‘pragmatic’  
and ‘rhetorical’. See: P. Bohuszewicz, „Po czy w ramach poststrukturalizmu. “Zwroty”  
badawcze wobec przełomów paradygmatycznych w najnowszym literaturoznawstwie polskim”, 
in: “Zwroty” badawcze w humanistyce. Konteksty poznawcze, kulturowe i społeczno-instytucjo-
nalne, eds J. Kowalewski, W. Pasek, Colloquia Humaniorum, Olsztyn 2010.
L. Bieszczad, Zwrot performatywny w estetyce, Wydawnictwo Libron, Kraków 2013, p. 9.
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entities, c) the research is interdisciplinary or antidisciplinary,5 d) the metaphor 
of the world as a book we are reading is replaced by that of a performance in 
which we participate.6

 If experts are to be believed, the performative turn highlights the importance 
of the expressive dimension of actions and events that are actions. What comes 
to the fore is the practical aspect of the production of cultural meanings and 
experiences, rather than the semantic links or the idea of culture as text.7 There 
is a decisive turn away from the hitherto mainstream concept of structure in 
the direction of the henceforth dominant idea of social process. As Richard  
Schechner succinctly declares, “Performance is a paradigm of process”.8  
Performative thinking about culture does not limit it to just a closed system of  
meanings, but perceives it as a semantically open, change-oriented process.  
Performance and performativity become the new basic concepts in thinking 
about culture; they show that both language and reality did not exist before 
man, and they are still produced by him. The aim of the performative turn is 
to capture the pragmatic process of symbolization. The analysis of symbols 
is dynamic; it is not enough to see symbols just as carriers of meaning, or to 
decipher the meaning of particular symbols. Only the historical contexts in 
which symbols are used, i.e. their inclusion in such processual forms as ritual 
and social drama, let us grasp the rules of the symbolization process. If we wish 
to get to the truth of symbols (paraphrasing the formulation of Victor Turner), 
we need to catch them in their movement using a net of concepts, rather than 
paralyze them with debilitating venom. Symbolic culture is increasingly “event-
driven”, and participation in it requires a different kind of commitment than 
just using one’s competence in response to ready-made cultural practices.9

1.2 The iconic turn

Although it is reasonable to talk of at least two concepts of the iconic turn,10 
each of them is an ambitious attempt to problematize contemporary reality 

See: E. Domańska, “Zwrot performatywny” we współczesnej humanistyce, “Teksty Drugie” 
2007 no. 5, p. 52.
R. Schechner, Performance Studies. An Introduction, Routledge, London 2002, p. 21.
See: D. Bachmann-Medick, “Performative Turn”, in: Cultural Turns. Neuorientierungen in den 
Kulturwissenschaften…, op. cit.
R. Schechner, Victor Turner’s Last Adventure, in: Victor Turner, The Anthropology of Perfor-
mance, PAJ Publications, New York 1987, p. 8.
See: A. Zeidler-Janiszewska, Perspektywy performatywizmu, „Teksty Drugie” 2007, no. 5, p. 43.
To describe the characteristics of the iconic turn, I refer to arguments presented by Anna 
Zeidler-Janiszewska in her article Visual Culture Studies czy antropologicznie zorientowana  
Bildwissenschaft. O kierunkach zwrotu ikonicznego w naukach o kulturze, „Teksty Drugie” 
2006 no. 4, pp. 9-30.
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using the notions of visual culture. One of those concepts was developed by the 
American professor of English and art history  W. J. T. Mitchell, and the other 
one by the art historian Gottfried Boehm.
 Mitchell’s approach is representative of the new discipline – visual studies, 
or visual culture studies – emerging as a response to the undeniably increasing 
role of multiple images of various kinds and various origins in contemporary 
culture. The American scholar explains the genesis of the iconic turn by the so-
called “paradox of the moment”. On the one hand, the era of the video, cyber 
technology, and electronic reproduction introduced new forms of illusion and 
visual simulation. On the other hand, there is a fear of images, the fear that the 
power of the images will eventually destroy their creators and manipulators. 
Mitchell questions the dominance of the research strategies that were developed 
within the linguistic turn, he even accuses them of a kind of iconoclasm. He 
argues that the iconic turn is neither a return to naïve mimesis, nor a revival 
of the metaphysics of visual “presence”. It is a post-linguistic and post-semiotic  
discovery of the image as a complex game between visuality, a camera, an  
institution, a discourse, bodies, and figurality.
 Similarly to Mitchell, Gottfried Boehm also refers to the concept of the  
linguistic turn. Searching for a special “logic of images”, different from the  
“logic of language”, he reflects on the nature of the image, and points to the 
many possible meanings of the term. He stresses emphatically that image research 
involves an exploration of all kinds of images, their innumerable plurality.11  
Images are “painted, conceived, and dreamed”, and the category includes  
“paintings, metaphors, gestures, and even mirrors, echo and mimicry”. But 
what is their common characteristic, and what is the specificity of the science 
– Bildwissenschaft – that would deal with them? Boehm points out that this 
science of images must be not so much interdisciplinary as rather transdisciplinary 
in nature, taking tips not only from psychology and psychoanalysis, but also 
from natural sciences.
 In contemporary culture, distrust of images is displaced by ever deeper  
belief in images, increasing expectations, and growing, spontaneous infatuation. 
German philosopher of culture, Horst Bredekamp, highlights many manifestations 
of the increasingly radical rejection of iconoclastic themes in contemporary 
culture. Archaeology and art history are reactivated as historical image sciences 
right before our eyes; film studies also focus on  imagery rather than on the plot  
(as it did before). Even philosophy puts more emphasis on the imagic dimension 
of its reflection, and literary studies devote more and more space to the analysis 

G. Boehm, „Zwrot ikoniczny”, in: O obrazach i widzeniu. Antologia tekstów, ed. D. Kołacka, 
transl. M. Łukasiewicz, A. Pieczyńska-Sulik, Universitas, Kraków 2014, p. 275.
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of the text-image relationship. The historians of knowledge emphasize its visual 
dimension, and legal historians research the iconology of law. It is no different 
in the natural sciences: while Darwin perceived beauty as one of the essential 
criteria of natural selection, nowadays computer visualizations are treated, at 
least by chemists, as the best tools serving to explain and predict the course of 
chemical reactions.12

 “Visual culture thus opens up an entire world of intertextuality” – concludes 
Anna Zeidler-Janiszewska, citing Irit Rogoff 13 – “in which images, sounds and 
spatial delineations are read onto and through one another.”14 New intermedia  
art practices and new trends in the art of exhibition clearly go beyond the  
frameworks of art history, which increasingly opens up to the context of images. 
Focused on the study of autonomous artistic images, modern art history, however, 
has at the same time disregarded this context in relation to earlier images; what 
is more, it has been treating images from other cultural areas in the same way.
 Doris Bachmann-Medick hopes that the aim of the iconic turn is to control 
the surging flood of images. This objective is subordinated to image analysis, 
which uses the conceptual apparatus worked out not only by art history and  
philosophy, but also by media studies, which seem to have been the first to  
approve of, and – most importantly – appreciate the “secular images of daily life 
and technology”.15 It seems right to postulate that the philosophy of contem-
porary culture, along with contemporary aesthetics, media studies and cultural 
studies – have the courage to abandon the areas of high culture, and to redefine 
images in confrontation with the technological media. When confronted with the 
new media, art history, in particular, will be able to develop its transdisciplinary  
expertise in image analysis, but only if it is transformed into a science of images. 
Becoming a science of images,16 art history is no longer focused solely on its 
traditional pursuits, but has the courage to consider – officially and openly, 
with no elements of the academic, spying attitude – images of all kinds: images 
which are not only created, but also reproduced, broadcast, stored on disks and 
in the so-called clouds; thus it must also consider the media for storing images 
such as photography, film, television and computers. In this way, the process of 
breaking the “ancient monopoly of writing”,17 once initiated by the old-technology 

See: P. Zeidler, “Do visual metaphors exist?” in: Models and Metaphors as Research Tools in 
Science, LIT Verlag, Berlin, Münster 2013, pp. 99-100. 
I. Rogoff, Terra Infirma: Geography’s Visual Culture, Routledge, New York 2000, p. 28.
A. Zeidler-Janiszewska, Visual Culture Studies…, p. 27.
D. Bachmann-Medick, Cultural Turns…, p. 397, (my translation). 
H. Belting, Das Ende der Kunstgeschichte. Eine Revision nach zehn Jahren, C.H. Beck, München 
1995, pp. 77-87, 156-171. 
F.A. Kittler, Optische Medien, Berliner Vorlesung 1999, Merve, Berlin 2002, p. 12.
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image media, finds its modern apogee in the new electronic-digital media of 
the information era. Some perceive this phenomenon as a kind of return to the 
mystique of things, and others talk about the indisputable magic of technology. 
There is concern that the non-human nature of the technical images – i.e. their 
ontologically justified technicism and mathematical formalism – the well at 
the bottom of which we fail to see our own face – will largely deprive our life of 
human, actual and potential, intentional activities, and will thus prevent their 
analysis and evaluation in terms of the concept of responsibility.18

1.3 The posthumanist turn

Although the performative and the iconic turns were regarded as adventures 
of humanist thinking, experienced consistently in the human realm, they seem 
to have opened the gates – most likely against their own genuinely humanist 
intentions – to, however interpreted, non-human beings. Both of these turns are 
attempts at a coup against the dominant position of text in this kingdom: while 
in the performative turn text is replaced by performance (process, agency), in 
the iconic turn it is replaced by an image.
 Andrzej W. Nowak is probably right when he remarks that “we have never 
been only human”.19 It should be noted, however, that even humanistic – i.e. 
only human – nature of text is not so obvious and clear: although books are 
unarguably only human products, traces of the Holy Book/Holy Books20 do 
not necessarily lead only to men. Even though most texts deal only with the 
human reality, the texts which initiate numerous narratives – and are therefore 
most often referred to as holy texts – transcend this realm. Isn’t it so that the 
God of the Bible is not human, and the Bible as a text was written – and, more 
precisely, is still being written – outside the realm of man, i.e. in His divine 
capital? The readers of the Bible create the human history of the Word of God.  
Here, a human reader meets the non-human Author. We create our own humanity 
insofar as we can fill it with not only human, but also non-human content. In 
this respect, the religious strategy of creating humanity is naturally in line with 
every philosophy which has its Platonic roots consistently embedded in the soil 

See: G. Werner,”Nie każdy zwrot ku obrazowemu oznacza to samo. O koncepcjach Gottfrie-
da Boehma i W.J.T. Mitchella oraz nieoczekiwanym spotkaniu z teorią mediów Friedricha 
Kittlera na polu (braku) teorii obrazu”, in: obraz/ciało, eds P. Brożyński, M. Jędrzejczyk, 
transl. P. Brożyński, K. Doeppner, M. Jędrzejczyk, Bunkier Sztuki, Kraków 2013, p. 31. The 
German original comes from the book Bild/Kritik hrsg. B.J. Dotzler, Kadmos Verlag, Berlin 
2012.
A.W. Nowak, Nigdy nie byliśmy (tylko) ludźmi, “Prace Kulturoznawcze” 2015, no. XVIII, 
Kultura nie-ludzka, p. 35 (my translation).
Although there are many Holy Books, each of them is probably the only Book in its own world.
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of non-human ideas. The person who perceives him-/herself only as a human 
being cannot see anything. If humanism is the name for man’s faith in man, it 
must be pointed out that the beginning of each path (e.g. religious or artistic)  
that leads to it can – and probably needs to – be sought in our pre-literary  
history. There is Abraham who valued the life of his mortal son so much that 
he did not kill him on the sacrificial altar; there are also the cave drawings,  
which our ancestors made when competing for the right to a visual representation 
with non-human beings, as those were the only creatures they could – because 
they had to – hunt then. It is only in philosophy that the genesis of humanism 
is undoubtedly non-mythical, because it originated with the very down-to-earth  
sophists, who considered the temporal condition of their life as more important  
than the truths they proclaimed, and therefore collected fees for their teachings.
 Contemporary post-humanism does not look for non-humans in any other 
world. A robot with the genetic code of a nematode, a promise of eternal life 
in computer circuits, artificial organs, or Google Glass are just a few of the 
recent examples which show the increasing intertwining of the human and non-
human orders,21 as pointed out by Andrzej W. Nowak. The phrase “the end of 
man” is making an extraordinary career in the social sciences and humanities. 
This career can be interpreted in at least two ways. Namely, one can argue that 
the humanities are masochistically interested in a possibly radical degradation, 
if not annihilation, of their traditional subject. However, one can also consider  
this career as a sign of man’s extremely high self-esteem. In the first interpretation, 
man gives way to non-humans due to the impact of technology and civilization; 
in the second one, he believes in the power of his assets (or in the asset of his 
power) so much that he is not afraid of their direct and active presence in his 
life.

Conclusions

The above-quoted statement of Leszek Kołakowski that “in all the universe 
man cannot find a well so deep that, leaning over it, he does not discover at 
the bottom his own face” applies especially to the humanities. It should be 
confronted with the following sentiment of a philosophy graduate: “We talk in 
the first person. We do not say ‘we’, ‘they’, ‘all’. We are hit with a cane for such 
opinions as ‘such is life’ or ‘people tend to…’ or ‘because generally everyone…’. 
It was the first and one of the most important things that I learned there. This 
fundamental knowledge overturned my whole world view and undermined the 
five years of philosophical studies. Every time when you say, ‘because people 

A.W. Nowak, Nigdy nie byliśmy…, p. 35. 21
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usually…’ or ‘because it is so’ or ‘after all, everyone…’ or ‘because women…’, in 
fact, you talk about yourself. You say exactly what you feel and what you think. 
Always.”22

 The intellectual adventure of the author of the above fragment is commen-
ted upon by Andrzej W. Nowak: “The actor-network theory (ANT) is a school  
of thinking in which the developed modernist perspective shuns the ‘divine  
point of view’, but on the other hand, ANT prevents a slippage into the light-
ness of postmodern relativism and ‘being everywhere and nowhere’. Undertak-
ing research in the spirit of the actor-network theory can be a form of therapy 
for traditional humanists who can overcome the habits of thought that they 
have developed in the course of academic socialization. [...] The situation of 
a professional philosopher who starts to practice analysis in the spirit of the 
actor-network theory is similar to that of the author. [...]. All tricks, intellectual 
or rhetorical stunts are contested. Generalizations, impersonal subjects, disem-
bodied ideas, language which dispenses with the media, all these creations are 
no longer self-explanatory.”23

 Interestingly, the author herself does not write, “I talk”, but “we talk”. If we 
do not say “we”, and we do not say “they”, it means that we can only say “I”. 
Where there is no “us”, and where there is no “they”, there is – there can be – 
only “I”. This reluctance towards the plural has its rich tradition in European 
culture. In his work De sancta simplicitate, Peter Damian, born around 1007 in 
Ravenna, wrote: “Behold, my brother, do you wish to learn grammar? Learn  
how to decline ‘God’ in the plural. The teacher is indeed skilled! While he initiates 
a new art of disobedience, he introduces into the world an unheard rule of dec-
lension that is suitable for the cult of a plurality of gods.”24 The author suggests 
that grammar was invented by Satan, and therefore monks should not learn 
it.25 Max Stirner, who lived in the nineteenth century, also consistently warned 
against the plural. He was convinced that man can be absolutely authentic as 
long as he is free from other people, i.e. as long as he is in no way interested 
in the realization of his freedom to be with another man. Jean Paul Sartre also 

M. Halber, Najgorszy człowiek na świecie, Wydawnictwo Znak, Kraków 2015, p. 148, (my 
translation).
A.W. Nowak, „Ontologia a aksjologia – co możemy zyskać, a co stracić używając teorii aktora- 
sieci?”, Bez Dogmatu 11/2015, no. 104, pp. 28-32, (my translation).
P. Damian, Epistula 117: De sancta simplicitate, in: History of Italian Philosophy, E. Garin, ed. 
and transl. Giorgio A. Pinton, Rodopi, Amsterdam, New York 2008, vol. 1, p. 12.
Mikołaj Olszewski believes otherwise: “Meanwhile, this fragment is clearly ironic in its cen-
tral part, as its aim is to demonstrate that the seemingly morally neutral thirst for knowledge, 
or the desire to acquire certain abilities or intellectual skills pose the threat of pride.” Mikołaj 
Olszewski, Introduction to: P. Damiani, Epistula 117: De sancta simplicitate, 1, transl. Ida 
Radziejowska, Wydawnictwo Marek Derewiecki, Kęty 2008, p. 7.
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had no doubt that “Hell is other people”. In contrast, Martin Buber believed 
that every “I” is secondary to either the “I–Thou” relation or the “I–it” relation. 
In fact, the latter is an exact copy of the “I–I” relation, because in both cases 
man lives in some inessential world where every element and moment can be 
replaced at any time by yet another substitute.
 Thus, we return to the starting point of our discussion – the question of the 
face – our own face – which we find at the end of our cognitive explorations. 
Because no matter which of the turns we are dealing with, it is only our own 
face that each of them has to offer to us.
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EGZYSTENCJALNE KONTEKSTY TZW. ZWROTÓW HUMANISTYCZNYCH
(steszczenie)

Punktem wyjścia moich badań jest znana fraza Leszka Kołakowskiego: „(...) w całym wszech-
świecie człowiek nie potrafi odnaleźć studni tak głębokiej – pisze Leszek Kołakowski -  by po-
chylając się nad nią, nie odkrył na dnie swojej własnej twarzy.” Uważam bowiem, że bez względu 
na to, w granicach jakiego zwrotu się poruszamy, każdy z nich ma nam do zaoferowania tylko 
naszą własną twarz. Pytam o tę twarz w przewrocie performatywnym, ikonicznym i antyhuma-
nistycznym.          

Słowa klucze: człowiek, kultura, nauka, twarz, wolność, zwroty humanistyczne
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