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Abstract 
 

 

European societies have recently witnessed unprecedented rise in mobility, 

particularly along the East-West axis. In this context, the ability of individual 

migrants to make sense of and live with difference becomes a key issue for 

contemporary Europe. In response, this PhD thesis investigates the consequences of 

migrant encounters with difference in terms of ethnicity, religion, class, sexuality, 

gender, age and disability. It explores how migration from a postcommunist to a 

postcolonial state shapes people’s values and attitudes towards difference as well as 

how, against this backdrop, understandings of difference circulate between migrants 

and their significant others in a sending society. As such, the study focuses on Polish 

post-2004 migrants in Leeds, UK and their family members and/or friends in Poland.  

 

The thesis is situated within geography and broader social science literatures on 

mobility/migration, geographies of encounter, whiteness, postcolonialism, the 

concept of postdependence, values and attitudes towards difference, prejudice, 

family as well as circulation of ideas. It draws on qualitative empirical material 

collected through multiple interviews, audio-diaries and supplementary survey 

conducted with migrant participants in Leeds, and single interviews with their 

significant others carried out in various locations in Poland. The thesis establishes 

that migrant encounters may result in development, revision or change of values and 

attitudes towards difference. This may involve a range of personal stances from 

rejection or strong negative prejudice, through admitting greater familiarity or 

understanding of difference, to acceptance, solidarity or engagement. Furthermore, 

the thesis demonstrates that newly developed, revised or changed values and 

attitudes are likely to be communicated to significant others in a sending society. 

This contributes to the cross-border circulation of values, attitudes, beliefs, 

discourses, language and practices, and may affect not only migrants’, but also 

significant others’ capacity to live with difference.  
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WWII: World War Second 

 

A8 countries: The Central and Eastern European states which collectively entered 
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Slovakia, Slovenia and Hungary).  

 

LIVEDIFFERENCE: “Living with difference in Europe: making communities out 

of strangers in an era of super-mobility and super-diversity” is a European Research 

Council funded research programme (grant number: 249658 awarded to Professor 

Gill Valentine) running between 2010-2014 at the University of Leeds, UK and 

University of Sheffield, UK respectively. It explores the extent and nature of 

everyday encounters with difference in two European countries – the UK (a 

postcolonial state) and Poland (a postcommunist state). This thesis is a part of the 

programme.  

 

CBOS: Centre for Public Opinion Research (Centrum Badania Opinii Społecznej) is 

a major opinion polling institute in Poland. It is a non-profit public foundation 

created by special law and working extensively with the Polish government as well 

as various public and private organisations. Throughout the thesis I refer to the 

CBOS findings to provide a broader background for my discussion of social attitudes 
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Chapter 1: Introduction  

 

 

 

We exchange information, we inspire each other, subconsciously. 

There’s this exchange of information all the time. (…) I’m pretty 

much influenced by my mum’s feminism. And, that’s why I cannot 

understand the situation of women in Asian countries. And, that’s 

also why I always get angry after talking to some girls from those 

places. I always need my mum to listen to me afterwards.   

Dorota (migrant, female, aged 28) 

 

 

 

The quote above is an extract of a narrative produced by Dorota - a Polish migrant to 

the UK. In the narrative, Dorota describes that she and her mother in Poland discuss 

Dorota’s experiences of living in the UK and her perceptions of ‘difference’. In the 

quote, Dorota elaborates on how certain understandings of difference are exchanged 

between herself and her mother. She speaks here of her ‘encounters with difference’ 

(Valentine 2008) and provides an example of what in this thesis I propose to term 

‘the circulation of values and attitudes towards difference’ that occurs between 

herself and her mother, the UK and Poland.  

Dorota’s story matters, because it suggests that migrants are likely to encounter 

ethnic, national, cultural, religious and other forms of difference as an inherent part 

of their migration experience. Oddly enough, given the substantial literature on living 

with difference I reflect on in the thesis, this group still seems to be neglected in 

expanding debates on geographies of encounter. What Dorota’s case further 

illustrates is a cross-border exchange of ideas regarding difference. The 

understanding of how and in what circumstances ideas travel between migrants and 

non-migrants (Levitt 1998; Levitt and Lamba-Nieves 2011) is of particular 

significance in both academic as well as policy debates. Nonetheless, while crucial 

for the challenge of how to live with difference, these issues remain underexplored. 

What is particularly missing from these debates is the conceptualization of values 

and attitudes towards difference as mobile constructions, their capacity to travel or 

circulate between people and places.  
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In response, in this thesis I explore the consequences of migrant encounters with 

difference in terms of ethnicity, religion, class, gender, age, sexuality and disability. 

This study is, therefore, a step towards acknowledging migrant experience of 

difference and extending the literature on geographies of encounter. I also look into 

the cross-border circulation of values and attitudes towards difference that occurs 

between migrants and their significant others in a sending society as in the case of 

Dorota and her mother above. In doing so, I contribute to academic discussions on 

migration experience, transnational relations as well as transmission of ideas.   

Importantly, I investigate these issues within a distinctive context of East-West 

mobility between a postcommunist and a postcolonial European state. I focus on 

Polish post-2004 migrants to Leeds, UK and their family members and/or friends in 

Poland. In doing so, I criticise the application of a postcolonial lens in 

conceptualising the positionality of Poland in Europe and globally. Instead, I suggest 

the employment of a postdependence perspective to tackle this issue. In addition, I 

situate my discussion within the frames of whiteness studies, so far rarely involved in 

reflecting on the production of values and attitudes towards difference in the Polish 

and broader Central and Eastern European context.  

In the thesis, I adopt a qualitative multi-participant and multi-method case study 

approach. In order to investigate complex value/attitude/idea circulation between 

those who leave a country of origin and those who stay in a sending society, I 

recognize two types of research participants – post-2004 migrants and their 

significant others. The methods include multiple in-depth interviews, audio-diaries 

and a supplementary survey with migrants, and single interviews with their 

significant others. The research is based on 14 case studies each involving one 

migrant and from none up to three of his or her significant others in Poland. The 

overall study sample includes 33 informants. Acknowledging that people construct 

identities by (re-)telling stories (Aitken 2010), in the study I specifically employ 

narrative analysis which affords a nuanced examination of lived experience and 

power relations (Somers 1994).  
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1.1 Situating the research 

There are over half a million Polish migrants in the UK at the time of writing of this 

thesis (ONS 2011b). The majority of these migrants are recent movers who are likely 

to maintain contact with their relatives or friends in Poland or frequently travel 

between Poland and the UK (Burrell 2011b). Arguably, many of them negotiate their 

experiences of what they find ‘new’, ‘unusual’, ‘strange’ or, indeed, different about 

living in the UK with their significant others in Poland. Some of them possibly 

impact on their relatives’ or friends’ values and attitudes towards difference. Others, 

like Dorota, may remain under influence of their significant others.  

As such, the Polish minority has been increasingly significant in the UK context. 

While migration from Poland to the UK dates back to the 18
th

 century, it was not 

until World War II (WWII) when a substantial influx of Polish citizens was noted 

(Burrell 2006; Sword 1996; Zubrzycki 1956). Ever since that time the UK has 

attracted Poles who settled down in different historical, political and personal 

circumstances. These migrants constitute now a heterogeneous diaspora that has 

developed complex, and indeed diverse, understandings of migration experience and 

Polishness (Fomina 2010; Garapich 2007, 2009; Gill 2010). In 2004, when Poland 

entered the European Union (EU), we have witnessed an unprecedented influx of 

Polish people to the UK (Black et al. 2010; Burrell 2009; Grabowska-Lusińska and 

Okólski 2008; GUS 2010). Ten years later, Polish is the second reported language 

after English in the UK (ONS 2011a). Poland is also the most common non-UK 

maternal country of birth (ONS 2012).  

Whereas the UK, a postcolonial state, has an uninterrupted tradition of 

immigration throughout the 20
th

 and early 21
st
 century (Vertovec 2007), Poland has 

been ‘isolated’ from diversity from the 1940s until the late 1980s due to the effects of 

WWII and the communist regime (Borowik and Szarota 2004). For this reason Polish 

society is considered relatively homogeneous in terms of ethnicity, nationality and 

religion (Podemski 2012). In this context, it has been argued that for many Polish 

migrants to heterogeneous societies such as the UK, the act of migration is followed 

by the first personal encounter with increased cultural diversity (Jordan 2006). The 

UK, on the other hand, has been termed as super-diverse (Vertovec 2007) as it 

embraces wide representations of ethnicities, nationalities, cultures, religions, 

languages, social classes and complex intersections of these categories. Therefore, 

the experiences of Poles in the UK are potentially of great importance for the 
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understanding of migrant encounters with difference. As such, the case of Polish 

migrants is illustrative of what challenges there are for living together in Europe in 

diversity, peace and respect.  

The choice of Leeds as research site is particularly significant here. Being one of 

the largest cities in the UK, Leeds has a proportion of minority ethnic population 

close to the national average (15% against 14% in England according to the 2011 

Census). It has been described as diverse in terms of ethnicity, religion and social 

class (Piekut et al. 2012; Stillwell and Phillips 2006). A crucial aspect of its diversity 

is the size of the Pakistani and Pakistani-British community which together with 

Indian, Bangladeshi and other South East Asian groups constitute over a half of the 

city’s non-White population (according to the 2011 Census). Leeds is an important 

finance and business centre. Although it represents a successful transition from an 

industrial city into the post-industrial metropolitan location of notable prosperity 

(Unsworth and Stillwell 2004), the city does nonetheless embrace areas of 

deprivation and exclusion shaped by ethno-racial and class dynamics as well as 

immigration (Stilwell and Phillips 2006). As such, Leeds seem to offer a range of 

possibilities of encounters with difference alongside the axes of ethnicity, nationality, 

religion, class, gender, sexuality, age and disability. It also has a significant 

association with Poland that could be traced back to WWII-era settlements (Sword 

1996) as well as the establishment of the Polish Catholic parish in 1951
1
. This was 

further reinforced by the significant wave of Polish immigrants following the 2004 

accession of Poland into the EU (Cook et al. 2008).   

 

1.2 Research questions and aims 

Acknowledging that migrant encounters are underresearched in disciplinary 

literatures and the circulation of ideas between migrants and non-migrants remains 

underexplored, in this thesis I aim to answer the following research questions: 

 

- What impact do encounters with difference have on Polish migrants’ values and 

attitudes? 

 

- How does the circulation of values and attitudes occur between Polish migrants in 

Leeds and their significant others in Poland? 

                                                           
1
 See website of the parish: http://parafialeeds.org.uk/ 
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In order to address these questions, I consider the following aims: 

 

1) To explore migrants’ lived experiences of difference pre- and post-migration. 

 

2) To understand whether and - if so - how the experience of international mobility 

between distinctive geo-historical contexts impacts on attitudes towards 

difference. 

  

3) To investigate how individuals’ attitudes and values are possibly shaped through 

their relationships with significant others who live in a different national context 

and social setting. 

 

1.3 Structure of the thesis 

The thesis is organised into nine chapters. In Chapter 2, I review the literatures my 

study engages with and demonstrate not only how the thesis is positioned 

theoretically, but also how it makes original contribution to these key debates. While 

my research questions are structured around migrant encounters and circulation of 

values and attitudes towards difference, these issues cannot be explored without 

acknowledging further insights from other fields. Therefore, in considering the 

concept of difference, I look into postdependence (and criticise the postcolonial 

approach in reflecting on the positionality of Poland in Europe and globally), 

whiteness, values, attitudes, prejudice, mobility/migration experience, family as well 

as intra-familial and peer circulation of ideas.  

In Chapter 3, I discuss my methodological approach and reflect on my complex 

positionality as a migrant researcher (that researches her own ethnic population) as 

well as translator researcher (that works with dual-language data). In doing so, I also 

propose a simple translation procedure which may potentially aid dual-language 

researchers and research teams that draw on multiple-language data.  

Chapters 4 to 8 empirically and analytically inform the research questions and 

aims. In Chapter 4, I investigate how Polish geo-historical context impacts on the 

production of values related to difference. In order to do so, I consider the 

significance of the Polish history, equality polices, Catholicism, family values as 

well as ‘whiteness’ of Polish society. In Chapter 5, I continue looking into how 

people’s understandings of difference are situated within distinctive geo-historical 
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contexts. I explore how particular attitudes towards difference are shaped by 

distinctive normativities (outlined in Chapter 4), the media, political and cultural 

discourses as well as (historical) generations. Both Chapter 4 and 5 draw on people’s 

lived experience of difference in the Polish context.  

In Chapter 6, I turn to migration experience to understand what may be 

‘different’, ‘unusual’ or ‘strange’ in the context of mobility from a postcommunist to 

a postcolonial society. I focus on how 1) the pre-migratory imaginings of the UK 

impact on the perception of British society post-migration; 2) migration to the UK 

frames the perception of Polish society and Polishness; 3) encounters with Polishness 

and other Polish migrants post-migration affect attitudes towards sameness and 

difference.     

In Chapter 7, I continue investigating pre- and post-migratory encounters as well 

as how mobility affects values and attitudes towards difference. In particular, I 

explore in-depth three cases which illustrate the consequences of migrant encounters 

and a range of stances towards difference that Polish migrants may express (e.g. 

rejection, prejudice, normalization, familiarity, solidarity, engagement, positive 

feelings). 

Finally, in Chapter 8, I attempt to understand how Polish people’s values and 

attitudes towards difference are shaped through their relationships with significant 

others in a different national context. In doing so, I look into the circulation of ideas, 

beliefs, prejudice, discourses and language between Polish migrants in Leeds and 

their relatives and/or friends in Poland. I specifically explore the nature of migrant 

contact with their significant others, the importance of significant others’ visit to the 

UK as well as what, how, when and by whom is transferred as the circulation of 

ideas occurs.  

Lastly, in Chapter 9 I bring my key empirical findings together and discuss my 

theoretical as well as methodological contributions. I finish the thesis by reflecting 

on policy implications and future directions.  
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Chapter 2: Theoretical review 
 

 

2.1 Introduction 

In the context of increased East-West migration in Europe, capacity of migrants to 

live with, and among, difference becomes a key issue for European societies and 

policy-makers. Arguably, these large-scale migrations open up multiple opportunities 

for people to encounter ‘the unfamiliar’ or ‘the different’. As such, they are likely to 

impact socially, culturally and emotionally on the lives of migrants and their 

significant others. In this chapter, I set out the theoretical background of my research 

reflecting on key concepts such as postdependence, whiteness, value, attitude, 

prejudice, mobility and migration experience, family, circulation of ideas, 

geographies of encounter and migrant encounter. In doing so, I acknowledge that I 

have drawn upon various perspectives to reflect on the ever more complex lives of 

migrants and the intricacies of the social relations they are frequently involved in. In 

outlining these conceptual arguments, I demonstrate how my study informs wider 

geography and social science literatures on international mobility/migration, 

encounters with difference and the circulation of values and attitudes.  While I draw 

on geography, sociology and psychology literatures (e.g. with regard to values and 

attitudes), I recognise that these stem from different disciplinary traditions and 

philosophies.  

Difference is a key concept of this thesis. Throughout the thesis, I aim to explore 

how it is understood, produced and contested in distinctive socio-historical contexts 

and how values and attitudes towards difference are prone to circulate between 

people as a consequence of international mobility between these contexts. While it 

was originally understood as produced through notions of class and class-

consciousness, social theorists and geographers have for decades now explored a 

wider range of registers (such as ethnicity, nationality, religion, sexuality, gender, 

age or disability) through which human difference is constructed, lived and 

mobilised (Jazeel 2009). This broader understanding of difference builds on what 

Young (1990) recognised as a neutral citizen of modern societies – White, male, 

heterosexual, able-bodied and bourgeois. Such coding of the neutral or the ‘natural’ 
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marks non-White, female, non-heterosexual or disabled bodies as different. 

Difference, thus, remains in constant relation (yet open-ended and never complete) to 

what tends to be conceptualised as ‘normal’. It does not exist as such – rather, it is 

produced and reproduced through historical and cultural processes as well as 

geographies (Young 1990).  

In academic debates difference has been argued to necessarily require sameness 

as for every category of identification there must exist a constitutive outside or 

otherness. Said (2003 [1978]), one of the most influential theoreticians of 

postcolonialism, has famously conceptualised this relation by claiming that for ‘the 

Orient’ to be, ‘the Occident’ needs to also exist. In doing so, he developed the 

concept of ‘othering’ to describe how the Orient was notoriously homogenised (i.e. 

orientalised) and constructed in binary opposition to the Occident. Although Said’s 

attachment to binarism has been criticised (McEwan 2009), his study of orientalism 

has nonetheless drawn attention to the fact that in spite of being discursive 

productions, ‘the East’ and ‘the West’ are also cultural and geographical 

imaginations. This has led many scholars to argue that, beyond social 

understandings, difference is a “fundamentally spatial relationship” (Jazeel 2009: 

164). In broad geography literature, national belonging, race, gender, sexuality and 

disability have been, indeed, argued to be spatially produced (Bell and Valentine 

1995; Butler and Bowlby 1997; Jackson and Penrose 1993; Sibley 1995).  

Even though difference (and particular axes of difference) has gained much 

academic attention, we have recently seen new and ever more complex forms of 

difference to emerge. Accelerated international mobility, new travel and 

communication technologies appear to facilitate interactions with social diversity to a 

much greater degree than ever before. Transnationalism and the unprecedented flow 

of ideas, technologies and finances (Appadurai 1996) inevitably influence global and 

local power relations, and produce new forms of identification, belonging, sameness 

and difference. What is more, ideas related to difference, values and attitudes 

towards the unfamiliar, other or strange appear to be mobile themselves and circulate 

between people as well as places. Against this backdrop, looking into how the 

notions of difference (and sameness) change, travel, evolve or get challenged is of 

particular academic importance. Interestingly however, while understandings of 

difference in singular contexts and/or places have been widely addressed in broader 

literature (e.g. Bell and Valentine 1995; Butler and Bowlby 1997; Jackson and 
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Penrose 1993; Sibley 1995), the mobility of ideas related to difference (including 

values and attitudes towards difference) has not been given adequate attention.     

In this thesis, I attempt to address this issue and look into how difference is 

historically, socially and spatially constructed in the Polish context, and how 

distinctive understandings of difference possibly assist Polish migrants when they 

move to the UK. I furthermore explore how encounters with ‘the unfamiliar’ or ‘the 

other’ impact on migrants’ values and attitudes towards difference, and how these 

values and attitudes circulate between Polish migrants and their significant others in 

Poland. In doing so, I conceptualise difference broadly in terms of ethnicity, religion, 

social class, sexuality, gender, age and disability. After feminist scholars (Brah and 

Phoenix 2004; Crenshaw 1989; Valentine 2007), I do, however, recognize that these 

categories are not distinct or essential identities. Rather, they intersect and are 

“simultaneously experienced by subjects in specific spatial and temporal moments 

through the course of everyday life” (Valentine 2007: 18). 

I begin this literature review by exploring the concept of postdependence which 

provides a new and fascinating perspective on how difference may be produced in 

the Polish socially and historically distinctive context. Then, I look at the developing 

discussions about the social construction of whiteness as they appear to shed more 

light onto how sameness and difference are understood and experienced by Polish 

people, and among Polish migrants in the UK. Next, I investigate the loaded 

concepts of value and attitude, followed by prejudice as a form of attitude, as they all 

closely relate to how difference is approached and lived. Further on, I explore how 

various literatures conceptualise the experience of (transnational) mobility and how 

migration necessarily disrupts the understanding of difference, normality and 

sameness. I continue this discussion by considering the significance of family and 

relationships with significant others. Then, I outline the literature on the circulation 

of ideas regarding difference as this process is likely to shape relationships between 

migrants and their relatives and/or friends in sending countries. Finally, I review 

geographies of encounter and explain how my research is positioned within wider 

debates about encounters with difference. This is followed by a section on migrant 

encounters.  
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2.2 Postdependence 

As social reading of difference is strongly embedded in distinctive socio-historical 

contexts and geographies (Young 1990), it is significant to investigate localised 

power relations before attempting to explore migrant values and attitudes towards 

what or who is regarded as different. Contemporary European history, and in 

particular the transition from communism to democracy in Central and Eastern 

Europe followed by the EU accession of many postsocialist countries, impacted on 

how difference and sameness are understood and employed in broader social 

relations. The Polish context is quite unique in this respect and as such requires a 

closer look.  

Polish history encompasses many moments of dependence or (quasi)dependence 

on external powers including losing sovereignty during the partition period 1772-

1918 and being a satellite state of the Soviet Union 1945-1989. This, and especially 

the experience of 20
th

-century Soviet rule (including closure of the national borders 

and ‘isolation’ from ethnic, national and religious diversity), had a profound 

influence on Polish national identity and values (Janion 2011). As such, history is 

fundamental to understandings of difference and diversity in Poland (Kania 2009). 

How it has impacted on the national psyche, values and attitudes towards difference 

is explored in detail in Chapter 4.  

Polish society, increasingly mobile ever since the collapse of communism in 

1989 and the accession to the EU in 2004, is now facing various challenges related to 

living with difference that stem from Poland’s distinctive history and positionality in 

Europe and globally (Borowik and Szarota 2004; Marciniak 2009). Western scholars, 

supported by a group of Polish academics, have so far addressed these issues largely 

within the frames of a postcolonial paradigm (Bakuła 2007; Buchowski 2006; 

Cavanagh 2004; Horolets and Kozłowska 2012; Kania 2009; Kuus 2004; Owczarzak 

2009; Pickles 2005; Stenning 2005; Thompson 2010; Verdery 1996). 

Postcolonialism refers to a body of work that has sought to challenge some of the 

assumptions underlying theories of modernity (Giddens 1991a), in particular the idea 

that some places (i.e. Western societies) are modern whilst others are not (Ashcroft et 

al. 1995; Chakrabarty 2000). Although it has primarily looked into the relations 

between non-European countries and Western postcolonial states (and many 

postcolonial scholars never intended to reflect on intra-European power relations), it 

has been argued to contribute to a greater understanding of postsocialist change in 



11 
 

Central and Eastern Europe (Chari and Verdery 2009; Kuus 2004; Mayblin et al. 

2014; Owczarzak 2009; Piekut 2014, forthcoming; Stenning 2005; Verdery 1996).  

During the Cold War era, European states internalised the political and economic 

division into the capitalist West and the communist East (Kuus 2004; Owczarzak 

2009). Since the collapse of socialism, and especially during the 1990s transition 

period, Poles were encouraged by the emerging neoliberal politics to adopt the 

orientalist gaze which depicted Poland as backward and/or lagging behind Western 

European states (Mayblin et al. 2014). Against the backdrop of the NATO and EU 

enlargements, the rhetoric of Poland needing to ‘catch up with the West’ or ‘return to 

Europe’ was further reinforced by a newly emergent division into the Western 

European core, the Central European applicants and Eastern peripheral states which 

are not yet ready to become member states (Kuus 2004; Mayblin et al. 2014). The 

discursive practices of re-inscribing the colonial relationship between the West and 

the East, and situating Poland in an obscure position in-between, resulted in what 

some scholars call ‘inferiority-superiority complex’ (Kurczewska 2003; Zarycki 

2004). On the one hand Polish society seems to feel insufficiently modern in 

comparison to the iconic West, on the other it appears to express high levels of 

national pride and exceptionality of what is produced as ‘true’ Polishness (Marciniak 

2009).  

The orientalist perspective which casts Poland as uncivilised, underdeveloped, 

traditional or backward (and Western European states, by contrast, as powerful, 

archetypical and economically superior) still seems to resonate in many Polish 

narratives as well as popular discourses. It is, furthermore, often linked with the 

construction of normality
2
 and abnormality. Galasińska and Kozłowska (2009) and 

Galasińska (2010b), for example, explore how post-accession Polish migrants to the 

UK construct the experience of everyday life and work in Britain as ‘normal’ in 

contrast to the supposedly ‘abnormal’ state of affairs in contemporary Poland. The 

idea is further developed in studies by Horolets and Kozłowska (2012) and Burrell 

(2011). By investigating representations of the UK as a receiving society, Horolets 

and Kozłowska (2012) establish that many Polish migrants associate the UK with 

high culture, excellence, aristocracy and civilizational development. Burrell 

(2011a:153), in turn, speaks of “the enchanting powers of western things”.  

                                                           
2
 The concept of normality is explored further in this chapter; see: Mobility experience. 
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Whilst postcolonialism may offer a valuable lens to study the identities and 

experiences of Polish people (migrants in particular), and has been applied by a 

number of Polish and non-Polish scholars (Bakuła 2007; Buchowski 2006; Cavanagh 

2004; Horolets and Kozłowska 2012; Kania 2009; Kuus 2004; Owczarzak 2009; 

Pickles 2005; Stenning 2005; Thompson 2010; Verdery 1996), I argue that it does 

not tell the whole story about the distinctive national psyche and the sources of 

values and attitudes towards difference. It does not, for example, aid an 

understanding of how the interweaving periods of dependence and independence 

alongside isolation from ethnic, national or religious diversity impacted on the social 

construction and lived experiences of sameness and difference. It is also not 

sufficient to fully understand perceptions of ethnicity and whiteness, and attitudes 

towards ‘visible’ difference that historical, political and social isolation may produce.  

Importantly, the capacity of postcolonialism to reflect on the broader Polish 

context has recently been questioned by some (predominantly Polish) academics 

(Gosk 2010; Koczanowicz 2011; Kołodziejczyk 2011; Nycz 2011; Snochowska-

Gonzalez 2012). Gosk (2010), for instance, argues that despite providing a useful 

frame for the studies of Polish literature, postcolonialism has its obvious limitation as 

it does not correspond to the complex positionality of Poland in Europe. Although 

the country experienced periods of dependence, Gosk continues, it has never been 

colonised in the traditional meaning of this term. What is more, the Polish state itself 

remained at certain times a colonising power towards what has been collectively 

labelled as ‘Eastern borderlands’ (Bakuła 2007). Rather than ‘the colonised’, its 

intricate position could be better described as a ‘colonising colonised’ (Gosk 2010) 

or – more broadly – in ‘triple relation’ as former colony, former coloniser and in 

relation to ‘the Western hegemons’ (Mayblin et al. 2014).  

Therefore, instead of drawing on postcolonial theory, in line with these scholars I 

advocate the application of the so called postdependence framework which offers a 

wider understanding of the complex situatedness of Poland. As such, the 

postdependence paradigm is argued to embrace a set of theoretical and 

methodological approaches which allow the study of broadly conceptualised 

dependence and oppression (Nycz 2011). Importantly, the ‘dependence’ does not 

relate here to the existence of an absolute state of independence. It is rather meant to 

suggest that various forms of dependence and/or relations of co-dependence may 

open up spaces of control and subordination on one hand, and spaces of choice or 
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auto-creation on the other (Nycz 2011). Recognising contextualised histories and 

geographies, the Polish postdependence studies – similarly to postcolonialism – 

critically engage with various issues including power, identity and the politics of 

difference. Yet, at the same time, they acknowledge the unique impact of (a 

particular) geo-historical context on the production of difference in a particular 

(Polish) society. 

By utilising the notion of postdependence in this thesis, I attempt to establish a 

broader framework for the study of migrant encounters with difference. Although in 

exploring many aspects of migrant experience I do, throughout this thesis, draw on 

postcolonial theories and refer predominantly to postcolonial literatures, I argue that 

with regard to Poland and its positionality, postcolonialism offers a relevant yet 

limited perspective. It is insufficient to fully reflect on attitudes towards diversity and 

‘visual’ or ‘visible’ otherness that the postdependence context may produce. While a 

small group of (mostly Polish) academics (Gosk 2010; Nycz 2011; Piekut 2014, 

forthcoming) appear to acknowledge that, the broader geography and social science 

literatures frequently lack this nuanced approach. By addressing this significant gap, 

this thesis contributes to a debate on the questionable applicability of postcolonial 

frames to the relations between Western and Central or Eastern European states (e.g. 

Kołodziejczyk 2011, Snochowska-Gonzalez 2012) and the broader literatures on 

dependence and oppression.  
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While calling for the application of a postdependence lens, in this thesis I also draw 

upon the concept of whiteness which, I believe, contributes to a greater 

understanding of values and attitudes towards difference in the postsocialist context. 

I argue that with regard to Polish society, a postdependence framework needs to 

include broader whiteness studies in order to fully reflect on how sameness and 

otherness are produced and experienced by Polish people (and migrants in 

particular).  

Although rejected as a scientific concept long ago, race continues to be deployed 

as a marker of (visual) difference. While non-White bodies have been heavily 

researched, whiteness as a racialised category produced through social, political and 

cultural practices remains relatively underexplored (Bonnett 1996; Fox 2013). 
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Additionally, academic commentators argue that whiteness has been mostly applied 

in the context of “the familiar terrain of Britain, North America and Australia” 

(Bonnett and Nayak 2003: 309). As such, the concept has been so far underexplored, 

underresearched and undertheorised with regard to postsocialist and postdependence 

societies such as Poland. The existing literature on whiteness is unhelpfully limited 

and based mostly on mobility experience of post-2004 Polish migrants in Western 

societies (van Riemsdijk 2010). Even though it often acknowledges the relative 

ethnic, national and religious homogeneity of Polish society (Podemski 2012), it 

rarely refers to postcommunism and the wider postdependence framework. Against 

this backdrop, this thesis contributes to wider debates on how whiteness is lived, 

perceived and mobilised by people who live in and migrate from predominantly 

White Polish society.  

Dyer (1988), in his study of ethnic categories in mainstream film, traces the 

contemporary representations of whiteness. In the Judeo-Christian mythology, he 

explains, white and black tend to be juxtaposed and commonly used to symbolize 

good and evil. In Western societies black is also routinely associated with death, 

darkness, dirt and danger, whereas white with life, lightness, purity and safety. Such 

conceptualizations of white and non-white are then broadly reflected in arts, popular 

culture and numerous linguistic expressions (e.g. ‘black magic’/‘white magic’, ‘black 

character’, ‘the black sheep’). Furthermore, Dyer (1988) argues, while black is 

always marked as a colour and remains a particularizing quality, white is rather no 

colour, it can refer to everything and nothing and is, thus, granted the power to 

represent. The peculiarity of whiteness, Levine (1994) famously claimed, lies in its 

capacity to embody the standard against which otherness is viewed as inferior, 

deviant or exotic. This is further explained by Bonnett (1996: 146) who argues that 

“whiteness has, at least within the modern era and within Western societies, tended 

to be constructed as a norm, an unchanging and unproblematic location, a position 

from which all other identities come to be marked by their difference”.  

The construction of whiteness as a category of reference has been argued to lead 

to the normalization of white – wider social processes through which white (e.g. 

bodies) come to be regarded ‘normal’, ‘natural’ and taken-for-granted (Alba 1990). 

This has been recently described as the ‘invisibility’ of white (van Riemsdijk 2010). 

Social normalization, in turn, contributes to the lack of acknowledgement (or even 

denial) of the privilege or the position of power whiteness confers (Alba 1990; 
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Bonnett 1996; Dyer 1988). Throughout the thesis, I intend to demonstrate how 

whiteness is prone to be naturalized and constructed in binary opposition to non-

whiteness in the Polish context - something that still lacks appropriate attention with 

regard to postsocialist Central and Eastern Europe. 

The broader literature on whiteness suggests that it cannot be essentialised as a 

uniform strand of identification or position of power. The extent to which white 

privilege is at work depends on other factors, in particular categories of difference 

such as ethnicity, nationality, class and gender (McDowell 2009; van Riemsdijk 

2010). As I have pointed out earlier in the chapter, these axes of difference are not 

discrete, but tightly intersected and, thus, produce distinctive individual experiences 

(Brah and Phoenix 2004; Crenshaw 1989; Levine-Rasky 2011; Valentine 2007). 

Given this understanding, Garner (2010, 2012, 2013), for example, demonstrates 

how racialised discourses of entitlement to what is viewed as contemporary England 

differ depending on class identification, lifestyle and cultural capital. After Colic-

Peisker (2005: 622), it could be argued that “clearly whiteness is not just about skin 

colour, but also about class, status, language and other features of the individual that 

could be discerned in social interaction”.  

As any category of difference (or sameness), whiteness is produced in specific 

spatio-temporal circumstances. As such, understandings of whiteness are possibly 

interrupted or altered through and due to (im)migration. So far, scholars have 

extensively explored how European ethnic groups (e.g. the Irish) were and still are 

racialised in America and the UK (Ignatiev 1995; Ryan 2007; Walter 2001). In these 

studies the attention has been drawn to processes through which migrants become 

included to the majority group (‘become white’) through improving their socio-

economic status or raising children that assimilate into hegemonic national cultures. 

But, alongside the racialised production of migrant bodies in receiving societies, 

mobility appears to impact on migrant perception and experience of whiteness. 

Against this backdrop, Central and Eastern European migrants (including Poles) have 

been, for instance, reported to gain awareness of their whiteness and to be involved 

in the broader processes of whitewashing within Western societies (Cook et al. 

2011a; Fortier 2003; Fox 2013; McDowell 2009; Moroşanu and Fox 2013; Parutis 

2011; Ryan 2010a; van Riemsdijk 2010). Fox (2013) and van Riemsdijk (2010) 

notice that migrants may use their whiteness to assert and defend their relatively 

privileged position in the UK and Norwegian labour markets. Lopez-Rodriguez 
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(2010) adds that some Polish migrants consider their whiteness as an asset for 

employability, promotion and fitting in. According to the author, “whiteness is used 

by them for the construction of the identities of belonging to the UK as they strongly 

draw a demarcation line between White/non-White migrants and ethnic minorities” 

(2010: 347). Furthermore, the expectation among Polish labour migrants to the UK 

that they will not suffer ethnic discrimination in what they conceptualize as largely 

White society is acknowledged by other authors (Cook et al. 2011b; McDowell 

2009). 

While bringing many significant insights into how whiteness is produced by 

migrants, the existent literature does, however, have a few limitations. First of all, it 

does not explicitly position migrant experience of ‘being white’ in the broader socio-

historical circumstances that are crucial for the production of difference, sameness 

and the understanding of whiteness. In other words, it rarely explores how the 

localized contexts of home societies shape broader understandings of what it means 

to ‘be white’. By addressing this issue in the thesis, I attempt to contribute to, and 

extend, the whiteness literature through exploring how the intricate history of Poland 

(and the context of postdependence in particular) encourages a certain reading of 

whiteness and denial of white privilege. Furthermore, although it illustrates how 

migrants employ whiteness to claim belonging and social status, the whiteness 

literature, I argue, tends to conceptualize the experience of mobility as detached from 

broader personal histories, i.e. the pre-migratory values and attitudes towards 

difference. That said, it conceptualizes migrant experience of whiteness as a product 

of contact with diversity in a specific receiving society rather than a broader process 

that is shaped by personal dispositions of the individual migrants. As throughout the 

thesis I utilize a processual approach and prioritize both the pre- and post-migration, 

I explore how past experiences prior to the act of migration shape Polish migrants’ 

perceptions of difference and whiteness in particular.  

 

Although difference (and its positioning within wider debates on postdependence and 

whiteness) is central to this thesis, my study aims first and foremost to investigate 

Polish people’s (migrants’) values, attitudes and prejudice towards what or who is 

regarded different. Throughout my thesis I ask what kind of values and attitudes do 

people develop towards difference and why? How do they evolve, change or become 

contested in different geographical locations and through international mobility? 
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Finally, how are they influenced by people’s relationships with significant others? 

These issues require consideration of how values, attitudes and prejudice are 

theorized and studied.         

 

2.4 Conceptualising values  

Values, attitudes and prejudice are basic concepts in geography and the social 

sciences. They do, however, tend to be separately theorized and explored. 

Importantly, they represent distinctive literatures across the disciplines that rarely 

engage with one another. This poses a great challenge for researching these concepts 

simultaneously. In this thesis, I undertake a difficult task of putting these concepts 

and literatures together, and demonstrate how geography and wider social sciences 

could perhaps benefit from such cross-disciplinary and cross-literature dialogue.  

Scholarly interest in values has attracted significant attention from across various 

disciplines. In these studies, value is commonly defined as importance or worth 

attached to ideals or, in other words, a slowly developed “guiding principle of 

thought” (Moor and Asay 2008: 100). Despite the broad theorisation of the concept, 

the literature concerning values draws largely upon the psychology research of the 

1970s. One of the most comprehensive and commonly cited studies of values is, 

indeed, the seminal work of Rokeach (1973). The author distinguished several basic 

assumptions about the nature of human values such as the claim that individuals 

“everywhere possess the same values to different degrees” (Rokeach 1973: 3) or that 

values are grouped in an overall value system - an enduring organization of beliefs. 

Moreover, Rokeach suggested, any conception of human values must assume the 

enduring and at the same time the changing character of values. Apparently, if values 

were completely stable, no change (either personal or social) would be possible. 

Logically, if values were entirely unstable, the continuity of human personality and 

societies would be impossible. As such, human values guide individuals in everyday 

situations, assist evaluation or judgement and are central to comparison processes 

(Moor and Asay 2008; Rokeach 1973).  

Moral values in particular encompass shared understandings of how individuals 

ought to live, what is good or bad, right or wrong, just or unjust (Bauman 1995; Philo 

1991; Smith 2000). While certain grand moral concepts such as freedom or liberty 

are universally recognised (MacIntyre 1998), moralities can vary among individuals 
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and groups, and are prone to change (Smith 2000). Against this backdrop, Sayer 

(2005b) speaks of the so called ‘ethical dispositions’ to describe personal moral 

orientations (e.g. being trusting, suspicious). In doing so, he draws attention to the 

fact that such dispositions are developed through the experiences of daily life and 

relations with other people. 

The relationships with others are most crucial to understanding values (Smith 

2000). Indeed, values are shaped or passed in the process of socialisation through 

which individuals acquire the skills (i.e. norms, practices) to be ‘social beings’ 

(Smart 2007). While family remains the major agent of socialisation (Morgan 1996, 

2011), human values are also shaped by peers and other social institutions including 

religion, schooling, legal system or the media (Cavalli-Sforza et al. 1982; Giddens 

1991b; Maliepaard and Lubbers 2012). In that respect, moralities are closely 

connected to culture and society, and the assumption that certain values are 

collectively shared by a group (Kluckhohn 1951). Moor and Asay (2008: 101) stress 

that “when a group of people embrace a set of understood values, members operate 

within those beliefs and are judged accordingly”. In this context, values could be 

defined as a “shared way of life of a group of people” (Berry 2004 cited in Leong 

and Ward 2006: 801) that provides a wider framework within which attitudes, 

behaviours, actions, practices and norms are positioned (Evans 2007). This resonates 

with the conceptualisation of values as negotiable ideals (Rokeach 1973, Smith 

2000). As such, it raises a question of how values people are socialised to live with 

(in certain socio-cultural contexts) become challenged, revised or alter when they 

move across national and cultural settings.   

Importantly, values are not only social and/or cultural phenomena. The 

geography literature evidences that they are also situated practices. According to 

Smith (1997: 587), geographers “take up where most philosophers leave off (...) 

[and] examine the contextual thickening of moral concepts in the particular (local) 

circumstances of differentiated human being”. In a similar vein, Harvey (1996) 

draws attention to what he calls a ‘process of valuation’ - the construction of values 

and their permanence in specific spatiotemporal circumstances. This is further 

acknowledged by Lee and Smith (2004: 3) who speak of “the existence and constant 

transformation of geographies and temporalities of moralities”. In doing so, they 

argue that how individuals understand their lives and what they make of them is a 

matter of environment, space and time as moral codes may depend on places, 
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communities and national settings. Accordingly, values are “an important aspect of 

local culture and group identity” (Smith 1994: 10). In this sense, locality or localised 

contexts become major forces behind the development of small-scale value systems 

and thinking about space, place and environment builds into moral assumptions and 

arguments (Philo 1991).  

Although the geography literature has been increasingly preoccupied with how 

values are culture- and place-bound, it has paid much less attention to how they 

possibly travel across communities and places. In that respect, the study by Valentine 

at al. (2013) into the dynamics of sexual prejudice within a transnational religious 

network is one notable exception. It appears that further empirical research is crucial 

to better understand how values are mobile themselves – how and to what extent they 

assist migrants on their move from one national setting to the other. Do they get 

challenged or cemented? In what circumstances do such processes occur? 

Furthermore, in the broader context of increased global flow of ideas and people 

(Appadurai 1996), it is of particular academic importance to look into how values 

circulate between those who moved out and those who stayed in a specific 

geographical context. While it is evident that relationships with others are central to 

moral questions (Smith 2000), there is still little understanding of how relationships 

with others in a distinctive national, social or geographical setting influence 

individual perceptions of right and wrong, the acceptable and unacceptable or the just 

and unjust. Throughout this thesis I address these issues with regard to Polish 

migrants to the UK and their significant others in Poland and, by doing so, contribute 

to, and extend, geographical understanding of values as mobile constructs.   

 

2.5 Problematising attitudes  

The existing literature concerning attitudes is predominantly psychology-oriented. 

Whilst values are routinely associated with moralities, attitudes are conceptualized as 

“positive or negative feeling[s] about some person, object, or issue” (Petty and 

Cacioppo 1981: 7). Maio and Haddock (2010: 4), for instance, define attitude as “an 

overall evaluation of an object that is based on cognitive, affective, and behavioural 

information”. As such, they are said to influence people’s perception, judgement, 

beliefs, memory and – to a certain degree – behaviour (Aiken 2002; Crano and 

Prislin 2008; Fazio and Petty 2008; Maio and Haddock 2010).  
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Scholars argue that attitudes play various roles. They may organise knowledge or 

serve higher psychological needs (Bohner and Wänke 2002). Alternatively, they may 

have evaluative or expressive functions (Herek 1986 cited in Maio and Haddock 

2010: 38). Through the expression of attitudes that are viewed favourably by his or 

her peers, for example, an individual can maintain his or her social relationships and 

use personal attitudes as social identity markers (Bohner and Wänke 2002). It is 

crucial to acknowledge that the same attitude may serve different functions for 

different people. Importantly, the same attitude may also serve different functions for 

the same person in different contexts (Bohner and Wänke 2002). 

It is probably important to mention here that although certain characteristics of 

values and attitudes may suggest partial similarities, there are important distinctions 

between both concepts. First of all, attitudes have been argued to focus on a 

particular object, person or a situation while values “transcend objects and 

situations” (Rokeach 1973: 18). In this respect, values could be (and often are) 

considered as standards whereas attitudes are not (Rokeach 1973). Secondly, 

individuals may develop as many attitudes as they have encounters with specific 

people, objects or situations, while values are only relatively few learnt modes of 

conduct. Lastly, values are considered to play a central role within a person’s 

makeup or cognitive system and thus may influence attitudes and behaviour rather 

than be influenced themselves (Rokeach 1973). Evans (2007), for example, argues 

that values represent a ‘higher order’ concept that may structure and organise 

attitudes. This resonates with the former claim that the values individuals possess are 

organized in an overall value system which affects decision-making and provides a 

moral framework (Rokeach 1973). 

Studies across various disciplines (including geography) demonstrate that values 

are formed through socialisation (intra-familial transmission in particular) as well as 

contact, conditioning and imitation (Bailey et al. 2013; Carlson and Knoester 2011; 

Castelli et al. 2009; Gronhoj and Thogersen 2009; Valentine et al. 2010; Valentine et 

al. 2012; Walther and Langer 2008; Wickrama et al. 1999; Willoughby et al. 2012; 

Zajonc 1968). I address the issue of socialisation further in this chapter with regard to 

the circulation of ideas. As long as contact, conditioning and imitation are 

considered, various psychology research suggest there are certain patterns in how 

attitudes are constructed. The perceived favourability of attitudes, for instance, is 

likely to increase as a result of a frequent exposure (Zajonc 1968). People may also 
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develop a positive/negative attitude towards an object (or a person) when it was 

originally combined with a positive/negative experience and elicited a 

positive/negative response (Walther and Langer 2008). In addition, individuals’ 

attitudes tend to be reinforced if they receive a feedback from their environment. 

This feedback – or in other words: social influence - can assume a form of a 

reassurance that the individual holds ‘correct’ attitudes or that his or her attitudes are 

in agreement with the attitudes of a particular environment. Finally, individuals are 

likely to develop attitudes by imitating other people’s attitudes. Bohner and Wänke 

(2002: 86) claim that “such role models may be particularly influential the more one 

identifies with the model and the more one desires to fit into a particular group”.  

In spite of their determinist assumptions, these patterns of attitude formation are 

helpful in attempting to understand people’s approaches towards diversity and 

difference. They raise several crucial questions I address throughout this thesis. Does 

increased contact with diversity translate, in the context of migration, into more 

positive attitudes towards difference? Do (and, if so, how) positive/negative 

experiences that relate to particular axes of difference affect people’s attitudes 

towards them in later life? How does social environment (e.g. relations with 

significant others) impact on attitudes towards otherness? Finally, how does a shift 

from one socio-normative setting to the other affect people’s feelings and perception 

of diversity or difference?     

There is a significant body of research on personal and social attitudes towards 

ideas and people (including difference) across various disciplinary literatures. While, 

in this section, I address these literatures only briefly, I refer to relevant research 

throughout the thesis. Importantly, what many of these discussions seem to overlook, 

is a recognition of the capacity of attitudes to travel across social contexts and among 

people. In this thesis, I demonstrate that attitudes require close attention precisely 

because they are frequently mobilised within as well as between certain 

(geographical) contexts. In this respect, the study of international migration opens up 

opportunities to explore how attitudes are mobile between locations as well as how 

they alter, evolve or become interrupted.    
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2.6 The concept of prejudice 

A discrete form of attitude is prejudice, routinely understood as a prejudgement 

formed before relevant pieces of information about a person, object or situation are 

disclosed (Allport 1979 [1954]). The concept of prejudice provides a useful 

perspective in a study of how values and attitudes shape perception and experience of 

difference. Unlike the notion of attitude, however, the contemporary literature 

regarding prejudice is a diverse body of work embracing not only different 

disciplinary traditions (i.e. in psychology and geography), but also various subsets 

structured around particular axes of difference such as ethnicity, nationality, religion, 

class, gender, age, sexuality or disability.  

Similarly to attitudes, the study of prejudice was originally established within the 

field of psychology. In the psychology literature, prejudice is most often linked to the 

human tendency to view the social world through the prism of belonging and non-

belonging to certain groups or communities. Such groups are commonly believed to 

be formed alongside various axes of difference including ethnicity, nationality, 

language, appearance, gender, age, disability, sexuality, religion, social class or other 

characteristics. Allport (1979 [1954]: 6), for example, one of the founding fathers of 

prejudice studies, has famously defined prejudice as a “favourable or unfavourable 

[attitude] toward a person or thing, prior to, or not based on, actual experience”. 

Whilst such an understanding remains accurate to a certain degree, in this thesis I 

conceptualise prejudice more broadly as a pre-judgement of not only people or 

things, but also ideas, situations and objects. Indeed, some people may develop 

prejudiced views towards, for instance, an ideology and at the same time be non-

prejudiced towards members of a group commonly associated with it.  

Interestingly, whilst geographers have for many years studied what could be 

conceptualised as prejudice (e.g. through their interest in geographies of oppression, 

inequality or exclusion), the term prejudice is rarely employed in geography 

precisely because it is associated with a particular history of meaning within 

psychology (Valentine 2010). In her influential paper, Valentine (2010) argues that 

psychological understandings of prejudice have been challenged by some critical 

social scientists and this resulted in the neglect of the concept by researchers in 

disciplines such as geography. However, through her research into prejudice and its 

tight relationship with geographical inquiries regarding discrimination and 

oppression, she makes a strong case for why geographers (and perhaps other social 
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scientists) should recognise the concept. In particular, she suggests, prejudice could 

be utilised to explore and explain how and in what circumstances negative attitudes 

are formed, justified and intersect with one another. Throughout this thesis I 

contribute to this claim and demonstrate that the concept requires close attention 

within geography.          

As I have outlined above, actual or merely ascribed group (non-)belonging 

remains a core aspect of prejudice in the contemporary world. Homophobia is, for 

instance, an example of sexual prejudice and relates to (a fear-driven) negative 

attitude towards an individual (or group) due to his or her sexual orientation (Herek 

2000). It has been argued that it embraces a range of stances including hatred, 

contempt and antipathy (McCormack 2012a). Although it is sometimes linked to 

religious belief, the relation between religious views and homophobia is a contested 

one (Andersson et al. 2011; McCormack 2012b). Sexism refers to negative 

sentiments related to gender (Glick and Fiske 1997). While the development of 

equality legislation in many (predominantly ‘Western’) societies has significantly 

reduced the public expression of gender prejudice, recent studies demonstrate that 

sexism persists and is manifested in less conspicuous ways (Valentine et al. 2014). 

Racism builds on a false belief that races exist and some characteristics make certain 

groups superior from others (Blackwell et al. 2008). As such, it is related to the 

essentialist construction of whiteness and the understanding of non-White bodies as 

‘non-normative’ (see section 2.3 in this chapter). Classism involves prejudiced 

attitudes towards social class (Kadi 1996). Whereas the term embraces prejudiced 

stances towards a range of class positionings, studies of classism have largely 

focused on the production of working class identities (Jones 2012; Valentine and 

Harris 2014b). Ageism and (dis)ablism are age- and (dis)ability-based prejudices 

respectively (Campbell 2001; Nelson 2004). More recently, Islamophobia has been 

linked to prejudice towards Muslim people and Islam (Allen 2010). A significant rise 

of global Islamophobia has been noted within the last decade, in particular after the 

9/11 and 7/7 terrorist attacks (Allen 2013; Sheridan 2006).  

It needs to be acknowledged here that as all of these forms of prejudice have 

attracted much academic attention and have been developed in substantial (and rich) 

separate literatures. While I do not cite these literatures in this chapter, they are 

recognised throughout the thesis and given closer attention in subsequent chapters. 

As a consequence of being split across separate bodies of work, various forms of 
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prejudice have been rarely addressed and explored together. Even though some 

studies employ a holistic approach to prejudice and evidence how various negative 

attitudes intersect with one another and form complex relationships (e.g. Valentine 

2010), there is a tendency to analyse homophobia, racism, Islamophobia and so on 

independently. This results in inadequate debate on how, why and in what 

circumstances various ‘-isms’ and ‘-phobias’ possibly interconnect and how such 

intricate sets of attitudes contribute to perceptions of diversity and difference. In this 

thesis, I recognise the complicatedness and situatedness of people’s prejudiced 

attitudes as they come together, rather than focus on particular axes of difference.      

Geography and broader social science literatures illustrate that prejudice is a 

spatial phenomenon (Begum 2008; Forrest and Dunn 2007; Sibley 1995; Simonsen 

2008; Valentine 2010). For example, ‘strange’ or ‘other’ bodies in public spaces, 

visibility (or invisibility) of difference in certain neighbourhoods or local history may 

all mobilise prejudiced attitudes. This is very well exemplified by Forrest and Dunn’s 

(2007) research into racial prejudice in Sydney, Australia. The authors claim that 

place-based cultures of tolerance and intolerance contribute to the development of 

personal attitudes and are, therefore, crucial to formulate anti-racist interventions. 

This raises significant questions for the study of migrant values and attitudes towards 

difference. What is the link between prejudice and international mobility from a 

relatively homogeneous to a super-diverse society? How do the necessarily increased 

presence of ‘other’ bodies, sights, smells or tastes impact on migrant understandings 

of axes of difference such as ethnicity, nationality or religion? Throughout the thesis, 

I discuss these issues in depth and shed more light into how prejudice is possibly 

mobile and circulates between peoples and contexts.              

Alongside the significance of place for the production of unfavourable attitudes, 

the way people understand, mobilise and express prejudice in everyday life is equally 

crucial. In academic debates a significant discrepancy between denouncing prejudice 

and expressing prejudiced views has been recently pinpointed (e.g. Valentine 2010). 

Although people generally consider prejudice as socially or morally unacceptable, 

they nonetheless do continue to develop and express unfavourable opinions and 

adapt various strategies to explain or justify their prejudiced views. In other words, 

they sanction a certain view as rational, understandable and widely acceptable. In 

sociology and psychology this process is called legitimisation (Jost and Major 2001).  
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Various geographical studies illustrate that forms of prejudice are commonly 

legitimised (and thus conceptualised as non-prejudice). In her study of encounters 

with difference in Copenhagen, Simonsen (2008), for instance, argues that White 

Danish people expect ethnic and religious minorities to give up their cultural values 

and assimilate to what is constructed as mainstream Danish identity (implicitly 

White, secular, heterosexual). The failure to do so serves as a justification of broader 

prejudice towards, for example, immigrants or asylum seekers. This is further 

investigated by Valentine (2010) who explores many cases of legitimisation of 

unfavourable feelings towards difference in three UK locations including London, 

the West Midlands and the rural South West. In doing so, she claims that “these 

justifications are rooted in place-specific material and social conditions, and the 

performance of specific embodied practices in public space and consequently in 

locales and habitual ways of dealing with the world” (2010: 533). The author also 

draws attention to the role of emotion such as anger and fear in practices and 

experiences of prejudice. She suggests that emotional underpinning of many 

prejudices further reinforces their legitimisation as rational, common or well-funded 

opinions. These findings seem of particular importance for the study of migrant 

prejudice and the potential circulation or transmission of prejudice between migrants 

and their significant others in a sending society. Notably, they suggest that people 

may not recognise certain ideas, opinions or discourses as prejudice and keep 

employing or expressing them in their relations with others. Whether and, if so, how 

this occurs with regard to Polish migrants in the UK is explored further in the thesis. 

 

The above three sections have demonstrated that values, attitudes and prejudice are at 

the heart of social life and individual experience. They assist evaluation, judgement 

or comparison and, by doing so, frame individuals’ encounters with objects, places, 

situations, people and difference. They constitute a broader symbolic baggage (see 

Chapter 5) that allows to organise knowledge and lived experience. Arguably, they 

travel with migrants when they move between places and spaces. But, perhaps, they 

also alter, are revised or contested when people are on the move. Migration and 

international mobility are, indeed, disruptive experiences that affect various aspects 

of human existence (Silvey 2004). How and to what extent mobility shapes ideas, 

beliefs, relationships or – simply – lives is further explored in the next section.  

 



26 
 

2.7 Mobility/Migration experience  

Mobility has been argued to be “central to what it is to be human” (Cresswell 2006: 

1). Sennett (1996 cited in Cresswell 2006: 15) claims that “the modern individual is, 

above all else, a mobile human being”. While it is usually defined as a condition of 

being on the move, Adey (2010) suggests that mobility is not only about being 

mobile. It is rather a (lived) relation – “an orientation to oneself, to others and to the 

world (…) - a predominant means by which one engages with the modern world” 

(Adey 2010: xvii). Cresswell (2006) argues that, although mobility and what it 

means remains unspecified and elusive, it is most crucial to our understanding of the 

world. He further conceptualises mobility as a socially produced motion. As such, it 

can refer either to empirical human mobility which can be measured and processed 

(e.g. migration, transport), an ideological semiotic representation of ideas about 

mobility (e.g. film, photography, literature, law) or a practiced, experienced, 

embodied “way of being in the world” (Cresswell 2006: 3).  

Urry (2007) speaks of mobilities rather than mobility to emphasize the 

complexity of its (post)modern condition. The term mobilities refers to “the broader 

project of establishing a movement-driven social science” (Urry 2007: 18) in which 

movement is understood as constitutive of economic, social and political relations. In 

order to do so, he distinguishes four types of what he calls ‘different mobilities’. The 

first relates directly to the state of being mobile, to movement (e.g. mobile phone, 

mobile person, mobile home). The second captures mobile as a mob, “a rabble or an 

unruly crowd” (Urry 2007: 8). The third type of mobility is connected with either 

upward or downward social mobility – a symbolic, in a sense, movement between 

social strata. Lastly, he refers to mobility as migration or other kinds of semi-

permanent geographical movement.  

Against this backdrop, mobility has been proposed to provide a suitable 

framework for exploring what was, until recently, conceptualised as international 

migration (Wallace 2002). In times of globalisation, politicization, differentiation 

and acceleration of migratory movements (Castles and Miller 1998), human 

migration inevitably takes increasingly diverse or new forms. Paradoxically, 

migration as a concept loses the capacity to reflect on the whole plethora of 

experiences and identities of contemporary migrants. Especially in the European 

context, “rather than permanent one-way migration (…) there has been a 

predominance of short-term, circulatory movements backwards and forwards across 
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borders. This would be better termed mobility than migration” (Wallace 2002: 604). 

Wallace’s (2002) argument draws attention to the need to study mobility (rather than 

migration) experience as a response to the postmodern conditions shaped and 

reshaped through global processes. This thesis is largely inspired by this 

understanding. Contemporary migrants are, indeed, a complex and flexible group 

including people being on the move for various reasons, for differing periods of time 

and with completely different attitudes towards their own supposed ‘migration’. 

Mobility as a broad and fluid concept seems to comprise all such forms of movement 

and enables us to analyse change (Krings et al. 2013). As a conceptual framework of 

this thesis, it allows me to look into migrant identities as constantly produced 

through the circulation, development and change of values and attitudes towards 

difference. 

The experience of international mobility opens up possibilities to disrupt and 

negotiate various aspects of identity (Silvey 2004). Contemporary sociological and 

geographical understandings of identity put an emphasis on the significance of lived 

experience and encounters with the physical world. Referring to Casey (2001), 

Easthope (2009: 71) argues that identity is “intrinsically tied to place”, it involves an 

awarness that “there is no place without self; and no self without place” (Casey 2001: 

406). At the same time, Easthope claims, the geographical understanding of identity 

does not stay in opposition to the sociological paradigm as the significance of 

spatiality by no means excludes the idea of identity as an open-ended, incomplete, 

mobile and relational process. Indeed, places are not fixed or static. They are, rather, 

nodes in networks of relations and, are therefore, also socially constructed.  

My study of mobility and encounters with difference is to a great extent informed 

by such a conceptualisation of identity. I am particularly interested in mutual 

interconnections among mobility, identity and values as well as attitudes towards 

difference. Recent migration studies provide some interesting insights in this respect. 

Siara (2009), for instance, speaks of migration from Poland to the UK as an 

opportunity to rework values and norms in relation to gender and ethnicity. She 

establishes that a number of male research participants refer to the patriarchal model 

of male-female roles (being still quite popular in the Polish context) and thus 

reaffirm certain ethnic understandings of gender. However, she also notices that there 

is a group of men who criticize female role expectations and call for equality in terms 

of social behaviour and sexual activity. Simultaneously, female participants, many of 
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whom refer to their personal experiences from the UK, advocate “a change in the 

perception of gender roles of women and more equality for them” (Siara 2009: 180). 

Furthermore, Siara looks into the relationships between Polish women and men of 

different ethno-national and/or religious backgrounds. Although some, mainly male, 

participants tend to stigmatise Polish women involved in such relationships and 

express racist views, others produce a discourse of ethnic tolerance and openness 

towards difference. The study demonstrates that the meaning of gender or ethnicity 

“may be heavily contested once living in a multicultural environment” (Siara 2009: 

183).  

In a similar vein, Datta (2009b) notices that the sense of self as well as ideas of 

race, nationhood and gender are constantly reshaped by Polish male migrants, i.e. 

construction workers. In her own words, “earlier perceptions of difference get 

translated and transformed (...) as new attitudes towards others are formed in new 

places, under different structures of power” (2009b: 139). This is further evidenced 

by many other studies into the mobility experience of recent Polish migrants which I 

refer to in subsequent chapters of this thesis (e.g. Burrell 2006, 2008, 2009; Datta 

2009a; Datta and Brickell 2009; Fomina 2010; Nowicka 2012; Rabikowska and 

Burrell 2009; Ryan 2010a; Triandafyllidou 2006; White 2010).  

As informative as they are, these studies provoke many further questions. If ideas 

of race, ethnicity, nationality, religion or gender tend to be (re-)shaped by migrants, 

are there any aspects of migrant lives claimed to remain unaffected by the experience 

of mobility? Are there, perhaps, any core values that are carefully cultivated across 

national settings? What values (and why) are prone to be contested in the context of 

migration? What are the consequences of migrant experience of difference? What, if 

any, attitudes towards difference do migrants develop in super-diverse societies? 

Throughout the thesis, I address these issues and extend the existing literature on 

how the experience of mobility affects migrant identities.       

In these discussions, the concept of normality may offer a useful perspective. 

Broadly theorised in sociology (Berger and Luckmann 1966; Durkheim 1938; 

Giddens 1987; Goffman 1974), normality is associated with a feeling of security and 

continuity, hence it relates to both the presence - from which individual’s desires and 

aspirations emerge, and the future - a projected state to come (Misztal 2001). As 

such, the sense of normality draws on a necessity to make sense of social situations 

and social world. It incorporates trust as a shield which is supposed to prevent 
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societies from disorder and unpredictability by “providing us with feeling of safety, 

certainty and familiarity” (Misztal 2001: 312).  

Although the concept of normality was not originally applied to migration 

studies, it has been recently argued to be a useful tool to reflect on the complexities 

of mobility/migrant experience as well as the negotiation of identity in a ‘new’ place 

(Rabikowska 2010a; Ryan 2010a). Metykova (2010) and Rabikowska (2010b), for 

example, investigate the processes of re-establishing normality after the experience 

of international mobility to Britain. Both authors argue that many of their research 

participants consider migration as a significant as well as disruptive life change. In 

her study of the Internet users, Metykova (2010) finds out that by engaging with the 

media (e.g. sustaining control over the choice of content, establishing media-related 

routines) and regular communication with significant others in sending societies, 

migrants negotiate their presence in a new environment. Rabikowska (2010b), on the 

other hand, by looking into food consumption among Polish migrants in the UK, 

acknowledges the role food rituals play in reconstructing normality within a host 

culture. It appears that the sense of normality among mobile travellers is strongly 

influenced by the awareness of ‘the familiar’ and ‘the unknown’, sameness and 

difference as well as ‘us’ and ‘them’, ‘here’ and ‘there’. In this context, it is of 

particular interest what and why migrants regard ‘normal’, and how this sense of 

normality possibly changes over the course of migration.  

What it means to be internationally mobile, has been also broadly conceptualised 

by researchers of transnationalism. Building upon theories of globalisation and a 

recognition of complex relationships between multiple local systems (Appadurai 

1996; Cox 1997), transnationalism has become a major paradigm in migration 

studies over the past two decades (Boccagni 2012; Glick Schiller et al. 1992; Portes 

et al. 1999; Vertovec 2009). Glick Schiller et al. (1992: 1) have famously defined 

transnationalism as “the process by which immigrants build social fields that link 

together their country of origin and their country of settlement”. As such, it 

acknowledges that while transnational migrants move repeatedly across national 

borders, ‘here’ and ‘there’ remain for them the elements of the same social field. 

Effectively, they develop loyalties, and maintain social and economic ties, with two 

or more countries.  

Whilst transnational behaviour is not new (Portes et al. 1999), the scale and 

intensity of cross-border practices have significantly increased with the widespread 
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availability of cheap and fast transportation and communications (Nedelcu 2012; 

Vertovec 2009). These new technological capabilities have been argued to transform 

the lives of migrants by creating new social and political geographies as well as 

multiple (and overlapping) spaces of belonging (Nedelcu 2012; Vertovec 2009). But 

transnationalism does not only refer to mobility of people. Çaglar (2001) suggests 

that it also needs to be understood in terms of the circulation of objects, discourses 

and ideas. This is reflected in a recent study by Binnie and Klesse (2013) who 

explore the connections between migrant flows to and from Poland, and the 

emergence of transnational activist networks. These voices draw attention to the 

significance of transnational relationships for the circulation of values and attitudes. 

In the next section, I address this issue by recognizing family, and transnational 

family in particular, as a context in which such exchanges of ideas are likely to 

occur.      

 

2.8 The significance of family 

Family has been conceptualised as a complex network of human relations that are 

central to ‘identity projects’ (Giddens 1991b). As such, family is one of the major 

spaces of socialisation, a process through which individuals acquire the skills (i.e. 

norms, values, attitudes, behaviour) necessary to be members of a community or a 

society (Smart 2007). Importantly, as families spread across generations, they are 

sites for passing on, reproducing as well as contesting values, attitudes, norms or 

practices (Morgan 1996, 2011).  

Crucially, family (as well as family life and values) is to various degrees 

imagined (Gillis 1996, 2002; Smith 2011; Valentine et al. 2012). Gillis (1996) 

famously argued that people live in two families: the idealised vision of family (the 

family we live by) which constitutes a normative framework people aspire to, and the 

family we actually live with. This distinction is particularly significant for the 

understanding of intra-familial socialisation. Given Gillis’s (1996) claim, being 

further reinforced by recent findings (e.g. Valentine and Hughes 2012; Valentine et 

al. 2012), older generations tend to pass onto younger not only what they believe is 

morally appropriate, but also what Valentine et al. (2012) call the “messiness” of 

social attitudes and everyday life – practices that contradict norms, inconsistencies or 
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double standards. I discuss the intergenerational transfer of values and attitudes in the 

next section of this chapter in which I address the circulation of ideas.  

Significantly, the hegemonic understandings of family are embedded in history 

and (national) culture (Gross 2005). Therefore, in this thesis I recognise that how 

family is imagined may be culture-specific and, as such, is likely to differ across 

national contexts (e.g. Poland and the UK). While I acknowledge that there is an 

extensive body of work on family life, in this thesis I am interested in how the 

concept of family interplays with the issue of international mobility and the 

circulation of ideas across national borders. Within migration studies family is 

conceptualised as a network of relations that spread across generations and locations 

(Hondagneu-Sotelo 1994). As such, “families may be split, reunited, and reshaped 

through the process of migration” (Ryan 2010b: 80).  

International migration has been argued to have a profound influence on the 

nature of relationships, intimacy and care between those family members who move 

abroad and those who ‘stay’ in sending societies (Baldassar and Baldock 2000; 

Baldassar et al. 2006; Baldassar and Merla 2013; Brannen et al. 2014; Francisco 

2013; Heath et al. 2011; Kilkey 2013; Kilkey et al. 2014; McGhee et al. 2013; 

Parrenas 2005; Pratt 2012; Pratt and Rosner 2012; Reynolds and Zontini 2013). Pratt 

(2012), for example, has looked at Filipino families who are separated when mothers 

move to Canada as labour migrants and children stay in the Philippines. In particular, 

she has investigated the personal cost, or “the conflicts of labour and love”, involved 

in the long-distance family making. While the body of work on transnational care-

giving has largely focused on female migrants, Kiley et al. (2014) have recently 

looked at Polish migrant men in the UK who strive to perform their fathering roles 

across national borders.  

In a discussion about family-making and migration, it is important to stress the 

role that information and communication technologies as well as lower travel costs 

play in sustaining close ties over long distances (Krings et al. 2013; Levitt 2001; 

Nedelcu 2012). The affordable cost of air travel in Europe allows people who reside 

in distant countries to visit each other relatively often (Burrell 2011b), whereas 

Internet acess alongside inexpensive telephone services and satellite television 

contribute to daily or weekly information exchanges. The rise of what has been 

termed the network society (Castells 1996), “enabled new forms of migrant 

transnationalism characterised not only by the growing intensity of transnational 
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exchanges and activities, but also by a ubiquitous system of communication that 

allows migrants to connect with multiple, geographically distant and culturally 

distinct worlds to which they identify and participate on a daily basis” (Nedelcu 

2012: 1341). Against the backdrop of time-space compression and ‘liquidity’ of 

social life (Bauman 2005), migrant contact with their significant others resident in a 

sending country has become normalised as an inherent element of transnational 

coexistence. Giddens (1991a:18) claims that the so called ‘absent Other’ – who is 

“locationally distant from any given situation of face-to-face interaction” – may now 

be similarly engaged in social and family life as individuals personally present at the 

heart of action. This is reflected in recent migration studies. Metykova (2010), for 

instance, quoted earlier in this section, suggests that the usage of various online 

media among the post-2004 Eastern European migrants to the UK allows them to 

sustain close Internet contact with their respective home countries as well as 

relatives. This, as I stressed before, contributes to the gradual establishment of 

normality after the disruptive experience of migration. Similarly, Francisco (2013: 

16) argues that in the context of migration “technology opens up the potential for 

intimacy and closeness through the visual register of communication technologies 

like Skype”. She gives many examples of how Filipino migrants in the US take part 

in their family life away from home by ‘enjoying’ a distant co-presence through the 

Internet (e.g. eating together, watching children getting ready for school or 

performing mundane home tasks).   

The common attachment to mediated (e.g. telephone, Internet) contact seems to 

provide a suitable space for cross-border circulations of information, knowledge, 

values and attitudes. Indeed, although the significance of direct contact between 

migrants and their significant others is broadly recognized (Mason 2004), some 

authors argue that the transfer of values and social habitus has been increasingly 

occurring in deterritorialised and/or virtual spaces (Levitt 2001; Levitt and Schiller 

2004). In her recent paper, Nedelcu (2012) explores how Romanian skilled migrants 

‘study’ Canadian social diversity via the Internet fora and websites prior to the act of 

migration. In addition, she notes that this cultural knowledge is then passed onto 

family members who live in Romania during numerous Skype or MSN (Microsoft 

Network) conversations post-migration. White (2010), on the other hand, 

investigates the ways in which Polish migrants describe aspects of their everyday life 

in the UK to their relatives in Poland. While she largely focuses on issues such as 
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‘improved’ lifestyle or standard of living, she also implies that some migrants are 

likely to transfer ideas related to diversity and difference back to Poland.  

In this context, it is particularly interesting to think about how migrants contact 

and possibly influence their significant others’ views as well as values and attitudes 

towards difference. Given that there are two sides of transnational relationships, it is 

also important to look at how people resident in home countries keep affecting their 

migrant relatives or friends abroad. In the thesis, I address these issues and explore 

what ideas, beliefs or discourses, why, and in what circumstances, travel between 

Polish migrants in Britain and their family members and/or friends in Poland. 

 

2.9 Circulation of ideas  

While the term circulation has been rarely employed in geography and the broader 

social sciences, scholars have increasingly studied what could be conceptualised as 

(transnational) circulation of ideas through their interest in social remittances and 

transmission of values, attitudes, behaviour or practices (e.g. Carol 2014; Elrick 

2008; Levitt 1998; Levitt and Lamba-Nieves 2011; Maliepaard and Lubbers 2012; 

Scourfield et al. 2012; Valentine et al. 2012; Vedder et al. 2009; Willoughby et al. 

2012). In critically engaging with these concepts and acknowledging the insights 

from the field of transnational care (see the section above), in this thesis I support the 

usage of the term circulation rather than remittances or transmission. In the context 

of international mobility, the process of transmitting or remitting may imply a one-

way transfer and, as such, may encourage a simplified reading of what (and how) 

occurs between migrants and their significant others in sending countries. This may, 

for example, suggest that one side of the transmission process is granted agency 

(sends out a message) while the other is not (as it only receives and perhaps 

internalises it). By employing the term circulation to the study of values and 

attitudes, I emphasize that alongside transmission other processes including 

confrontation, contestation and proliferation are likely to take place. In addition, I 

draw attention to the agency of all social actors involved and acknowledge that a 

transmitted message may or not be accepted, internalized or provoke a response. 

Having said that, in the thesis I use the terms transmission and social remittances 

while referring to the instances when the one-way transfer of ideas does, in fact, take 

place or when discussing other studies that explicitly utilise these concepts.      
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It has been widely acknowledged that ideas circulate between/among family 

members, peers and social institutions (Cavalli-Sforza et al. 1982; Maliepaard and 

Lubbers 2012; Morgan 1996). In particular, family has been increasingly studied as a 

space of circulation of values, attitudes, behaviours and routines (Carlson and 

Knoester 2011; Carol 2014; Gronhoj and Thogersen 2009; O'Bryan et al. 2004; 

Schönpflug 2001; Scourfield et al. 2012; Valentine and Hughes 2012; Valentine et 

al. 2012; Vedder et al. 2009; Willoughby et al. 2012). Gronhoj and Thogersen 

(2009), for instance, have investigated how young people’s pro-environmental 

orientations are linked to their parents’ pro-environmental values, attitudes and 

behaviours, and have found that family socialization has a significant influence on 

young people’s perceptions of ‘greener’ lifestyles. Likewise, by exploring the 

generational transmission of drinking cultures, Valentine et al. (2012) have recently 

demonstrated that attitudes towards alcohol consumption are by and large shaped 

through intra-familial practices and norms that might, furthermore, contradict extra-

familial moralities (i.e. about how people ought to behave).  

Against this backdrop, it is interesting to investigate how values and attitudes 

towards difference in terms of ethnicity, religion, class, sexuality, gender, age and 

disability are shaped, strengthened or challenged through relationships with family 

members and/or friends. Despite some valuable insights from the field of psychology 

(e.g. Aboud and Doyle 1996; Castelli et al. 2009; O'Bryan et al. 2004) and a growing 

geographical interest in the circulation of ideas, this issue has been addressed to a 

lesser degree (notable exceptions include studies of parenting and ethnicity such as 

Phoenix and Hussain 2007, Tizard and Phoenix 2002).  

In addition, there remains an imbalance in focusing on social actors who are 

involved in the process of circulation. By looking into what is often argued to be 

intergenerational, but is in fact mostly parental ‘transmission’, geography literature 

has underappreciated the significance of other agents – be it peers, friends, further 

relatives – and, in particular, children. Although their role in the circulation process 

is recognized (Cavalli-Sforza et al. 1982; Maliepaard and Lubbers 2012), there is still 

little understanding of how and in what circumstances such ‘transmission’ may 

occur. Furthermore, some family studies (e.g. of family health and lifestyles, alcohol 

consumption, gambling) suggest that certain orientations and/or behaviour follow 

generational and/or gender lines (Valentine and Hughes 2012; Valentine et al. 2012; 

Walters 2001; Wickrama et al. 1999). By demonstrating how prejudice is passed on 
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from children to parents, between siblings or friends of differing ages and sexes, in 

this thesis I challenge these (generational and gender) assumptions. In doing so, I 

emphasize that the sphere of beliefs, views, perceptions and feelings is particularly 

intricate, highly contextualised and defies classifications.  

Finally, whereas the cross-border circulation of care has been increasingly 

addressed in social sciences (e.g. Baldassar and Merla 2013; Kilkey 2013; Reynolds 

and Zontini 2013), there have been fewer attempts to investigate the cultural 

diffusion and circulation of ideas in the context of migration (Elrick 2008; Levitt 

1998; Levitt and Lamba-Nieves 2011; Maliepaard and Lubbers 2012). Originally, 

Levitt (1998: 926) spoke of the so called social remittances – “the ideas, behaviours, 

identities, and social capital that flow from receiving- to sending-country 

communities”. This issue was further explored by, for example, Elrick (2008) who 

has studied the impact of Polish outward migration on origin (local) communities. 

The author has, nonetheless, focused primarily on the socio-economic and lifestyle 

consequences of migration for the sending communities and hardly addressed the 

transfer of values and attitudes towards difference. In addition, only a few authors – 

for example Maliepaard and Lubbers (2012) who have recently looked into migrant 

parents passing religion (Islam) onto their migrant children – speak of the process of 

circulation that occurs post-migration. Furthermore, despite a growing interest in the 

issue most recently
3
, the circulation of ideas between migrants and their family 

members and/or friends in sending countries remains underexplored. In this respect, 

in the thesis I provide a significant and unique contribution to literature and 

knowledge.       

 

2.10 Geographies of encounter 

In the context of mobility, individuals seem likely to encounter other people, 

communities, ideas, normativities and difference. While my thesis builds on diverse 

conceptual frameworks, it is broadly situated within the emerging field of 

geographies of encounters (Amin 2002; Cook et al. 2011a, 2011b; Fincher and 

Iveson 2008; Hemming 2011; Koefoed and Simonsen 2011, 2012; Laurier and Philo 

                                                           
3
 This is evidenced by a few most recent research projects such as Transforming Migration: 

Transnational Transfer of Multicultural Habitus at Humboldt University, Berlin, Germany or 

Diffusion of Culture Through Social Remittances between Poland and The United Kingdom at the 

University of Warsaw, Poland. 
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2006; Leitner 2011; Matejskova and Leitner 2011; Valentine 2008; Valentine and 

Sadgrove 2012; Wiesel et al. 2013; Wilson 2013a, 2013c).  

Although the concept of encounter can be traced back to sociological research of 

the 1960s, it rather owes its recognition to contemporary geographers who from the 

early 2000s have increasingly utilised it in the debates over the urban coexistence of 

social diversity, difference and multiculture. Earlier contributions to the geographies 

of encounters literature focused on urban exchanges between strangers. In doing so, 

they drew on the conceptualisations of the 21
st
 century city as a site of connection 

(Young 1990) and ‘throwntogetherness’ (Massey 2005). These debates are by and 

large positioned within wider discussions about public space being presumably open 

to everybody (Mitchell and Staeheli 2009) and pay attention to the importance of the 

everyday city experience including commuting, shopping, eating out, passing by or 

mingling with people (e.g. Bell 2007; Binnie et al. 2007; Watson 2009). Having 

observed mundane interactions between people in a café, Laurier and Philo (2006), 

for example, noticed a potential for living with difference in certain types of 

courteous behaviour performed in public spaces. In a similar vein, Wilson (2011) 

argues that fleeting encounters between bus passengers can possibly have a 

prevailing effect on people’s perception of otherness. While these studies highlight 

the significance of conviviality and urban etiquette, they have nonetheless been 

criticised for implying that “low-level sociality and banal everyday civilities have 

enduring effects” (Valentine and Sadgrove 2012: 2050). It has, indeed, been 

acknowledged that much of urban contact between people and groups hardly count 

as encounter as it tends to be momentary and insignificant (Amin 2002; Valentine 

2008). In her reflections on geographies of encounter, Valentine (2008) argues that a 

significant part of the literature on cosmopolitanism and urban citizenship 

romanticizes public interactions and is based on an assumption that contact with 

difference translates into respect or greater openness towards diversity or otherness. 

In doing so, Valentine and Sadgrove (2012) suggest that geography literature 

overlooks personal histories, moral dispositions or nature and durability of 

encounters. The authors conclude that tolerance of others performed in fleeting and 

civil encounters in public spaces is not the same as profound personal respect for 

various forms of difference. Contrary to fleeting encounters that necessarily 

characterise contemporary cities, the so called meaningful encounters (Hemming 
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2011; Valentine 2008), have been argued to have a capacity to challenge and 

transform individual values and attitudes. Such encounters are at heart of this thesis.    

Rather than broader urban settings, an ideal space for prosaic, yet meaningful 

interactions with difference seems to be what Amin (2002) has termed ‘micro-

publics’, and recognised as workplaces, schools, colleges, youth centres, sports clubs 

and other places of association. Therefore, beyond the public sphere, geographers 

have increasingly looked into other sites of encounters including neighbourhoods and 

small-town locations (Leitner 2011; Matejskova and Leitner 2011; Watson 2009), 

schools and university campuses (Andersson et al. 2012; Hemming 2011; Wilson 

2013c) or means of transport (Schuermans 2011; Wilson 2011). However, some 

significant spaces of contact with difference such as family, home, workplace or 

leisure spaces – although addressed in a few publications (see e.g. Cook et al. 2011b; 

Harris and Valentine 2014; Schuermans 2011, 2013; Valentine et al. 2014, 

forthcoming; Wilson 2013a) - remain underexplored and require more scholarly 

attention, in particular with regard to migrants. For example, there is little research 

into home or intimate encounters that necessarily occur against the backdrop of inter-

ethnic and inter-faith relationships. In line with the recent critique (Schuermans et al. 

2013), I also argue that the encounter literature often ignores important interrelations 

between places. People, for example, may continuously move between sites of 

encounters with difference and/or comfort zones of familiarity. They can avoid 

certain sites precisely because they hold a promise of an encounter.  

Difference in terms of ethnicity, nationality, religion, class, sexuality, gender age 

and disability has been central to the geographies of encounter. Various studies 

illustrate that the presence of difference and/or minority groups initiates negotiations 

of sameness and otherness, inclusion and exclusion (Amin 2002). By looking into 

how hetero-normative parishioners and clergy of New York Episcopalian churches 

narrate their encounters with the city’s LGBTQ population, Andersson et al. (2011) 

investigated tensions between religion and sexuality. In particular, they explored how 

certain places (e.g. churches) might serve as spaces of both inclusionary and 

exclusionary practices. In a more recent study, Wiesel et al. (2013) investigate 

interactions between people with and without intellectual disability in Melbourne, 

Australia. The authors propose a typology of urban encounters that involve not only 

banal exchanges between abled and disabled strangers, but also openly exclusionary 

interactions, service transactions, encounters within distinctive social spaces (e.g. a 
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disco for people with disabilities) and unfulfilled encounters (when circumstances for 

an encounter arise, yet no interaction occurs). The study demonstrates that fleeting as 

well as meaningful encounters with difference may assume various forms and have 

more or less exclusionary (or inclusionary) character depending on the context and 

category of difference engaged. This, in turn, suggests that social reading of 

particular axes of prejudice (i.e. disability) may produce distinctive types of 

marginalisation.   

Importantly, in the geography literature personal encounters are frequently 

linked with broader processes involving the development or change of values and 

attitudes towards difference. In a study of contact between Russian immigrants and 

local German residents in Eastern Berlin, Matejskova and Leitner (2011) notice that 

public and quasi-public spaces that produce insignificant encounters tend to reinforce 

pre-existing stereotypes about national or ethnic otherness. On the other hand, spaces 

of intense collaboration between individuals (such as community centres), generate 

closer and more meaningful encounters that engender empathy and positive attitudes 

towards difference. Interestingly, favourable attitudes towards individual immigrants 

are rarely scaled up to the whole group. This resonates with Valentine’s  (2008: 332) 

argument that “in the context of negative encounters minority individuals are 

perceived to represent members of a wider social group, but in positive encounters 

minority individuals tent to be read only as individuals”. In other words, negative  

encounters are more likely to change people’s opinions about a whole minority group 

for the worse, than positive encounters for the better.     

As diverse and critically focused as it is, this literature is not free from gaps and 

inconsistencies. Firstly, there is little reflection onto how discrepancies between 

values/attitudes and practices are studied and understood (Valentine 2008). In other 

words, the geography of encounter needs more methodological and empirical 

insights into tensions between what people believe/say (or how they ‘re-live’ 

encounters in their narratives) and what they actually do. Although a few authors 

(e.g. Ahmed 2000; Valentine and Sadgrove 2012) propose a processual approach to 

the study of encounters and argue that they stretch beyond the present into the past 

and the future, further research is needed to understand what people bring to 

encounters of their past. Little attention is also paid into imagined encounters (that 

might precede the actual moment of interaction) or expectations that may possibly 

frame future encounters. In addition, I believe, scholars seem not only to 
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underappreciate the pre-encounter, but also the post-encounter, i.e. the consequences 

of encounters. This results in a discussion, which is only emerging
4
, about how 

transformative encounters can be and how positive, negative or neutral attitudes are 

developed, challenged or reinforced through various forms of encounters. Next, even 

though encounters with difference are central to the encounter literature, there is 

relatively little explicit discussion of how encounters with ‘the unfamiliar’ or ‘the 

strange’ re-define the perception of what has been ‘familiar’ so far. This thesis 

addresses all these issues and, in doing so, extends the contemporary understanding 

of encounter. 

 

2.11 Migrant encounters
5
 

As I have demonstrated, the notion of encounter has initiated many academic debates 

on multiculture, social diversity and living with difference. While indisputably 

helpful for the study of international mobility, these debates tend to, oddly enough, 

overlook migrant populations and what they bring to encounters. In this thesis, I look 

into these issues and argue that migrant encounters significantly contribute to the 

broad body of encounter literature.  

Given the unprecedented international mobility in Europe, migrant encounters 

with embodied difference as well as distinctive normativities have not yet been given 

adequate attention. Whilst geography and the social sciences have been increasingly 

preoccupied with the everyday-ness of migrant life, much of this literature seems to 

overestimate the effects of banal and/or fleeting encounters and rarely includes 

broader discussion on the consequences of meaningful contact. Nowicka (2012), for 

example, looks into Polish migrants’ transcultural encounters with diversity and 

Britishness. By exploring the examples of culture-crossings, hybrid language 

practices or code-switching, she argues that some migrants develop a new self-

consciousness with multiple cultural competences. Although this study brings many 

interesting insights into the transnational practices of Polish migrants, it nonetheless 

does not discuss the significance of the newly developed cultural competences with 

regard to core values, beliefs or attitudes towards difference.  

                                                           
4
 This is evidenced by broader outcomes of the LIVEDIFFERENCE programme this thesis is part of. 

5
 I acknowledge that there is substantial literature on refugees and asylum seekers negotiating 

difference in the context of forced migration (e.g. Colic‐Peisker and Walker 2003; Phillimore 2011; 

Sporton et al. 2006). However, I do not include these discussions here as I am primarily interested in 

‘voluntary’ mobility. Also, these debates have been held beyond the field of geographies of encounter.     
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The migration literature does, nevertheless, confirm some findings of the field of 

encounters. In a study of neighbourhood and workplace encounters of migrants from 

Central and Eastern Europe to the UK, Cook et al. (2011b) note that for many 

newcomers to Britain everyday proximity with difference does not open up spaces 

for engagement and break down prejudice or barriers of integration. Largely 

superficial, as the authors claim, “rubbing-along-together does not necessarily equate 

to good relations” (Cook et al. 2011b: 737) between the migrants and host 

communities which only ‘tolerate’ each other. Elsewhere Cook at al. (2011a) 

mention, however, that although for some migrants contact with social diversity 

contributes to the development or reinforcement of prejudice, for others the 

experience of multiculture is not only positive, but also personally enriching. In 

doing so, the authors draw attention to the fact that migrants (and Central and Eastern 

European migrants in particular), as well as their experiences in receiving societies, 

cannot be conceptualised as homogeneous categories.  

In the context of East-West migration, the interplay between encounters and, 

especially, unfavourable and hostile attitudes towards ethnic, national or religious 

difference appears to gain growing attention (Fox 2013; McDowell 2008, 2009; 

McDowell et al. 2007, 2009; Moroşanu and Fox 2013). It is important to 

acknowledge here, however, that these debates draw upon labour migration and, in 

contrast to non-migrant geographies of encounter, tend to investigate work-related 

interactions rather than wider relationships with difference. Labour migrants who, for 

various reasons (e.g. poor language skills), work below their actual qualifications 

have been reported to feel disadvantaged, devalued and deskilled in the UK (Currie 

2008). These sentiments - alongside the precarious positionality of many economic 

migrants – have been claimed to contribute to the development of less tolerant or 

even racist attitudes towards difference (Cook et al. 2011a; McDowell 2009; 

McDowell et al. 2007). While the arguably insecure and/or underprivileged position 

of some labour migrants might fuel negative perceptions of difference, it is crucial 

not to overlook the influence of other circumstances on the development of 

unfavourable attitudes towards the ethnic, national or religious Other. It has, indeed, 

been suggested that such attitudes may be affected by the conceptualization of 

whiteness and white privilege (Fox 2013; McDowell 2009). Earlier in this chapter I 

have argued that the production of whiteness in the postdependence context is far 

from obvious. In Poland, for example, the postdependence encourages obscure 
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understandings of what it means to ‘be white’ and how that relates to ‘non-

whiteness’. These presumptions need to be written into any study of migrant 

encounters with difference.      

In sum, in this thesis I argue that although some studies provide partial 

explanations for migrant perception of difference, there remains little understanding 

into why such perceptions are mobilised. Also, more attention needs to be paid into 

how, when and in what circumstances encounters with diversity affect non-labour 

migrants’ values and attitudes. Polish migrants in the UK are, for example, a highly 

diverse cohort in terms of views, beliefs and approaches towards their own migration 

(Garapich 2007). This suggests that through encounters with diversity they may 

possibly develop a wide range of attitudes towards difference rather than similar sets 

of stances. Finally, there is still little recognition of how values and attitudes towards 

difference are supposedly encouraged and mediated through other spaces and 

relationships with non-migrant significant others. Throughout this thesis, I therefore 

focus on addressing these neglected issues and offer an original contribution to 

encounter literature and broader knowledge.   

 

2.12 Conclusions  

In this chapter, I have outlined various literatures my thesis brings together in order 

to explore how Polish migrants to the UK develop the capacity to live with 

difference in terms of ethnicity, religion, class, gender, sexuality, age and disability. 

Firstly, I have demonstrated that understandings of difference and sameness are 

place- and culture-bound. They are strongly situated within particular national and 

geo-historical settings that produce distinctive normativities. With regard to Poland, 

this involves the postdependence context which encourages certain 

conceptualisations of ‘us’ and ‘them’, ‘here’ and ‘there’, the similar and other. It, for 

example, mobilises how people may perceive White and non-White bodies. I have 

evidenced that, while much of the Western academia is preoccupied with exploring 

difference through the prism of postcolonialism, the concept of postdependence 

offers an alternative research perspective. It seems largely useful for the studies of 

Poland as it assumes a complex positionality of this country in Europe and 

recognises its unique history embracing the periods of both dependence and 

independence. I have also suggested that while broadly applied in Western Europe, 
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North America and Australia to better understand values and attitudes towards 

difference, whiteness studies are neglected with regard to other locations including 

Central and Eastern Europe and Poland. The socio-historical context of this area, as I 

stress throughout the thesis (see also Chapter 4), produces complex perceptions of 

skin colour and ethnicity. The valuable insights from the field of whiteness studies 

aid a greater understanding of why and how such perceptions are developed among 

Polish people and Polish migrants in particular.        

Secondly, I have illustrated that human values, attitudes and prejudices are 

central to the studies of difference. As moralities and normativities change across 

places and communities, this raises a few significant questions regarding whether 

and, if so, how values and attitudes get interrupted and revised through international 

mobility, and how they travel. Given the amount of research on values, attitudes and 

prejudice from across disciplines, it is surprising that their mobility has been so 

underappreciated.  

Next, throughout a close reading of mobility, migration, transnationalism, family 

and circulation of ideas literatures, I have evidenced that international mobility may 

be a disruptive moment for many people and their significant others. I have shown 

that in the context of migration people are likely to negotiate various aspects of their 

lives including core values and attitudes they hold. Importantly, I have also drawn 

attention to the fact that many migrants remain in close relations with their family 

members and/or friends in the sending country. In this context, it is very likely that 

they discuss their encounters with difference and communicate favourable and 

unfavourable attitudes including prejudice. How this affects their significant others in 

sending countries (and their capacity to live with difference) is one of key interests of 

this thesis. Also, against the backdrop of unprecedented East-West mobility in 

Europe, it poses a challenge for European policy makers.       

Finally, in the chapter I have stressed that the thesis is situated within 

geographies of encounter and suggested that encounter literature provides useful lens 

for exploring and understanding migrant encounters with difference – so far 

undertheorised and underresearch. I have emphasized that migrants may, and often 

do, bring to encounters the normativities and distinctive imaginaries regarding 

difference taken for granted in their respective home countries. For this reason, 

migrant encounters are a particularly sensitive and complex field to study. In this 

thesis, I attempt to address this sensitivity and complicatedness by conceptualising 
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encounters as processes that stretch to include the past and the future. Therefore, I 

firstly look into how difference and sameness are produced in the Polish context (see 

Chapter 4) and what attitudes towards difference people develop (see Chapter 5). 

Only then I investigate migrant encounters in the UK and the consequences of these 

encounters for migrants themselves as well as their significant others in Poland (see 

Chapter 6, 7 and 8).    

Before I discuss the research findings, however, I elaborate on how migrant 

values and attitudes towards difference can be qualitatively studied. In the next 

chapter, I outline the methodologies I employed to investigate mobility experience 

and the circulation of ideas between Polish people in the UK and their significant 

others in Poland.    
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Chapter 3: Methodologies 
 

 

3.1 Introduction  

While migration experience has been broadly addressed in disciplinary literatures, 

the role of family and friendship ties in shaping migrant values and attitudes towards 

difference is still lacking adequate attention. One of the aims of my study is to 

address this issue and include the voice of relatives and friends of those who have 

migrated abroad. In doing so, in this thesis I adopt a multi-participant and multi-

method case study approach. I recognize two types of research participants (migrants 

and their significant others tied by kinship or friendship relations) to investigate a 

complex circulation of ideas between those who leave a country of origin and those 

who stay in a sending society. The methods include in-depth interviews (some of 

which involve time-lines and relative mapping), audio-diaries and a secondary 

analysis of a supplementary survey in order to gain an understanding of a nuanced 

mobility/migration experience (Burrell 2011d; Iosifides and Sporton 2009) and a 

contextualized nature of encounters with difference.  

The combination of these methods enabled me to explore verbal accounts of 

lived experience, organize factual information, reconstruct a chronology of 

significant moments in migrants’ lives and identify an individual’s unique position in 

a broader net of human relations. Furthermore, notes and memos accumulated during 

the fieldwork in the UK and Poland made it possible to capture the spirit of place 

(genius loci) which influenced the values and attitudes of the migrants prior moving 

to the UK. The various stages of the study interlinked and impacted on later stages. 

For example, the fieldwork in Poland depended entirely on the outcomes of the 

fieldwork in Leeds, UK. The migrants in the study (n=14) indicated and then actively 

took part in the recruitment of further research participants (n=19). Also, the themes 

which were only mentioned or implied by the migrants in the first interview, a survey 

or audio-diaries were then explored in detail during further meetings as well as 

interviews with significant others. Only by employing such complex methodologies 

was it possible to analyse how mobility influences people’s values and attitudes 

towards difference and how these ideas circulate between home and host societies.  
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It has been argued that positionality must always be written into the research 

process (McDowell 1992). My position of a Polish migrant researcher was unique in 

this respect and, indeed, complicated. Not only was I assumed to share an experience 

of migration with my research participants or identification with various aspects of 

home society (Kim 2012), but also a relationship with the native language. 

Collecting data entirely in Polish, I was frequently facing moments of profoundly 

different understandings of language (and language of difference in particular). 

Moreover, since I was to disseminate my research in English, the implications of 

collecting data in one language and presenting the findings in another (Müller 2007; 

Smith 1996) became my true concern. As they remain underresearched in geography 

and social science literatures, both these issues - the obscure positionality of a 

migrant researcher and translation challenges - are given close attention in this 

chapter.       

I start the chapter by briefly explaining why I decided to choose case studies as a 

research strategy. This is followed by elaborating on the data collection process, the 

appropriateness of each method and the challenges I encountered in working with 

migrants and their significant others. Then, I discuss in-depth my ambiguous position 

as a migrant researcher. Next, I closely examine the consequences of translation of 

research between two languages. Consideration of data analysis and, lastly, ethics 

complete the chapter.       

 

3.2 Case study as research strategy 

In the thesis, I adopt a multi-participant and multi-method case study approach. The 

research is based on 14 in-depth case studies - 11 involving a key participant in 

Leeds and from one up to three of his or her significant others in Poland, and three 

focusing on a Polish migrant in Leeds only. Case studies are particularly useful when 

exploring broadly understood notions of life, society or community and, 

simultaneously, the very context within which they are investigated (Berg 2007). 

Using case studies made it possible to explore and analyze the multifaceted 

consequences of mobility for understanding of difference experienced through both 

direct or mediated encounters. The method allowed me to study these issues in the 

changing context of mobility as well as differing contexts of Polish and British 

societies. Yin (2003) argues that boundaries between the case being studied and the 
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context within which it is scrutinized become blurred and therefore case study 

strategy becomes a suitable tool for examining the processes being enacted between 

both. Thus, by employing this method I was also able to examine the significance of 

a place and emplacement on people’s values and attitudes.  

In the broad body of the geography and social science literatures the case study is 

used to uncover or generate theory (Berg 2007; Eisenhardt 1989). Its scientific 

benefit, as Berg argues (2007: 294), “lies in its ability to open the way for 

discoveries” and to deeply understand the social world. Adopting this approach 

enabled me to collect, investigate and present illustrative examples of living with, 

next to, beyond or without difference which might be compared and contrasted. The 

cases embrace complexities and contradictions on an individual and family level 

which, yet, can reflect on broader processes occurring within various groups, 

communities and societies.   

 

3.3 Stages of the research process 

My study involved the recruitment of Polish post-2004 migrants (n=14) residing in 

Leeds. I call them key or migrant participants throughout this thesis and 

conceptualize as the core persons within each case. During the course of the research 

they were asked to indicate two of their adult significant others in Poland (e.g. 

partners, family members, relatives or friends) who would possibly agree to 

participate in the research. I understand the term significant other after George 

Herbert Mead (1934) as any person who has a great importance to and impact on an 

individual’s life, self-evaluation, emotional well-being and his or her reception of 

values, attitudes and social norms. In short, significant others are these people with 

whom an individual has a ’significant’ and close relationship. Migrant understanding 

of who significant other may be is also of huge importance here and was written into 

my research process. During my fieldwork I found out, for instance, that some of my 

migrant participants considered significant others the people they met, migrated or 

lived with in Leeds rather than their family and/or friends in Poland. Some other 

informants had few significant others beyond the UK due to death of the latter, little 

contact maintained or their migration elsewhere. Therefore, eventually, my 

significant other sample was smaller than planned and involved 19 people. 
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The research process started with a pilot study I conducted on-campus 

(University of Leeds) late spring 2011. Having informally interviewed four Polish 

students, I selected one who enabled me to verify and improve the methods I was 

planning to use during the main fieldwork. For example, originally I planned to make 

two breaks during  the life-history interview
6
 when an interviewee would be asked to 

perform relational-mapping and a time-line. After the analysis of the narrative data I 

collected through piloting, I realized that this might disrupt the interview flow and 

decided to start each life-history interview with a time-line and finish with relational 

mapping. The piloting made me also aware of the challenges I was to expect and 

prepared to handle them. The pilot informant, for instance, failed to use the 

equipment for audio-diaries I provided her with. She prepared audio-diaries 

eventually, but utilized her private device to do so.    

In recruiting migrant informants for the main fieldwork, I was seeking people of 

various backgrounds and I tried to diversify the sample in terms of age, gender, 

sexual orientation, family/marital status, social status (class, education, occupation), 

religion/belief and length of stay in the UK (post-2004 migrants). Given the small 

size of the sample (14 in total), I prioritized age, length of stay the UK and gender. 

Nevertheless, in order to embrace the complexity of people’s mobility histories, 

outlooks and personal views, I was striving to choose the cases I found particularly 

intriguing in terms of religious views, social status/class, education, family situation 

and, last but not least, life story. Such an approach allowed me to gather a group of 

people whose narratives disclosed a broad spectrum of social positionings pre- and 

post-migration, personal motivations to be mobile, lived experiences of difference 

and intricacies of relations with significant others in a sending country (for the whole 

research sample see Appendix 1: Research Sample at the end of this thesis).  

The migrant sample is dominated by people in their 20s and early 30s, because it 

reflects the character of the recent migration from Poland to the UK. The University 

of Warsaw Centre of Migration Research data stress that the post-2004 migration has 

involved predominantly young people (Grabowska-Lusińska and Okólski 2008), 

very often – over 70% of the total migration (Fihel and Kaczmarczyk 2009) - 

between 20 and 29 years old. This is confirmed by the UK 2011 Census data which 

states that of the Polish-born residents in the UK late 2010 the vast majority (86%) 

                                                           
6
 All interviews are described later in this chapter – see: Interviewing migrants and significant others. 
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were aged 16-64 and almost 85% of these migrants were in employment (ONS 

2011b).  

To reach key participants, I approached gatekeepers – individuals who are in a 

position to grant access to a particular community (Reeves 2010; Wanat 2008). In the 

case of my research, gatekeepers included the owners/employees of Polish shops, 

employees of companies advertised as Polish and established to serve Poles in the 

UK, the representatives of the local church or the Polish Catholic Centre and the 

Polish Society based at the University of Leeds. Such persons often “hold pivotal 

positions in the hierarchy of the group or organization one seeks to study” (Berg 

2007: 185) or might be popular due to the profession and connections they have 

within the wider community. I also employed snowballing and networking to extend 

the pool of informants (Polkinghorne 2005) as well as advertised my study in the 

Polish media accessible for migrants. Furthermore, as my project is a part of a bigger 

research programme LIVEDIFFERENCE, I had access to the database of informants 

who were willing to be interviewed within the related study. As a part of 

LIVEDIFFERENCE research, a survey was carried out in Leeds in spring 2011 

among approximately 1500 residents. Exactly 939 of them gave a written consent to 

be interviewed in-depth. This group included seven Polish people resident in Leeds. I 

contacted these persons and two of them agreed to take part in my study.  

Even though the recruitment of migrants was relatively easy in terms of engaging 

a necessary number of participants, I found it quite hard to secure male informants. 

This was most probably related to the nature of my project (multiple meetings, 

contacting relatives and friends in Poland) as well as – less likely though - my 

positionality as a young female researcher. Scholars (Einhorn 1993; Owczarzak 

2009; Verdery 1996) argue that in socialist states, such as pre-1989 Poland, women 

occupied an ambiguous position, because in contrast to the official communist 

doctrine of gender equality, they were very often excluded from political 

participation or higher managerial positions and their liberation failed to materialize 

in the domestic and/or private sphere. This, I believe, contributed to a prevailing (and 

still existent during the 1990s) conviction that female politicians, managers or 

academics lacked enough credibility or legitimate skills and were much more 

vulnerable to being ridiculed than men. It could be one of the reasons why especially 

middle-aged men might have been discouraged to take part in my study. Having 

contacted 35-40 Polish migrants (men and women) in Leeds during a five-month 
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period (late 2011 – early 2012), my sample consisted of 13 informants - nine women 

and only four men. I realized that if any of the male informants decided to withdraw 

from the research, there would be a significant gender imbalance within the sample. 

Thus, in February and March 2012 I re-initiated recruitment and contacted five men 

via the networks I had already established. One person agreed to participate in the 

research. The final migrant sample involved nine women and five men.  

The recruitment of significant others was entirely dependent on successful 

cooperation with key participants (migrants in Leeds). During the first interview the 

key participants were asked to speak about their relatives and friends in Poland 

(relational mapping), and then to indicate their most significant others. After the 

interview they were asked if one or two of the relatives and/or friends they 

mentioned could possibly be interviewed as part of the study. They were, 

nonetheless, given a proper time to think of their significant others’ participation. 

Repetitive meetings in various settings allowed me to develop relatively strong 

professional relationships with the Polish migrants in my sample, many of whom 

supported my project and eagerly encouraged their significant others to take part in 

it. Over the period of few months, the majority of significant others in Poland were 

informed about the research by the key participants and asked if they would be 

willing to take part in the project (19 persons in total were then interviewed: 13 

women and 6 men of various ages and in diverse relations to migrants). Nevertheless, 

a gender imbalance in the sample was again an issue. I noticed that some of my 

female migrants recruited their female significant others only. Interestingly, I had an 

impression that a few women in the migrant sample quite consciously prevented me 

from interviewing their fathers by often saying that they dislike such things. Thus, it 

was very difficult for me to get initial access to the fathers of my female key 

participants while, at the same time, there was usually no problem with recruiting 

mothers. Curiously, when already in Poland and while visiting the home places of 

my female informants, I was often introduced to both parents and immediately a 

remark was made by a father that he, indeed, was not into such stuff. Yet, after a 

while - having seen me interviewing or having heard bits of the interview - a father 

would willingly join in a discussion and – in a single case - even interrupt my 

interview with his wife to present his own opinions. It seems that either my female 

migrants intentionally excluded their fathers from possibly taking part in the study 

(based on an assumption they would not appreciate it) or the fathers themselves 
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automatically rejected the idea of being interviewed. This gendered recruitment 

could – again – be explained by gendered power relations in socialist and early post-

socialist Poland (Einhorn 1993; Owczarzak 2009; Verdery 1996). Indeed, the issue 

was a problem only with reference to some of the middle-aged and older men.          

During the course of the study, I also found out that winning the informants’ trust 

was crucial for successful cooperation and obtaining certain (e.g. sensitive) data 

(Corbin and Morse 2003). A telling example would be one of my informants whom I 

had been recruiting for almost five months before she formally agreed to take part in 

the study. As an introvert, she needed time and opportunities to get to know me first. 

Such a prolonged recruitment was not the case with other participants. Nevertheless, 

when possible, I strove to meet with my informants informally first, in a social 

setting (e.g. over coffee and cake), in order to introduce myself, familiarize them 

with the project, supply with the research leaflet (either in Polish or English, see 

Appendix 2: Research leaflet in English), talk about participation and ethical issues. 

This trust-building approach resulted in them being definitely more relaxed and more 

open with me during the first interview than the informants I was interviewing during 

the first face-to-face meeting. Most importantly, the informants I spent more time 

with were much more willing to cooperate (e.g. engage their significant others) in the 

longer run.  

One of the most challenging aspects of data collection was recruitment of 

significant others as well as organization of the Polish fieldwork. Having extensively 

negotiated significant other’s availability with the Leeds informants, I planned two 

trips to different regions of Poland. Before and throughout both fieldtrips I 

continuously stayed in touch with the significant others I was meant to interview. 

They were sent an official letter to confirm their participation in the study, contacted 

by telephone to arrange details of each meeting and reminded about an interview 

through text messages. Personal recommendation from the migrants together with a 

rigorous approach and repetitive contact with informants resulted in all the scheduled 

interviews being conducted.  

The research stay in Poland was a challenge also due to its logistics. In a 

relatively short time I was supposed to reach very distant places across the whole 

country: travel, commute, yet above all be inevitably and continuously on the move 

(Adey 2010). It required dependence on mobile technologies and means of transport, 

extensive planning and arrangements with the informants who, in some cases, 
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offered me to stay overnight in their homes or volunteered to travel themselves and 

meet me half way. In this respect the methodologies of this study reflect the very 

nature of mobilities (Urry 2007). During my first field trip I managed to reach the 

participants who resided in Central and Northern Poland. The second trip was a true 

pilgrimage through Western, Southern and South-Eastern parts of Poland and 

involved constant moving between and accommodating in numerous places. As such, 

it was much longer even though a similar number of informants were eventually 

interviewed.    

Both trips were an invaluable research experience in terms of exploring the spirit 

(genius loci) of a place. Having initially analyzed the data collected from migrants I 

was aware that, in many cases, these places had a significant influence on my Leeds 

informants, their values and attitudes as well as motivations to migrate. Being in 

person in these sites allowed me to reconstruct or confront the feelings or 

impressions some migrants narrated in the interviews. That was, on many occasions, 

not only interesting in terms of my research, but also quite emotional for myself. 

Thus, the field/interview notes became valuable data in my study. The extract below 

presents one such a note in which I describe my first impressions of a home town of 

one my informants called Iga (migrant, female, aged 25).   

 

X. is a small town and when I step out of the mini-bus at the 

market square I have an impression that I understand what Iga 

had in mind when she said everybody could identify/knew 

everybody else in her home town. The place is tiny and is 

visibly non-affluent. Every street that goes from the market 

square reveals quite poor housing. The buildings are all 

detached houses – one just next to the other - so it seems that 

neighbours must know one another very well as everything is 

easy to notice and hear. There must be little privacy in such a 

neighbourhood. As I get a little lost when I look for the street 

where Iga’s parents live, I have a chance to see that all the 

neighbouring streets are the same and seem very neglected (at 

least from the outsider’s perspective). And all the time I have 

these thoughts in my mind: “This is such a small and poor area. 

Seems really depressing and life-less. Only one place to go out 

(a traditional Polish karczma-restaurant at the market square). I 

can easily understand that Iga with her rich social activities 

didn’t have a life here. I can understand now what she meant 

when she spoke of the old ladies who gave her a bad look when 

she came back in the morning after a night party. I can see what 

she meant and I can understand that people must be discussing 

one another’s lives here. (…) Now, I feel I can understand that 
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Iga really wanted to leave such a town, that she didn’t see her 

future here.         Field note no. 2/5: 14/07/2012 

 

In her life-history interview Iga conceptualized this town as a deserted place, hardly 

likable with many young people leaving it in order to live in bigger cities or even 

abroad. In Iga’s words her home town is a place where “very closed people live” 

who “would know more about you than yourself ”. She also said: “when I was 

leaving the bus [in the morning - after a night out] and the old ladies were going to 

church for a morning mass (…) they always stared at me with contempt”. 

Interestingly, my short stay in this town evoked very similar emotions and feelings to 

those she described during the interview. As such, it generated a sense of 

understanding and made me empathise with Iga.  

 

3.4 Interviewing migrants and significant others 

In focusing upon lived experiences of mobility and difference, this research 

employed in-depth interviews as the main data collection technique. Grounded in the 

case study approach, my project required a method which would effectively combine 

and link with other methods (Gaskell 2000) – audio-diaries, survey, time-lines and 

relational mapping. Above all the interview was utilized as it “gives a privileged 

access to people’s basic experience of the lived world” (Kvale and Brinkmann 2009: 

29). The types of interviews I used included a life-history interview and a follow-up 

interview with the migrant participants as well as semi-structured interview with the 

significant others. Both life-history and follow-up interviews were, in fact, a 

combination of unstructured and semi-structured interview and thus allowed my 

interviewees to produce in-depth and yet thematized accounts (Berg 2007).  

The life-history interview - targeted specifically at increased understanding and 

lifeline between the present and the past (Berg 2007) - explored each participant’s 

life in Poland pre-migration, the migration itself, the first impressions of British 

society and aspects of the life in the UK post-migration. Moreover, since an 

emphasis was put on family background, social environment, education, working 

experience in Poland, experiences and memories of difference and motivations to 

move to the UK, it investigated the sources of personal values and attitudes as well 

as migratory context. As such, it addressed what Burrell (2011d: 11) understands as 

“invisible, unspectacular” yet most crucial aspects  of migrant lives.     
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The importance of exploring individual histories and often obscure human 

relations in detail made it necessary to employ creative elicitation techniques such as 

time-line and relational mapping (Bagnoli 2009; Kinchin et al. 2010; Mason and 

Davies 2009; Prosser 2008; Prosser and Loxley 2008; Wheeldon and Faubert 2009). 

I utilized a time-line (for an example see Figure 1), which commenced each life-

history interview with the migrants, as a warming up task to elicit biographical 

information (Bagnoli 2009) and identify fateful moments (Giddens 1991b) in each 

informant’s life. Given that fateful moments are these moments when the course of 

events changes dramatically and affect individuals’ life irreversibly (ibid.), time-lines 

reflected possible turning points referring to lifestyle, attitudes or values. The task 

performed either by an interviewee or myself allowed me to find out whether 

migration was such a moment for a participant and what kind of other fateful 

moments it was proceeded and followed by. Interestingly, on many occasions time-

lines immediately revealed complexities and various patterns of mobility.  

 

 
Figure 1: Timeline by Lena (migrant, female, aged 29). Moving to the UK (2005) remains a 

fateful moment for the informant and is mentioned among other significant events such as divorce                        

of parents (1998), transition to adulthood (2000) and marriage (2011). 

 

 

However, in some cases, there was an unsatisfactory response to the task. A few 

interviewees preferred to provide me with a general and selective life-history 

narrative rather than a full time-line. This resulted in some vital data (e.g. previous 

marriage and subsequent divorce) left unsaid and only slightly referred to during the 

interview. I believe this can be a trust issue on one hand and culture specific 

behaviour on the other. Although I employed a trust-building approach, a few 

informants insisted on limiting the number of meetings due to their time 
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commitments. Therefore I had to interview them during our first face-to-face 

meeting while still being, in fact, a stranger to them. Traumatic contemporary history 

(e.g. the presence of the secret police in communist Poland) influenced many Poles’ 

capacity to open up during initial contact with strangers (Czapliński and Panek 2011; 

Marciniak 2009). Such an attitude tends to be passed on from older to younger 

generations. This may explain the initial reluctance to discuss personal details. In 

order to obtain lacking information, I decided to start follow-up interviews with 

specific questions referring to the gaps in the time-lines or even do the exercise 

again. This proved very effective as informants seemed much more willing to discuss 

such issues during the second interview. 

Another prompt I used as a part of the life-history interview – relational mapping 

(for an example see Figure 2) - is a visual data collection method during which 

“participants are asked to construct a map of their relationships (...) placing people in 

order of importance” (Bagnoli 2009: 555). Such drawings indicate the individuals 

with whom the interviewee may have most meaningful relationships. This task 

served as a tool to identify the significant others who would be most suitable to take 

part in the research. In most cases, with the participant’s consent, one or two of them 

(excluding minors) were then chosen to participate in the study.   

 

 
Figure 2: Relational map by Lena (migrant, female, aged 29). Black rectangular bars were added for 

anonymisation purposes. Bolded arrows indicate the closest relationship (with Lena’s husband and her 

mother). The capitalised word “JA” means “I” in Polish. “Anglia” and “Polska” stand for “England” 

and “Poland” respectively. Other Polish words designate a type of kinship/friendship relations. 
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Having transcribed the life-history interviews, audio-diaries and having collected the 

survey, I initially analysed the data in order to prepare individualized questions for 

follow-up interviews. Each follow-up interview was carefully designed in order to 

address the themes missing in a life-history interview and cover the themes related to 

the lived experience of the UK diversity. More specifically, this interview allowed 

me to explore: encounters with difference in the UK; changes in individual attitudes 

towards difference; experience of discrimination; the role of significant others in 

shaping and re-shaping values and attitudes towards difference; and negotiation of 

values with significant others. As some of my informants developed long and 

nuanced narratives of mobility or their lives in the UK, if possible, I broke follow-up 

interviews into two (or more) meetings.   

In the next step, in order to investigate the two-sided process of circulation of 

ideas, I interviewed the significant others recognized during the first interview with 

each key participant. Significant others were asked about: their own ideas of Britain 

prior to the key participant’s migration; the key participant’s values and attitudes pre-

migration; feelings and emotions related to his or her move to the UK; and the 

influence migration had on him or her. Then, they were encouraged to discuss their 

personal values and attitudes towards difference and the role of key participant in 

shaping them post-migration. Although these interviews were mostly semi-

standardized, their design allowed to tackle the issues which arose during the 

interviews with the key participants and further explore relationships, mutual 

influences and tensions between the migrants and their relatives and/or friends in 

Poland. Naturally, some of the themes varied to a minor degree depending on the 

type of person being questioned (parent, sibling, other relative, friend). The 

interviews with the immediate family members were often more family- and home-

related while the interviews with friends explored social relationships to a greater 

extent.  

In order to empower interviewees and make sure they feel comfortable, all the 

interviews were conducted in a place of an informant’s choosing. In case of key 

participants that involved several types of places: university campus (either a pre-

booked room or a café), spots in a broadly understood social setting (a café or a pub) 

and informants’ homes. Similarly, significant others were interviewed either at their 

homes or in cafés. The only difference was I was meeting them in various locations 

in Poland.  
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A few significant others whom I visited at their homes strongly wished to be 

interviewed together with their spouses. Although reluctant, I felt I was not 

empowered to object. In case of two such couples, there was one leading interviewee 

and the other only jumped in several times. In case of the third couple, both 

interviewees were equally engaged and extensively negotiated their views often 

challenging each other’s responses which profoundly enriched the case being 

investigated. 

As one of the significant others was not available during any of my trips to 

Poland, she offered to be interviewed via Skype (Deakin and Wakefield 2013). She 

stressed she worked from home a lot and was very familiar with using this 

technology. Prior to the interview I made sure she had a good Internet connection 

and a proven video camera in order to avoid possible technical problems such as 

poor vision or audio. For the interview itself, I arranged the table in my apartment, so 

as my interviewee would not see much apart from myself and the wall behind me 

(and, thus her attention would not be diverted). I decided not to use any online 

recording software (only the traditional voice recorder placed near my computer 

speakers), which, I believe, empowered her as an online informant and let her feel 

equal to the other interviewees in my study. I made the interviewee aware of that by 

simply showing her the voice recorder and indicating the moment I put it on. The 

consent form stating her willingness to take part in the research was e-mailed to the 

interviewee during the interview and re-sent to me later when she signed and scanned 

it. Although I had some initial worries about the possible limitations of interviewing 

online, i.e. implications of technology changing human interrelations (Bertrand and 

Bourdeau 2010; Deakin and Wakefield 2013), I was surprised to find that the 

interview resembled a traditional person-to-person interview to a great extent.  

    

3.5 Interview linking survey 

Even though the study was meant to be purely qualitative, I utilised a slightly 

adjusted Polish version of the LIVEDIFFERENCE survey to make sure I did not 

miss any relevant data and identify possible themes for a follow-up interview with 

the migrants. The survey was not intended to be used as a tool for any quantitative 

analyses or summaries. It provided me with information about the simple 

demographics and profile of the neighbourhoods the Leeds informants lived in. 
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Interestingly, it also allowed me to have a look at my migrant informants from a 

different perspective and investigate how they evaluated their own attitudes towards 

various social groups. As such, it also revealed some attitudes which could be easily 

omitted in a regular interview. Filip, for example, one of my male informants in his 

late 20s – describing himself as very tolerant and non-prejudiced – stated in the 

survey that even though his feelings towards almost all social groups were the same 

(that is ‘neutral’), they were nonetheless slightly warmer towards White people. This 

response aroused my interest and was discussed in-depth during a follow-up 

interview. The narrative revealed the intricacies of an attitude towards White people 

which would probably be never expressed in such detail if it was not for the survey.   

Particularly useful was also an exercise in which respondents were supposed to 

say to what extent they agreed or disagreed with a given statement such as: “I would 

be comfortable if my child’s teacher was Asian” or “Minority groups have too many 

rights nowadays”. These statements prompted interesting responses while the survey 

was conducted, some of which were investigated either immediately or later - during 

a follow-up interview. Thus, the survey was also employed as a specific elicitation 

method. Piotr, one of my male informants in his early 40s, for example, laughed 

when I read the statement “I would be uncomfortable if my GP or doctor was lesbian 

or gay” and exclaimed that he would not mind to be examined by a lesbian, but he 

could not stand “to be touched by a gay man”. This was followed by a longer semi-

humorous (yet, sexist and homophobic) narrative about how pleasant it may be to 

watch a lesbian sexual act for a man. This behaviour and comments revealed the 

informant’s gendered homophobia which was then explored during the follow-up 

interview. 

 

3.6 Confronting audio-diaries  

Diaries are believed to be a unique source of tacit knowledge inaccessible in any 

other way, such as taken-for-granted activities, interactions, perceptions as well as 

interpretations of various situations (Alaszewski 2006; Plummer 2001). They 

empower research participants by allowing them to control the data included and, in 

doing so, to provide a variety of contextualized details which might be addressed and 

developed during the interviews. Since keeping a traditional diary might evoke too 

formalized and structured responses, is time-consuming and, thus, discouraging for 
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the potential research participants, I employed an audio-diary (Monrouxe 2009; 

Worth 2009). The task was primarily designed to allow the migrant participants to 

produce unconstrained narratives of their day-to-day encounters with difference. In 

order to do so, each key participant was supplied with a simple Dictaphone and an 

instruction leaflet either in English or Polish (see Appendix 3: Audio-diary Leaflet in 

English), and asked to record his or her impressions, feelings and emotions over a 

period of one ‘typical’ week - a time which they would expect to be representative of 

their life in Leeds as well as professional and social interactions.  

Surprisingly, a half of the participants returned the Dictaphones empty. As this 

method was supplementary to interviews and a survey, the lack of audio-diaries was 

not critical for case studies. The participants who did not prepare audio-diaries were 

asked more questions about their everyday encounters with difference during a 

follow-up interview. Nevertheless, the issue of low completion rate remains crucial 

and requires attention here. My study suggests that, even though the method is 

praised by many researchers as creative, innovative and generating streams of 

consciousness, emotional and ‘messy’ narratives (Monrouxe 2009; Worth 2009), it 

can be problematic. The informants who did not prepare any audio-diaries in my 

study either claimed to be paralyzed by the idea of self-recording or admitted that - 

despite the fact they were given a written instruction (e.g. specific questions to 

address) - they had no idea what to record or they had no thoughts related to 

encounters with difference. This feedback suggests that the act of self-recording may 

be quite stressful for some individuals and cause mind blockages. Migrant 

participants also admitted to be irritated or embarrassed by the sound of their voice 

and by the fact that while listening to their recordings they hear only the pauses or 

umm’s. Few informants - mainly ‘older’ migrants in the sample, but also employed 

full-time - openly said they forgot about the task as they were too busy with their 

commitments. Other people stressed they failed to use the equipment properly. This 

may suggest the method is more suitable for relatively younger participants and/or 

people familiar with mobile technologies who particularly enjoy reflecting on their 

experiences in various forms (such as MMS, text messages, photos, blog, facebook, 

twitter, etc.). There are also other ‘risks’ related to employing audio-diaries. Notably, 

they may be ‘kept’ long by research participants or get lost as well as turn out costly 

for the researcher i.e. buying devices, batteries, delivery and picking-up trips or 
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postage (Worth 2009). As such, audio-diaries may be at times ineffective and 

therefore require careful consideration before being applied. 

 

3.7 The obscure position of migrant researcher 

While studying migrants and their significant others in a sending country as a 

migrant researcher, I found it crucial to consider my position in relation to the 

research participants as well as any possible influence of this position on outcomes of 

the study. In particular, I needed to be reflexive of how my nationality, first language 

and migrant status structured my contacts with the research participants and 

contributed to negotiating sameness and difference in the research process (e.g. 

Kobayashi 2003; McDowell 1992; Rose 1997; Stanley and Wise 1983; Valentine 

2002).  

International migration has encouraged large numbers of academics to conduct 

research projects abroad and various legal solutions have for years tempted 

researchers from all over the world to work within particularly the Anglo-American 

zone. However, there is still little academic discussion about the challenges related to 

the positionality of migrant researchers studying their compatriot migrant 

communities (Ganga and Scott 2006; Garg 2005; Nowicka and Cieślik 2014). The 

geographical and social science literatures have so far tended to view the relationship 

between the migrant researcher and the migrant researched as “limited to the 

relationship between the researcher and the researched only” (Kim 2012: 131). In 

this section, I show that a research encounter involving a migrant interviewer of the 

same background as his or her (migrant) interviewees raises positionality issues that 

regard not only the ‘classic’ axes of difference (ethnicity, class, gender etc.), but also 

a set of features distinctive to migration experience (e.g. migrant status, trans-

nationality, bilingualism).  

In any discussion of a researcher’s positionality it is important to emphasize that 

the last three decades have brought a revolutionary turn in how the production of 

knowledge is understood. The previously dominant paradigm, which conceptualised 

knowledge as universal and value-free and researchers as objective experts who 

“remain detached and neutral from their subjects” (Kobayashi 2003: 346), was 

challenged by a severe feminist critique (Oakley 1981; Stanley and Wise 1983). 

Haraway (1988) in her highly influential paper argued that assumptions about the 
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alleged researcher’s ability to see everything from nowhere is simply an illusion, a 

‘god-trick’. Recognition of knowledge filtered through individual biographies and 

‘embedded’ in social life (Moss 1995), has drawn increased academic attention to the 

meaning of the ‘position’ or ‘positionality’ of the researcher (Ley and Mountz 2001; 

McDowell 1992; Rose 1997).  

In these debates, a complex positionality of a migrant researcher researching his 

or her own migrant population has been so far underexplored and discussed largely 

with reference to the researcher’s insider/outsider status (Ganga and Scott 2006; 

Nowicka and Cieślik 2014). A telling example here is Mohammad’s (2001) research 

experience of the Pakistani community in the south of England. This British 

(Pakistani by birth as she explains) female researcher noticed that due to her ascribed 

ethnic identity she was automatically positioned as an insider by her informants. This 

positioning determined the interactions with her research participants as well as the 

data she collected. The author admits, “I was seen to be an ‘insider’, as someone who 

was from and hence ‘belonged’ to the local Pakistani ‘community’. (...) This 

belonging was seen to endow me with a superior, almost organic knowledge of the 

‘community’ not accessible to ‘outsiders’” (Mohammad 2001: 101).  

While still frequently recalled in migration studies, the insider/outsider binary is, 

nonetheless, a contested one as it inevitably simplifies the intricate and flexible 

nature of relationship between the migrant researcher and the migrant researched 

(Carling et al. 2014; Ergun and Erdemir 2010; Matejskova 2014; Merriam et al. 

2001; Nowicka and Cieślik 2014). Drawing on my own fieldwork experiences, the 

fact that I am Polish and I speak Polish definitely helped me gain ‘insider’ access to 

some people (e.g. people with poorer English) and made it easier to establish 

contacts during the initial stage of my fieldwork (e.g. simply because some people 

were interested in their compatriot doing research about the Polish community). 

Nevertheless, what became meaningful during the further stages were precisely those 

of my features that differentiated me from my research participants (e.g. my complex 

migration history, middle-class family background, higher education, the intersection 

of my gender and relatively young age, my relaxed approach to religion/belief, the 

values I live with or personal experiences). During my fieldwork I had many 

opportunities to find out that a presumption that individuals of the same ethno-

national background have a greater understanding of each other’s experience or 

views is based on a false premise that a single ‘truth’ or ‘reality’ shapes human 



62 
 

reception of the outside world (Kim 2012; Rhodes 1994; Twine 2000). Based on my 

research experience, I agree with Valentine (2002) who suggests that the assumption 

that people perceived as insiders can interpret informants’ stories more correctly is a 

dangerous form of essentialism. It (re)produces binary categorizations which do not 

capture the intersections - complexity and diversity of experiences and views – 

within as well as between various groups.  

My research encounters with Polish migrants in Leeds and their significant 

others in Poland made me experience many moments of assumed similarity and 

difference between the research participants and myself. On many occasions, I felt 

that shared nationality, language and migrant status stimulated communication 

(Temple and Young 2004) and encouraged the informants to ‘open up’ as they felt a 

symbolic bond between us. Additionally, there were many situations when this 

assumed sameness constrained narrative accounts the informants produced as they 

believed I would easily pick up some cultural nuances. The research participants, for 

example, rarely spoke of Poland/England/the UK and Polish/English/British people. 

Many of them would rather speak of ‘our country’/’our place’ (Poland) versus ‘this 

country’/’here’ (England or the UK) and how things are done by ‘them’ (English 

people or British people). I deliberately mention ‘English or British’ (people) as in 

most cases my Polish informants used these terms interchangeably. The usage of the 

pronouns ‘we/us’ and ‘they/them’ is recognized to be a verbal expression of mutual, 

the researcher’s and the researched, (non-)belonging to home and host societies (e.g. 

Kim 2012; Temple 2011). In my study, the usage of the pronoun ‘us’ was 

particularly interesting. This term was meant to designate - depending on the context 

- either the Polish migrants in the UK or Polish society (in Poland). This suggests 

that my informants not only assumed I shared a sense of belonging to the Polish 

nation or Poland, but also the same migration experience. In other words, I was 

assumed to share a we-image (Mennell 1994) with the research participants and be a 

member of the same imagined community (Anderson 1991).  

In his study of Welsh people in London, Segrott (2001) found out that a shared 

language is an important element of an assumption of a common identity and values. 

Curiously, in the case of my research, (un)conscious banal expressions of shared 

national identity and migrant status were sometimes accompanied by an assumption 

of a shared religious identity. Such an assumption was most probably made due to 

the fact that Poland is predominantly Roman-Catholic (Eberts 1998). Even though 
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there is a number of religious minorities and an amount of declared atheists and 

agnostics in Poland, I noticed that the majority of the Polish migrants in my sample 

(no matter whether believer, non-believer, practicing religion or non-practicing) 

assumed that their migrant compatriots were Catholic. This is exemplified in the 

extract below in which one of my interviewees Magda, a Roman-Catholic married to 

a Muslim person, describes how she realized there were many commonalities 

between Christianity and Islam. In the quote, she speaks of ‘our religion’ meaning 

Christianity or Catholicism specifically. 

 

The story from the Old Testament is the same in our religion 

and theirs. I mean, in his [her husband’s] religion and Judaism 

as well. At the beginning he had no idea of my religion. I also 

knew nothing about his. So, at first we were both very surprised 

because we realized that we both knew Abraham, Moses… that 

we both knew all these stories. We had thought we came from 

two completely different worlds and it turned out that we had 

the same bases. And, for example, in our religion, the most 

important person was Jesus. In their religion it was Mohammed. 

I knew nothing or very little about Mohammed whereas he knew 

a lot about Jesus from his religion.                

Magda (migrant, female, aged 28)  

 

The pronoun ‘our’ may in fact indicate two interconnected assumptions Magda 

makes. The first one is an assumption of religion shared by the interviewer (myself) 

and the interviewee. The other is an assumption of Polish society being ‘originally’ 

Christian/Catholic. In case of the latter, the interviewee may not assume that that I 

am Catholic myself, but since I am Polish I must be familiar with what she calls ‘our 

religion’ and must consider this religion as an element of my Polishness. Moreover, 

the pronoun also plays an ‘othering’ function – the interviewee opposes ‘us’ 

(Christians) with the imagined ‘them’ (people attached to Islam). This extract 

illustrates that an assumption of shared language constitutes the assumption of a 

shared identity and values (Temple 2011).     

During my study I observed that the presumptions research participants tend to 

make are in the first place related to nationality, language and migrant status. This is 

not to say migrant informants never made assumptions due to my gender, age, 

appearance or any other visible, guessable or simply ascribed features (e.g. 

education, sexuality, marital status) as well as intersections of a few of these 

categories. Indeed, a few of my female informants spoke of ‘our bodies’ meaning 
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women while discussing gendered upbringing or certain professions dominated by 

men. Some other interviewees would repeat ‘you don’t remember how it was’ 

referring to the communist regime in Poland and thus making age-based assumptions 

about me. Nevertheless, I felt these features were less frequently subject to various 

presumptions in comparison to my nationality, mother tongue and migrant status. On 

many occasions, the research participants assumed that since I am a Polish migrant 

resident in England, I would easily read between the lines and immediately 

understand their own experience of migration. That was particularly noticeable in the 

way I was provided with research information. Some of my interviewees spared me 

certain context- or culture-specific explanations by simply saying: ‘we both know 

what I mean’ and giving me a knowing look. In such moments I felt these informants 

strongly believed in a symbolic spiritual alliance between the two persons who were 

both raised in the same country, with the same language and now share all pros and 

cons of the migrant life. 

Below, for example, one of my male informants Marek describes his experience 

of Bradford which is home to a substantial Pakistani community. After mentioning 

Bradford he just says: ‘so - you know’ implying that Bradford is for whatever reason 

a specific place. In doing so, the interviewee assumes I share his understanding of 

Bradford and all the personal connotations this name carries for him.   

 

We went to a playground – it was in Bradford, so - you know 

[gives a knowing look]. So, we went there and there were hell 

knows how many of these women in letter-boxes [he means 

burqas/abayas here] – and we both know what that is… plus, 

[women] in scarves only – typical Muslims with their children. 

Marek (migrant, male, aged 32) 

 

This extract is interesting for several reasons. The speaker, for instance, does not say 

‘women in’ burqas or abayas, but uses a discriminatory semi-grotesque expression 

‘women in letter-boxes’. I remember thinking for a while before I realized to what he 

referred. This is explained in the sentences that follow as he speaks of women in 

scarves and ‘typical Muslims’. Even though the informant used what might be 

interpreted as a discriminatory language, I could tell from the context and the tone of 

his voice that he did not intend to explicitly offend Muslim people. Indeed, this 

expression was used in the context of a bigger story about the interviewee’s sister 

teaching her young children tolerant attitudes in an ethnically and religiously diverse 
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neighbourhood. Yet, he took the liberty to express a stigmatising comment with a 

racist undertone because he was there sharing a moment with me - another Pole in 

exile who furthermore expressed a deep interest in his personal experience of 

difference. This unfortunate linguistic construction seems here much more a verbal 

form of normalizing a cognitive dissonance (Festinger 1957) that may come with an 

encounter with difference than an expression of explicit racism. Moreover, it 

demonstrates that in a pseudo-intimate company of a fellow national who will 

obviously get the joke specific data are (re-)produced as a result of the assumptions 

of a shared language and migration experience. This is not to infer that my informant 

does not use a certain rhetoric apart from the interview situation or a Pole-to-Pole 

situation. My point here is, assumptions of shared language and migration experience 

affect power relations between the migrant researcher and the migrant researched. In 

line with the (feminist) positionality debate referring to the issue of power and 

production of situated knowledge in a research encounter (e.g. Katz 1996; McDowell 

1992; Moss 2002; The Professional Geographer 1994), this results in highly specific 

research data being generated.  

It is also worth mentioning that the migrant researcher versus the migrant 

researched situation generated specific rhetoric on my (the researcher) side. That said 

the interview situation forced me to use a language I would not use otherwise. In the 

extract below Marek, quoted earlier, explains how the media influenced his attitude 

towards German people and Roma people.  

 

Marek (M): What is presented in the media [in Poland] is ideas 

about German people or Gypsies – so that, you have a negative 

attitude towards the latter especially. (…) 

Interviewer: You’ve just mentioned that Polish people have 

negative feelings towards Germans and Gypsies. Do you have 

negative feelings towards these groups? 

M: Yes. I think so. It’s not something that makes you terribly 

revengeful, but it influences your views. For example, Gypsies 

are not to be trusted.                    Marek (migrant, male, aged 32) 

  

The extract above is a part of a longer discussion Marek and I had about Roma 

people. My intention was to explore the interviewee’s prejudices and the ambivalent 

feelings he had towards the whole ethnic group including Polish Roma and the 

UK/Irish Roma he became familiar with during his life in the UK. Initially, I used the 

expression ‘Roma people’ to ask further probing questions. However, I noticed that 
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the interviewee misinterpreted this expression and took it for the people of Romania. 

It was only later when he switched to the word ‘Gypsies’ when he started to speak of 

the whole ethnic group. For this interviewee the word ‘Gypsies’ did not have a 

possibly pejorative and derogatory meaning. He was not aware it could be viewed 

this way, even though he had numerous negative and stereotypical associations with 

the ethnic group itself. His misinterpretation made me switch to the rhetoric he used 

and continue using it during the whole interview and our subsequent meetings, 

simply in order to be properly understood. Such a take-over of a certain rhetoric – a 

situation when I was forced to start using the language or expressions I would not use 

otherwise due to my personal beliefs or values I live with – occurred a few times 

during my fieldwork. Surprisingly, in most cases the informants seemed truly 

unaware the language they were using was inappropriate, not to say racist.  

In this section, I have argued that (in line with recent studies e.g. Kim 2012) 

migrant researcher’s positioning is highly specific and prone to multiple 

(mis)identifications. As such, it goes way beyond the contested insider/outsider 

binary (cf. Nowicka and Cieślik 2014) and involves consideration of a set of features 

distinctive to migration experience (e.g. migrant status, trans-nationality, 

bilingualism). Importantly, the challenges that come with such positioning are of a 

different nature than the challenges related to the relationship between the researcher 

and the researched per se. This finding contributes to the positionality literature by 

adding an extra layer to the debate on reflexivity and sameness and difference in the 

research process.   

 

3.8 Translator researcher 

One of the greatest challenges I encountered while collecting data was the issue of 

translation. The cross-cultural nature of my project as well as my obscure 

positionality as a migrant researcher studying one’s own national group resulted in 

practically all the recruitment process as well as interactions with research 

participants being in Polish. Although the migrant informants had a chance to choose 

their language of preference (either English or Polish), everybody found it most 

‘natural’ to communicate in his or her mother tongue with the researcher of the same 

nationality. For this reason, the data was entirely gathered in Polish and thus had to 

be translated into English.  
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The translation was undertaken my myself. I am a native Polish speaker, born 

and bred in Poland during the period of transition from communist rule to a liberal 

democratic political system. Thus, I believe I am knowledgeable of the recent 

changes in Polish language as well as phrases, folk sayings or idiomatic expressions 

which have been transferred to the everyday tongue from the realms of politics, arts 

and popular culture. I rejected the idea of commissioning the translation of the data 

to professional Polish-English translators due to a strong conviction that for the sake 

of the project, a potential translator apart from the perfect language skills needs to be 

familiar with the migration experience as well as research practice. In other words, I 

believed it was necessity to combine language skills with strong research-oriented 

competencies, the awareness of the cultural capital transnational migrants collect and 

a profound knowledge of socio-cultural circumstances in both the UK and Poland. 

This is also the reason why, in this thesis, I argue for a recognition of a translator 

researcher (often linked with a migrant researcher) and support a conceptual 

distinction between a migrant/translator researcher and a researcher per se.  

Not many voices encourage researchers to consider language and contextualized 

translation within a research process. Scholars (Fathi 2013; Smith 2009; Temple and 

Koterba 2009) confirm that even though translators inherently are a part of the 

knowledge production process, their role in shaping data tends to be 

underappreciated, not to say ignored. Temple (2008: 362) calls for what Venuti 

(1998) has described as an ethics of translation – an awareness of a translator 

researcher of having “responsibilities to research participants regarding the way [he 

or she] represents them in writing”. This refers to the Simon’s (1996 cited in Temple 

and Koterba 2009: 3) argument that translators are inherently involved in making 

choices about how to represent people. But representation of others is not the only 

ethical problem involved in translation. Equally important is the awareness of 

possible change in meaning or potential construction of new meanings (Claramonte 

2009; Fathi 2013; Kim 2012). Therefore, the discussion often concentrates on the 

notion of quality of translation and translator’s skills. Birbili (2000: 1) claims that the 

quality of translation tends to be affected by “the linguistic competence of the 

translator/s; the translator’s knowledge of the culture of the people under study; the 

autobiography of those involved in the translation’ and the circumstances in which 

the translation takes place”. All these factors, as this thesis suggests, are even more 

evident in case of migrant researchers.  
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While I believe that data transcriptions in the language of an interview represent 

the actual utterances most accurately, given the circumstances in which I did my 

research (e.g. the fact that I was a member of a larger English speaking team and a 

PhD student in a British institution), it was necessary for me to translate data from 

the original language. The undeniable problem of doing so is a risk of getting lost in 

translation. Indeed, the translation process is a hybrid cultural production (Smith 

1996) and “involves translating lives rather than simply words” (Temple and Koterba 

2009: 2). This is a matter of the so called conceptual equivalence (Birbili 2000; 

Temple 1997) or – in other words - comparability of meanings between the original 

utterance and the translated transcription. In this thesis, I would like to argue that if 

translation is prepared with extra care so as conceptual equivalence is maintained, the 

quality of transcribed (and translated) data can be very high and fully appropriate for 

further analysis. 

To the best of my knowledge, hardly any social scientist speaks of a purely 

practical side of translating data as a part of a research process. In this chapter, I 

attempt to address this problem by presenting a fairly simple procedure I developed 

through the course of my research and as a result of my ongoing translating and 

language dilemmas. This procedure allowed me to gain conceptual equivalence 

which is so necessary to produce valid knowledge (Birbili 2000; Temple 1997). I 

achieved this by including in every translated transcription detailed notes clarifying 

the context and supplementing them with the original utterance. This was rigorously 

repeated whenever an interviewee a) left a message unsaid, b) his or her utterance 

carried emotional connotations, set of cultural or personal assumptions and/or values 

impossible to translate, c) he or she used a grammar form and/or an expression which 

was hardly translatable into English. These notes were introduced in square brackets 

and included my comments related to the usage of particular language-specific 

expressions, grammar forms, indirect translation or an interviewee’s behaviour as 

well as the assumptions he or she made. They also contained the 

word/phrase/utterance in the Polish language. This procedure proved to provide me 

with a translated transcription yet very close to the linguistically nuanced record in 

the original language. Having in mind entirely justified warnings of much more 

experienced researchers (Erickan 1998; Temple 1997, 2008), I tried to be most 

careful when transcribing and simultaneously translating, and repeatedly compared 

my transcription with the original recording.  
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Below are two extracts from my transcripts which shed light on the logic of the 

translation procedure. I do realize that the bits of utterances in original language are 

only useful for the people who speak Polish. However, my aim is simply to show the 

results of the procedure. Getting familiar with it does not require the knowledge of 

any particular language. In the extract the interviewee, Ela, speaks of her group of 

Polish friends.  

 

So, I have a few friends… Generally, we’re all more less – how 

to say this – we’re all the same/similar story [PL: Generalnie, 

wszyscy jesteśmy mniej więcej – jakby to powiedzieć – z tej 

samej półki]. All girls, all after ogólniak [general profile 

secondary school – ENG: high school/grammar school], the 

same age more less, 28-34 years old. Most of us with families, 

married, kids, no kids.                 Ela (migrant, female, aged 31) 

 

After saying that she has “a few friends” which was literally translated into English 

and did not require any comments on language, the interviewee tries to describe this 

group. In doing so, she uses a colloquial expression which would not make much 

sense if translated from Polish in a direct way. In order to gain conceptual 

equivalence the part of the sentence was translated into: ‘we’re all the same story’ 

whereas in direct (literal!) translation it would rather mean: ‘we’re all from the same 

shelf’. Since the translation is not a direct one, there is a line in the original language 

- in italics and in square brackets. The previous line did not require to be 

supplemented with an original utterance as it was directly translated. Similarly, the 

subsequent lines are not supplemented with original utterances. However, as the 

interviewee uses a colloquial name for a type of secondary school in Poland – 

ogólniak – this is also explained in square brackets and supported with the closest 

equivalent in English – ‘high school/grammar school’. The Polish term ogólniak is 

left in the quote to indicate that the interviewee’s group of friends comprises of 

individuals with specific general secondary education which in Poland is perceived 

as more prestigious than the vocational education for instance. This way the whole 

quote captures all personal and social assumptions the speaker leaves unsaid about 

her group of friends.  

Another extract I explore is a short story of moving out from a Northern English 

town. The name of the town is exchanged with an X due to anonymization 

procedures. The interviewee, Marek, speaks of some minor problems he encountered 

in his neighbourhood and refers to the people who live in council accommodation. 
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He borrows an English word ‘council’ which is then inflected (declension) and used 

in Polish fifth grammatical case (instrumental case)
7
. It is impossible to express such 

a language structure in an English translation. Thus, the phrase is simply translated 

into ‘council-flat people’ and requires an original line which carries a set of unique 

meanings. Sticking to the procedure allowed me, in the next step, to analyse this data 

and consider it a good example of flexibility of native language in transnational 

settings. Moreover, as I was above all interested in difference and ‘othering’ it 

enabled me to notice how my migrant informant conceptualized people of different 

social status in the host society (Temple 2011).        

 

We lived in X because my company paid for my 

accommodation there. I mean, when I moved to England my 

company rented a flat for us – so, we lived there. But, we didn’t 

stay long there because there was a situation with council-flat 

people [PL: zaistniała sytuacja z councilami]. Because, we lived 

in this neighbourhood with many young Brits [PL: Angolami]. 

They knew we were Polish and they were a pain in the neck for 

us [PL: uprzykrzali nam życie]. There always were some minor 

tensions. So, there was no point in staying there. 

Marek (migrant, male, aged 32) 

 

In the quote, the interviewee uses another interesting expression Angole which 

derives from a Polish word Anglia – meaning: England - and refers to English 

people. Yet, due to its slightly pejorative meaning the word was translated into 

‘Brits’ which embraces this deeper sense much better, but refers to a much broader 

group - British people. Since there is a risk of change in meaning the original 

expression in square bracket and italics was included. In case of the last square 

bracket a Polish rather colloquial expression was exchanged with an English idiom 

which stresses the specific bitter-sarcastic undertone of the whole sentence.   

These two examples demonstrate that a nuanced translation of data is relatively 

easy achievable provided that a translator researcher is highly sensitive to 

maintaining conceptual equivalence and supplementing a translated transcription 

with additional descriptive and/or explanatory notes. Such comments introduce 

among other things further contexts data refer to. However, on a critical side, there is 

                                                           
7
 Similarly to many Indo-European languages (e.g. Latin or German), Polish is characterized by 

noun/pronoun declension. There are seven grammatical cases: nominative, genitive, dative, 

accusative, instrumental, locative and vocative. The instrumental case indicates that a specific 

noun/pronoun is the means (the instrument, thus the instrumental case) with or by which an action 

takes place.     
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an obvious limitation of this translation procedure. Kim (2012: 140) argues that 

“translation is a job that involves a speaker, a translator, and listeners (audience)”. 

That said, a translator - as an author - should also keep his or her potential audience 

in mind. These readers according to Kim (2012) cannot be perceived as a 

homogeneous group as they possibly come from various cultural, social and 

linguistic backgrounds. In this respect my procedure is only a partial solution since it 

can be fully appreciated only by the readers fluent in both used languages. 

Nonetheless, I believe it serves a very useful purpose especially for lone researchers 

expected to work with and disseminate data in a language different from the 

language of its collection. It can be also beneficial for big international projects 

involving several multi-language scholars working together in a selected language 

(e.g. English), some of whom collect data in other language(s).  

It is important to stress here that while I advocate for the application of 

translation procedure to any dual-language study, throughout the thesis I display 

sequences of translated narratives with lines in original language (Polish) and notes 

on context, behaviour and cultural assumptions removed. Although such pieces of 

information are invaluable for any bi-lingual (Polish-English) researcher, they make 

the readability of quotes rather difficult for readers non-fluent in both languages. 

However, I contextualise each quote and refer to any significant pieces of data lost in 

translation, should that be significant to the analysis of a particular citation.            

Another language and translation challenge I would like to elaborate in this 

chapter was the translation as well as interpretation of the ambivalent language of 

difference I faced while interviewing my informants. I felt completely confused 

when, for example, some of the most open-minded and respectful migrants in my 

sample would all of a sudden use such expressions as for example ‘Pakole’, ‘ciapki’, 

‘ciapaci’ or ‘ciapasy’ describing Pakistani people. The closest translation of all the 

four words would perhaps be the highly offensive term ‘Pakis’ – however, this word 

was definitely too strong for the neutral or even positive tone of some of the 

utterances. I also struggled trying to distinguish between them. Whereas ‘Pakole’ is 

closest to ‘Pakis’ and is definitely very negative, needless to say racist, ‘ciapki’, 

‘ciapaci’ or ‘ciapasy’ is much more urban-slangish, quite pejorative yet not as 

strongly derogatory as ‘Pakole’. I believed that if I stick to a fixed dictionary and 

translate ‘ciapaci’ into ‘Pakis’ each time, I would misrepresent some of my 

informants in writing and that it would be ethically wrong. Therefore, every time I 
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had to make a separate and independent translation decision based on a specific 

context (Simon 1996 cited in Temple and Koterba 2009: 3). On most occasions 

though, I would leave the original word ‘ciapaci’ and supplement it with an 

explanatory comment describing the context as I felt I was not empowered to make 

any choices related to the translation of these terms. As they open up a discussion on 

language of difference being one of the consequences of migrant encounters with 

super-diversity (Vertovec 2007), I elaborate on genealogy and the usage of these 

words later in the thesis (see Chapter 8).    

I had a similar dilemma with another word - ‘Murzyn’ - indicating a Black 

person. According to Siuciak (2004), this word appeared in the Polish language in 

the 14
th

 century as a linguistic borrowing coming from the Latin maurus meaning 

black. The word has been used ever since with reference to a person with dark skin 

colour, however in contemporary Polish language it introduces a specific ambivalent 

context. First of all, it has negative social connotations as many folk sayings or 

idiomatic expressions involving it refer to a situation in which somebody is a servant, 

a slave, a cheap work force or a representative of a population believed to be 

‘backward’ (Ząbek 2007). Moreover, these sayings address racist stereotypes (ibid.). 

An interesting case here might be a small poem/rhyme written by an interwar-period 

Polish poet Julian Tuwim. The poem titled ‘Murzynek Bambo’ used to be learnt by 

heart by many Polish children during the transition period. The title of the poem 

could be translated into ‘Bambo the little Black boy’ or, more accurately, into 

‘Bambo the Nigrette’. Moskalewicz (2005) argues that the rhyme has a strong 

colonial undertone and refers to simplistic and essentialist representations of people 

of African-Caribbean descent. The Bambo boy is indeed a joyful little savage-kid 

who is a diligent pupil in a school somewhere in Africa; a prankster who climbs a 

tree when he wants to run away from his mother; or a funny exotic figure who is 

afraid his skin will became white while bathing.  

A 2007 survey on a representative sample of adult Polish people, reveals that 

almost 20% of Poles (including the author) regard the expression ‘Murzyn’ insulting 

and another 12% - sometimes offensive and sometimes not (CBOS 2007b; n=937). 

There is also an ongoing discussion in some daily newspapers which seems to 

explore this language problem (GW: Bąbol 26.01.2012; GW: Karpieszuk 

28.11.2009; GW: Tymowski 10.06.2010). Nevertheless, a substantial part of the 

society considers the word inoffensive and uses it simply to describe a Black person. 
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The Polish-English PWN-Oxford dictionary (2004) mentions few possible English 

equivalents of the word: ‘a Black(man)’ (sic!), ‘a person of African/Caribbean 

descent’ and ‘Negro’. Nevertheless, considering the associations the word ‘Murzyn’ 

may evoke and the historical translations, the closest or most traditional equivalent 

would be ‘Negro’ or a more contemporary-slangish, yet highly offensive and 

prejudice loaded term ‘Nigger’ (Asim 2007; Rahman 2012).  

The translation of the word was a tough task indeed. Quite interestingly, my 

sample involved a few types of linguistically (un)aware informants. The first cluster 

were the interviewees who did not use the word ‘Murzyn’ at all as they were aware 

of its racist undertone. The second cluster embraced the people who would use the 

word ‘Murzyn’ in a neutral/positive (unprejudiced) context being unaware of its 

negative connotations. The last cluster were the informants who would use it in the 

context of their prejudice either being aware of the word having pejorative meaning 

or not. Whereas the first usage of the word is beyond the interest of this chapter, the 

other two became subject of my great ethics-versus-good-translation dilemma. 

Initially, I thought I should stress the context and translate the word in two different 

ways choosing between the words ‘a Black person’ and ‘Negro’/‘Nigger’. However, 

I abandoned this idea promptly as I realized that even though I could define the 

context (neutral or positive attitude, unfavourable attitude, racism, etc.), as a 

translator I was simply not empowered to make such choices due to ethical reasons. 

This is why, unlike the ‘Pakole’/’ciapaci’/’ciapasy’ dilemma, I decided to translate 

the word ‘Murzyn’ into ‘a Black person’ every time. Naturally, each usage of the 

term was supplemented with the original Polish word and, if necessary, additional 

comments on context.  

As I have mentioned, the most intriguing was the limited awareness of the 

discriminatory undertone all the described words do introduce. Even though some of 

my informants were fully aware of this rhetoric being inappropriate, not to say racist, 

others seemed to have no sense of that at all. More interestingly, from the context I 

could tell that many individuals from the latter group used the language of prejudice 

unintentionally while not being prejudiced themselves. This contradiction (which 

also contributes to my previous discussion about positionality and the assumptions of 

sameness) suggests that migrants who share a language can have extremely diverse 

awareness and understanding of this language.  
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While perhaps uncomfortable in the British context (given the extent of British 

equality legislation and its colonial history), the usage of prejudiced language by 

some Poles (or Polish migrants) should be explored and understood here first and 

foremost through the postdependence lens. As I have argued earlier in this thesis (see 

Chapter 2), it is crucial to consider that how Polish people conceptualise, describe 

and relate to difference is a consequence of localised power relations, history and 

social construction of ‘otherness’ (for details of how difference is constructed in the 

Polish context see Chapter 4 and 5). What is commonly regarded discriminatory 

and/or racist in the British context, may not be recognised so by some people in 

Poland (despite the fact that it does, indeed, convey prejudiced attitude). In addition, 

the debate on the ambivalent language of difference is inevitably entangled in how 

the issue of equality and diversity is understood in Poland. Although equality is 

rather broadly addressed legally and institutionally, equality legislation in the Polish 

context has its social limitations driven by, for example, low level of legal awareness 

or passive attitude to seeking institutional help (this is further explored in Chapter 4 

of this thesis as well as in Bojarski 2011; Gołębiowska 2009). As a result, social 

censure and consequently the penalizing of abusive and discriminatory language is 

relatively low. This partly explains the limited awareness of prejudiced language 

among my informants. As such, it also suggests that broader equality and social 

inclusion policies necessarily need to be context-sensitive (see Chapter 9).      

 

3.9 Narrative analysis and integration of data  

The process of data analysis started immediately after I began my fieldwork and was 

spread across all the research stages, including the writing of this thesis. Soon after 

having transcribed the first interviews and audio-diaries, I started rigorous coding. In 

order to explore the data in-depth and to avoid decontextualizing of the quotations, I 

conducted two-cycle manual coding. While I appreciate the support of qualitative 

data analysis software (e.g. NVivo), I am also aware of its limitations and decided 

not to risk restricting the analytical process (Basit 2003; Blismas and Dainty 2003). 

Naturally, the overall analysis included coding of not only the interviews or audio-

diaries, but also field notes, memos, survey results and other unobtrusive data I 

collected.       
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Acknowledging that “people construct identities (however multiple, intersecting 

and changing) by locating themselves or being located within a repertoire of 

emplotted stories” (Somers and Gibson 1998: 38-39), in the thesis I pay particular 

attention to the ‘narratives’ produced by research informants. From an empirical 

point of view narratives are mostly first-person forms of talk or writing that aim to 

tell a story (Earthy and Cronin 2008). They are social products and/or social 

constructions created from, within or against diverse culturally and historically 

specific stories and contexts (hegemonic narratives) which delimit what can be said 

and what shall count as meaningful or nonsensical (Lawler 2001; Maynes et al. 

2008). Through narration individuals reflect on their environment, culture and the 

whole social context they are engaged into. Given that social life is continuously 

storied (Somers and Gibson 1998), yet it is not the actual reconstruction that matters 

(Lawler 2001), narrative interprets rather than recreates, it provides meaning to the 

facts and feelings, rather than presents them. Stories and recollections organize the 

sense of self, one’s life and place within specific space (Brockmeier and Carbaugh 

2001); they connect together past and present, self and other (Lawler 2001). In doing 

so, they are “a central hinge between culture and mind” (Brockmeier and Carbaugh 

2001: 11). 

By employing narrative analysis I was able to explore relationships, 

interconnections and socially constructed understandings that commonly occur 

within narrative accounts (Creswell 2007; Kvale and Brinkmann 2009; Maxwell 

2005). I strove to understand “how and why people talk about their lives as a story or 

series of stories” (Earthy and Cronin 2008: 424). Thus, I focused on both content as 

well as form of an account. This approach let me examine “varieties of individual 

selfhood and agency ‘from below’ and in practice, as constructed in peoples 

articulated self-understandings” (Maynes et al. 2008: 1).  

As my study was based on various data collection techniques, involved many 

case studies and two different types of research participants, I considered the issue of 

data integration a priority. I started by identifying three major stages: 1) integration 

of data obtained from key participants by means of various methods, 2) integration of 

data obtained from key participants with the data collected from their significant 

others, and 3) integration of data gathered from various cases.  

With reference to the key participants, I considered interviews as a leading 

method. They were significantly enriched by time-lines, relational-maps and audio-
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diaries which allowed me to collect the data otherwise hardly obtainable or 

neglected. A time-line and relational mapping were integral parts of a life-history 

interview. As I mentioned earlier in this chapter, they played a role of a prompt and 

were supposed to make it easier for the interviewees to organize information about 

fateful moments (Giddens 1991b) in their lives or their relations with relatives and 

friends. They enriched the interview by framing the data chronologically and 

structuring respondents’ accounts. When performing both tasks, informants focused 

on recalling memories or telling stories of their significant others while putting these 

information on a piece of paper. This allowed them to produce a fairly uncontrolled 

flow of oral narration. As these narratives were recorded and transcribed as a natural 

course of an interview, it was possible to analyse them (narrative analysis) in exactly 

the same way as regular interview narrative.  

Audio-diaries, on the other hand aimed at encouraging key participants to 

produce a spontaneous, uncontrolled, unrestrained and uninterrupted flow of oral 

narration. Whereas interviews are always framed and influenced to some degree by 

the interviewer, audio-diaries allow collecting data structured mainly by the author of 

the diary (Monrouxe 2009; Worth 2009). Consequently, they provided me with a 

different yet complementary type of data/narrative. Thus, the transcribed audio-

diaries were analysed along with the transcribed life-history interview and follow-up 

interview – through coding and narrative analysis - that is by means of identifying 

common, recurring or supplementing themes and their in-depth exploration (Gibbs 

2007). 

As long as the integration of data obtained from key participants with data 

gathered from their significant others is considered, I conceptualised each pool of 

such data a complete case. Having transcribed, coded and narratively analysed each 

interview (and audio-diary in the case of a key participant), I identified common, 

recurring or supplementing themes which occurred in the data collected from 

different informants. Then, I compared and contrasted these themes in order to find 

similarities and/or contradictions between the narratives provided by the two groups 

of informants (i.e. comparative analysis see Gibbs 2007). I also focused on how the 

same topics were developed by different persons involved in each case. Lastly, I 

explored in-depth the themes framed by my research questions. 

Putting together the data from different cases was the most challenging part of 

the overall research analysis. First of all, as described above, I explored each case in-
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depth. Then, I identified the themes, patterns, relationships which were common for 

various cases – I specifically looked for differences, similarities and contradictions 

across the cases. Finally, I compared and contrasted them (comparative analysis) or, 

in other words, I recognised leading stories behind the data coming from various 

cases. By doing so I could offer explanations and reasons for the patterns (Gibbs 

2007) as well as uncover and/or generate theory (Berg 2007).  

 

3.10 Ethical considerations 

While my research was approved by the University Ethics Committee, there are 

several ethical issues regarding human participation and methodology that require 

closer attention here. First of all, I had to make sure that each informant participated 

in the study voluntarily and key participants were recruited from wide Polish 

community in Leeds based on the criteria that did not exclude any potential adult 

person (mentally and emotionally able to partake in an academic research). In order 

to do so, I not only tried to reach informants through human gatekeepers, networking 

or snowballing, but also advertised the project in the local Polish press, Polish 

Sunday school, Polish shops believed to be popular among Polish migrants in Leeds 

as well as online on the University of Leeds Polish Society facebook board. 

Secondly, I strove to carefully protect all participant identities by employing rigorous 

anonymisation procedures and not disclosing participant information to any third 

parties. In addition, I erased audio data from recording devices after each interview 

and on completion of an audio-diary. I encrypted such data to ensure electronic 

security and kept on a password protected computer. Furthermore, I stored all the 

printed transcripts in a locked cabinet.  

For full disclosure purposes, I supplied each participant with a research leaflet 

either in English or Polish (for research leaflet in English see Appendix 2) and 

provided with sufficient information about their (and their significant others) 

participation in the study. I assured each participant that he or she could withdraw 

from the research any time without giving any reason and any uncomfortable 

questions or issues would be omitted during the interviews. In addition, I asked each 

participant to give me a written consent to participate in the research and record the 

interviews (for consent form in English see Appendix 4).  
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Migrant participants were informed that due to a small migrant sample in my 

study there was a possibility that, even though rigorous anonymisation I was to 

utilize, they might recognize themselves in the narratives presented either in this 

thesis or published in journal articles or other research reports. All of them gave me 

an oral assurance they did not mind that. Interestingly, although the majority of them 

stressed that it was very important for them that no other person was to identify 

them, a few informants went so far as to say that they did not care about 

anonymisation as in the interviews they would discuss the views they would like to 

be openly identified with. 

With reference to the sensitive nature of the participation of individuals and their 

relatives and friends, I assured all the informants that any information concerning 

their significant others disclosed during the research would never be divulged, 

discussed with or passed on to the significant others as well as other family members 

or friends. Again, in a few cases such an assurance was welcomed with a statement 

that a person had nothing to hide from his or her significant others (which required 

further explanations related to my policy). Importantly, on some occasions during the 

interviews a respondent would discuss personal issues that were kept secret from 

their significant others. For example, Lena, one of my migrant informants, never told 

her parents and brother about her relationship with a Pakistani Muslim, because, as 

she explained, she feared for their reactions. Another migrant participant, Ela, never 

disclosed to her grandparents in Poland that she gave up Catholicism post-migration 

and became a Buddhist. Both these issues are addressed later in the thesis. While 

some informants automatically claimed that they had nothing to hide from family 

members and/or friends in Poland, such secrets, white lies or unmentioned stories 

inevitably appeared and required to be dealt with extra attention and sensitivity.    

In addition, during the interviews I asked research participants to discuss very 

personal – sometimes intimate - issues. Quite unexpectedly, this was received very 

well on average. I noted just a few ‘difficult’ moments that would include 

emotionally loaded responses such as crying or anger. In such a case, I would put the 

speaker at his or her ease by showing empathy and/or changing the topic. However, 

it was never necessary to stop an interview and, on many occasions, the participants 

commented that the interview was a very enjoyable experience for them. I also paid 

increased attention to being non-judgemental of any extreme views or opinions my 

interviewees discussed during the research. This was sometimes intellectually 
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exhausting as I was exposed to actively processing information and ideas I 

personally found unthinkable, not to say profoundly unacceptable (e.g. explicitly 

racist or homophobic views). Thus, after some interviews I needed extra time to 

emotionally recover in order to be able to perform in a satisfactory and professional 

way. Apart from such moments, the cooperation with the migrants and their 

significant others was pleasant and rewarding (no participant did ever do or disclose 

anything that required e.g. legal or institutional action). I especially got to know the 

migrant informants very well and occasionally met a few of them in more sociable 

circumstances. Nonetheless, I made sure I kept a professional distance and did not 

get emotionally engaged as this could possibly compromise my analytical 

assessment.       

Naturally, I had to consider my safety during both the Leeds and Polish 

fieldwork. To do so, I employed a ‘buddy’ system. Where and when necessary, I 

produced a timetable of arranged interviews with names, addresses and phone 

numbers. This was always given to my trusted buddy. During fieldwork I had a 

mobile phone at all times with me and made sure my buddy was informed about my 

whereabouts and expected travel or return-home times. On completion of each 

interview, returning home or reaching my destination while travelling in Poland, I 

phoned my buddy to confirm my location. 

 

3.11 Conclusion 

In designing the research methodologies I focused on the necessity to explore 

mobility, transition, change, influence and circulation of ideas. By giving voice not 

only to migrants but also their significant others, combining various methods within 

each case study and conducting a comparative case analysis, I believe, I managed to 

enable both methodological and data triangulation (Gibbs 2007). Acknowledgement 

of the role of family and friends in shaping people’s views and life stances is crucial 

for studying perceptions, values and attitudes, yet it is often omitted in migration 

studies. The methodologies I employed allowed me to capture the intricate nature of 

human relations and explore indirect and contradictory influences. However, not all 

data collection techniques I utilised were entirely successful. Audio-diaries were 

particularly challenging due to a low completion rate. This has led me to suggest that 

while useful in obtaining unconstrained narratives, audio-diaries are only suitable for 
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certain types of research participants. My discussion on the intentional use of this 

method in the chapter contributes to and extends the literature on qualitative data 

collection techniques.    

During the research process I also strove to be reflexive (England 1994; Temple 

2008) about my position as a migrant researcher and a migrant translator. As both 

these issues (and especially the latter) still tend to lack adequate academic attention, I 

believe my findings provide a contribution to translation, positionality and migration 

literatures as well as research practice. Throughout the chapter, I have evidenced 

how the complicated positionality of a migrant researcher researching his or her own 

migrant community is entangled in production and interpretation of research data. I 

have also demonstrated that the challenges that come with such a research 

relationship are different from the challenges that stem from a ‘conventional’ 

relationship between the researcher and the researched. With regard to translator 

researcher, I have shown how translation from the language of fieldwork to the 

language of dissemination inevitably affects the data and, thus, the whole process of 

building up theory. As a result of my ongoing language dilemmas, I have proposed a 

simple translation procedure which offers a nuanced translation of data and provides 

a researcher with a transcription conceptually equivalent to the original record. The 

challenges I have described will, I hope, be of interest to other migrant and translator 

researchers or those who intend to utilise a dual- or multi-language research projects. 

Having considered methodologies and the practice of doing research in this 

chapter, I focus on exploring and analysing the pool of empirical data I have 

collected. In the next chapter I look into the production of core values in the Polish 

context in order to understand what Polish migrants possibly bring to their 

encounters with difference in the British context. 
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Chapter 4: (Re-)production of values in post-

communist Poland  
 

 

4.1 Introduction 

The understanding of difference that people bring to encounters with ‘the new’ or 

‘the unfamiliar’ in the context of international mobility is one of the main interests of 

this thesis. Values and attitudes that frame such understandings have been argued to 

be profoundly influenced by national histories and cultures as well as localised 

power relations (Anderson 1991; Billig 1995; Edensor 2006; Glick Schiller et al. 

2006). By looking into Poland’s historical background, its national context and what 

is socially believed to be core ‘Polish values’, in this chapter I explore the production 

of normative frameworks that shape people’s lived experiences of difference. The 

term ‘normative framework(s)’ I employ throughout the thesis refers to the concept 

of normativity  and, as such, designates a set of the socially produced and/or assumed 

‘norms’ (i.e. socially acceptable and desirable standards) that permeate and regulate 

all aspects of social life (Sayer 2005a, 2009).  

In this chapter, I look into how the consequence of the complex nexus of history, 

policy, religion and power relations is the understanding of difference and sameness 

through the lens of national mythology, dominance of Catholicism, sanctity of family 

and whiteness. While the narratives of Polish migrants in the UK and their 

significant others in Poland confirm the significance of geo-historical context in 

producing and shaping people’s values (as well as attitudes which I address in 

Chapter 5), they are not devoid of contradictions and complexities. These are closely 

analysed throughout the chapter and enrich a complex story of what and why may be 

regarded ‘different’ for Polish people (and migrants in particular).  

I begin with an insight into modern Polish history which, as I demonstrate, is 

necessary to understand what and why has shaped Polish people’s values and 

attitudes towards difference. Then, I focus on how equality policies developed and 

changed post World War II (WWII), including the influence of the communist 

regime and the accession to the European Union more recently. After that, I look into 
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Catholicism as a dominant doctrine which has continuously affected Polish family 

and social lives, and has traditionally been a major ideology of reference in 

production of values within both Catholic or non-Catholic environments. I then 

explore family as core Polish value and investigate how it is manifested, passed on 

by generations and contested through certain normativity including family model, 

gender relations, sexuality or traditions. Lastly, I focus on the discourse of the 

homogeneity and whiteness of Polish society.  

Given the extensive literature and research data I draw on, the chapter is designed 

twofold. First, each issue is introduced descriptively based on existent scholarly and 

social debates, and then explored analytically by showing how the collected research 

data (i.e. informant’s narratives) are primarily embedded in prevailing hegemonic 

discourses.  

 

4.2 Significance of Polish history 

Although the territorial, cultural, political and social nature of many Central and 

Eastern European states have changed through the vicissitudes of history, ethnically 

and religiously mixed communities were for a long time present in this region and a 

unique melting pot of cultures and nations was until the early 20
th

 century its 

distinctive feature. Presence (not always peaceful though) of such cultural diversity 

had profound consequences for people as various ethnic groups laid claims to the 

territories, identified with them and considered them as their homelands (Snyder 

2003).  

Whilst many modern states were emerging in 16
th

-century Europe, Poland after a 

series of wars and alliances became an integral part of a dual state called the Polish-

Lithuanian Commonwealth (see Figure 3). As such, it was the largest and one of the 

most ethnically and religiously diverse countries of 16
th

- and 17
th

-century Europe 

(Davies 1981, 1996). Importantly, it was characterized by significant (varying in 

scope though) religious tolerance and rather broad political and civil liberties offered 

to its nobility
8
 (ibid.). Religious tolerance in particular was believed to define the 

area. The Polish kings allowed, for instance, the cohorts of European Jews to settle 

down and openly practice their faith as early as in 13
th

 century which was precisely 

                                                           
8
 Polish nobility was, nonetheless, significantly advantaged (Snochowska-Gonzalez 2012). 
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the moment when some other countries (e.g. England, France, Spain or Germany) 

expelled them (Borzymińska et al. 1995; Buchowski and Chlewińska 2010).  

 

 

Figure 3: Territory of Polish-Lithuanian Commonwealth. Source: Snyder 2003: xiii. 

 

In 1795 the Austro-Hungarian Empire, the Kingdom of Prussia and the Russian 

Empire finally partitioned
9
 the area of the Polish-Lithuanian Commonwealth and 

annexed its vast territories into their respective state structures. From that time on, 

for the next almost 120 years, Poland disappeared from the map of Europe and only 

regained independence as the Second Republic in 1918 after World War I (WWI). 

The intensified policies of ‘Germanisation’ and ‘Russification’ of the newly gained 

territories in the Kingdom of Prussia and the Russian Empire
10

 aimed at limiting the 

Polish ethnic and cultural presence fuelled patriotisms and nationalist sentiments 

(Davies 1981). These were broadly expressed both explicitly, in the form of 

uprisings (e.g. the November Uprising in 1830-1831 and the January Uprising in 

1863-1865 against the Russian rule), and in a more veiled way via the artistic and 

especially literary production of the so called Great Emigration writers and poets. 

The term Great Emigration embraces a significant wave of migration of the Polish 

                                                           
9
 The first two partitions took place in 1772 and 1793 (the latter did not involve the Austro-Hungarian 

Empire).    
10

 The territories annexed to the Austro-Hungarian Empire were not subjected to such an intense 

assimilation policy as those governed by the Kingdom of Prussia and the Russian Empire. They were 

quasi-autonomous, offered a range of national liberties and relative ethnic and religious tolerance 

(Chojnowski and Bruski 2006).  
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intelligentsia and political elites from the partitioned areas between 1830s and early 

1870s – particularly to France and Great Britain (ibid.).  

The Polish Romantic-era and pre-WWI artistic production requires further 

attention here due to its capacity to shape and evoke national values and the sense of 

Polishness (Janion 2011). The literary writings of the era are, indeed, saturated with 

stories of martyrdom, messianism and a bitter-end fight for nationhood (Janion 2011; 

Olszewska 2007; Zubrzycki 2011). They include poetic narratives of a lost home, 

sanctity of family or idyllic Polish countryside as well as references to a mythic 

figure of Mother Pole/Matka Polka - a guard of national identity (Fidelis 2010; 

Jolluck 2002; Titkow 1993; Trzebiatowska 2009). Crucially, as Poland was strongly 

associated with Roman-Catholic Christianity ever since the nation was symbolically 

christened in 966 (Davies 1981, 1996), they are furthermore embedded in religious 

symbolism and recognize Catholicism as a source of national power in the times of 

oppression (Porter 2001). In spite of evolving over time and history, this national 

mythology still resonates in people’s narratives (i.e. the research participants’ stories) 

as well as historical, political, religious and media discourses. These founding 

elements of Polishness, as Janion calls them (2011), are further explored throughout 

the chapter.  

Importantly, the shape and the social structure of the Second Polish Republic 

significantly differed from those of post-1945 or contemporary Poland (see Figure 

4). The pre-WWII Polish territories had a long history of diversity (Podemski 2012; 

Snyder 2003). According to the 1931 Census ethnic and national minorities 

constituted as much as 31% of inhabitants of Poland (Davies 1981). Furthermore, for 

example the present Polish-Ukrainian-Slovakian borderland (which belonged to 

Austrian-Hungarian Empire pre-1918) was (apart from Polish people) inhabited by 

Ukrainian, German, Jewish, Belarusian, Lithuanian, Czech, Armenian, Hungarian, 

Slovakian, Romanian and other minorities (Snyder 2003). Multiethnic families, as 

Snyder (2003) argues, were a common practice and the idea of belonging to a 

particular nation was often more than complicated. Simultaneously, the late 1920s 

and 1930s were times of intensifying nationalist movements which, as Davies (1981) 

suggests, were fueled by the existence of numerous minorities within the Second 

Republic’s new borders and a desire to re-establish strong Polish identity after the 

times of partitions.  
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The outbreak of WWII brought an unexpected division of Poland between Nazi 

Germany and the Soviet Union and not only led to significant territorial and 

demographic changes, but also to a shift in social perception of difference. As a 

result of the Holocaust itself, 90% of Polish Jews were killed together with thousands 

of Roma and other minorities making many regions of Poland relatively 

homogeneous in terms of ethnicity, nationality and religion. Unsurprisingly, WWII 

reinforced feelings of resentment towards German and Russian people dating back to 

the late 18
th

 century and the partitions of the Polish-Lithuanian Commonwealth. 

Moreover, it strengthened the social construction of Germans and Russians as 

archenemies of Poland (Kępiński 1990; Król 2007; Tazbir 1991) and the stereotype 

of an ever threatening Russia (Janion 2011).    

After the war, at the conference in Yalta in 1945 the United States President 

Franklin D. Roosevelt, the British Prime Minister Winston Churchill and the Soviet 

Union General Secretary of the Communist Party Joseph Stalin agreed to redesign 

the shape of Poland (see Figure 5). The pre-WWII border was moved 200 km west 

resulting in eastern territories being incorporated into the USSR (Davies 1981). As a 

compensation Poland was offered former German provinces in the west. This was 

followed by the Soviet policy of deportation of Polish people from the new Soviet 

areas to Poland and relocation of national minorities outside the newly established 

Polish borders and resulted in an even more ethnically and religiously uniform 

society (ibid.).  

 

 

Figure 4: Territories of Poland pre-WWII. Source: Snyder 2003: xiv. 
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Figure 5: Territories of Poland post-WWII. Source: Snyder 2003: xv. 

 

Importantly, after the war Poland became a part of the Eastern bloc and one of the 

Soviet satellite states isolated from other parts of Europe by the Iron Curtain. Over 

the two decades post WWII (late 1940s – late 1960s), the Polish communist 

governments, heavily influenced by the USSR, introduced what could be described 

as a highly questionable policy of social homogenization and the expulsion of 

difference. Certain ethnic, national and religious minorities were either relocated 

within Poland in order to assimilate with the Polish culture (as in the case of 

Ukrainians and an ethnic minority called Lemkos
11

) or forced to migrate abroad (as 

in the case of the Polish Jews who survived the war). As a consequence Polish 

society became yet more homogeneous - ethnically, nationally, linguistically Polish 

and religiously Roman-Catholic.  

Given that all histories are socially constructed (Hobsbawm 1998, 2007), the 

role of the communist authorities in reworking of certain visions of history must be 

acknowledged here. The so called Katyń massacre may be a telling example. Until as 

long ago as 1990 the communist authorities officially blamed Nazi Germany (and by 

doing so fuelled anti-German sentiments) for the 1940 mass execution of over 20.000 

Polish citizens carried out in fact by the Soviet secret police. The communist 

influence (i.e. propaganda) on people’s perceptions of other nations, and/or 

                                                           
11

 Lemkos (Łemkowie) is an ethnic minority which used to live in what are today South-Eastern parts 

of Poland and Northern Slovakia. The minority developed its own language, rich culture and strong 

ethnic identity. 
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difference as such, was highly significant. Copsey (2008) for example mentions the 

policy of defaming Ukrainians in Poland and Poles in Ukraine which echoes in 

collective memories of Poles and Ukrainians, and frames a mutual dislike until the 

present time. He argues that the mass media created the stereotype of “a bad 

Ukrainian” – the nationalist, the ally of the Nazis fighting against Poles coming from 

Western Ukraine (in contrast to “good Ukrainians”, USSR-enthusiasts from Eastern 

Ukraine). At the same time, the Soviet propaganda in Ukraine portrayed Poles as 

‘lords’ - land owners who abused Ukrainian peasants (Copsey 2008). 

Furthermore, the five decades of the communist rule succeeding the end of 

WWII had a substantial impact on the perceptions of gender, sexuality, religion, 

ethnicity, class and other axes of difference (e.g. Borowik 1996; Kulpa 2009; 

Owczarzak 2009; Selinger 2008). Importantly, however, while the communist 

ideology and the socialist propaganda permeated many spheres of everyday life, 

many imposed policies were often contested and re-negotiated in private (Heinen 

1997). Religion, for instance, although politically a ‘taboo’ was, commonly practiced 

(Bliska-Wodecka 2006). The Catholic Church as a religious community, a we-group 

(Mennell 1994), although having a complicated relationship with the communist 

regime, was often opposed to the Communist Party and the oppressive system 

(Borowik 1996). The significance and role of Catholicism and the Church in shaping 

Polish people’s morality and notion of normativity in Polish society is explored later 

in this chapter. Gender relations also had a truly ambivalent position. Publically and 

ideologically equal, gender inequalities were commonly (re-) produced in private 

spheres (Owczarzak 2009). Whereas a man was traditionally viewed and approached 

as a regular bread-winner, a woman often experienced a multiple burden as mother, 

homemaker, caretaker, ‘reproducer of the nation’ as well as employee (Marody and 

Giza-Poleszczuk 2000; Owczarzak 2009). Gender issues in socialist and post-

socialist contexts are also investigated later with regard to equality legislation and the 

family model. Homosexuality, while officially advocated as a ‘Western depravity’ or 

a psychological disease (Selinger 2008), was indeed present in the Polish cultural and 

social awareness, yet even privately holding a status of the ‘unspoken’ and the 

unnamed (Kulpa 2009).  

It seems that in contrast to a public homogenising discourse and the socialist 

propaganda, differences in terms of religion, gender and sexuality were highly 

privatized. This is interestingly discussed in Drakulić’s (1996) self-narrative of life 
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after communism. The author says that this profound division into public and private 

was practically (re-)produced by the common usage of the anonymous and safe 

pronouns ‘we’ or ‘us’ – which offered an escape into a “warm crowd” (1996: 4) or a 

homogeneous mass – rather than ‘I’ which was associated with individuality and 

democracy.  

The consequences of socialism in Poland for gender, sexuality, religion, class 

and everyday routines are widely discussed in geography and social science 

literatures (e.g. Bliska-Wodecka 2006; Borowik 1996; Drakulić 1993, 1996; Eberts 

1998; Fidelis 2010; Fuszara 1993; Jolluck 2002; Kulpa 2009; Owczarzak 2009; 

Selinger 2008; Titkow 1993; Zielińska 2000). However, the issues related to the 

communist-era perceptions of race and ethnicity seem somewhat undertheorised 

(Imre 2005 is an interesting exception, yet not directly linked to the Polish context). 

This may be related to an obvious whiteness of the post-war Polish society being the 

consequence of WWII and, to a greater extent, the communist policy of expelling 

‘undesired’ subjects (e.g. Polish Jews). The communist Poland was, indeed, one of 

the most ethnically, culturally and religiously homogeneous countries in the world 

with 97.6% of the population being Polish according to the 1950 Census (Brzoza and 

Sowa 2007). 

The late 1980s marked the end of the communist regime, Poland’s severe 

isolation from Western Europe, widespread political repressions, shortage economy 

and most significantly, strong dependency on the USSR. However, the post-1989 

transition into parliamentary democracy and capitalist economy, led not only to the 

opening of borders and a myriad of other positive political and social changes, but 

also to huge unemployment, increasing social stratification and the salience of class 

difference (Polityka: Bendyk 2013). This contributed to the social atmosphere of 

uncertainty and, similarly to other post-communist countries like East Germany, 

resulted in nostalgia over the socialist ‘predictability’ e.g. stability of jobs (Cooke 

2005; Heinen 1997).           

Early 21
st
 century Poland remains one of the most ethnically, nationally and 

religiously homogeneous countries in the world (Podemski 2012) with 94% of the 

population being Polish (GUS 2012) and 93% declaring Catholicism (CBOS 2012c). 

In 2004 the country became a European Union member state and, consequently, 

entered the Schengen free movement zone in 2007. The obligation to fulfill the pre-

accessory legislative and economic requirements as well as the post-2004 
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incorporation of the EU laws was followed by a gradual introduction of bills and 

directives embracing actual protection of various axes of difference as well as putting 

such issues as discrimination, civil partnerships or reproductive rights on the social 

agenda. Importantly, an immediate reaction to the EU accession was an 

unprecedented migration of Poles to Great Britain and Ireland (Krings et al. 2013), as 

these were among the very few countries which opened their respective labour 

markets to the so called A8 citizens. For the majority of predominantly young Polish 

migrants (Grabowska-Lusińska and Okólski 2008) coming from the relatively 

homogeneous Polish society moving, particularly to the UK, involved many first 

encounters with national, ethnic, cultural and religious difference (Jordan 2006). 

Such encounters are at the heart of this thesis and are discussed in the subsequent 

chapters.  

 

4.3 The narratives of socialist production of sameness  

Unsurprisingly, given the capacity of histories to shape people’s values and attitudes, 

the data I have collected throughout the study suggests that the Polish history (and/or 

certain reading of it) has impacted on how many of my informants understand 

sameness and difference. Although remote history (i.e. partitions, WWII) was, 

indeed, frequently referred to, it is by and large contemporary history that has been 

implicitly discussed by the majority of the study participants. In particular, the 

socialist production of sameness and social conformity was commonly addressed in 

my study.       

While advocating for classless and moneyless society of no divisions, the 

communist ideology introduced Poland to a centrally-planned economy, common 

ownership, governmental abuses, chronic shortages and widespread social 

propaganda (Davies 1981, 1996). This had a profound influence on Polish society 

and the social production of values towards difference (Kania 2009; Marciniak 

2009). The everyday life in the socialist system contributed, for example, to the 

reinforcement of scepticism towards institutions (Mishler and Rose 1997) and 

common distrust in human relations (Czapliński and Panek 2011; Marciniak 2009). 

This is very well reflected in the narratives of one of my migrant informants, Marek. 

Although quite young in late socialism, Marek extensively spoke of how 

consequential the socialist-era political and social atmosphere was for the lives of 
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Poles. This resonates with the findings of other studies into childhood and 

adolescence in socialist Poland (e.g. Burrell 2011a, 2011c).  

 

Socialism. Russians had control over us so, people just assumed 

– and that’s an automatic assumption – that every form of 

standing out from normality – and nobody never defined 

normality – every form of standing out was just bad. And that it 

should have been fought.            Marek (migrant, male, aged 32) 

 

In the narrative, Marek suggests that the socialist-era production of difference was 

strongly affected by the common distrust towards any counter-normativity or 

otherness. Indeed, he argues that what could be described as standing-out-ness as 

wrong and problematic. Interestingly, no fixed conceptualization (apart from 

propaganda) of normativity (Sayer 2005a, 2009) or normality (Misztal 2001) was 

ever officially or explicitly framed. In his story, socialism or what he calls a “Russian 

control” produced a uniform society which ostracized any form of difference. This is 

further reflected in the narratives of other informants. Irena, for example, who due to 

her older age remembers not only growing up but also being an adult in a socialist 

state, emphasized that any form of difference – either sexual, religious, ethnic or 

status-related – was simply absent from public and media discourses. Throughout the 

interviews she kept using a Russian phrase unirawniłowka (meaning levelling, 

homogenising) every time I asked about communism and difference. When prompted 

to explain how she understood it, Irena focused on non-hetero-normativity which in 

the socialist Poland held a status of the ‘unspoken’ and was a particularly sensitive 

issue (Kulpa 2009). With regard to homosexuality unirawniłowka meant that:   

 

Nobody spoke of that. (…) Not at all! When I was young, I 

didn’t even know something like this [homosexuality] existed. I 

mean, when I was a teenager. I didn’t know. (…) There was a 

scheme: mother, father, children, house, grandma, grandpa, aunt 

and uncle and further family. That was it. There was nothing on 

TV as well. Nobody spoke of it on TV. The TV was a national 

television, so it’s even hard to think such a topic would appear. 

(…) And speaking of difference (…), do you know, there was 

no homelessness during the socialism? I must tell you this – 

homelessness existed somewhere there. But it wasn’t present in 

my environment for example. And sexuality, skin colour, faiths 

– no, no! There was nothing like this during my times – I tell 

you this.    Irena (migrant, female, aged 50) 
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In the eyes of this informant, the single word unirowniłowka embraces the 

widespread experience of lived (but not necessarily actual) social sameness. Irena’s 

implies that the sense of collectivism was imposed by various agents exemplified in 

her account by the media - television in particular. Indeed, the “national television”, 

heavily influenced by the communist authorities, seemed to broadcast largely the 

programmes which presented the society with a certain ideologically desired 

normativity. This is frequently addressed by scholars and literary authors as a 

“homogenisation that did not permit any difference, any individualism” (Drakulić 

1996: 3) as, to put it bluntly, “under communism individualism was punished” 

(ibid.).  

But difference was also invisible in Irena’s own local environment as people 

strove to conform to what she calls “a scheme” – a family model which completely 

excluded a non-heteronormative sexuality. As a result, until she grew up she was 

unaware of the existence of homosexuality. Interestingly, the absence of difference 

from public spaces had more far-reaching consequences. Namely, it made Irena deny 

that any difference existed in her community (and the whole Polish pre-1989 

society). In the narrative below she explicitly says that issues related to difference 

(homosexuality specifically) started to emerge only after the fall of the Iron Curtain.  

 

It wasn’t until 1989 when people started to talk a little about it. 

And, at that time I was already a grown-up. Until 1989 – people 

say Poland was behind the Iron Curtain. (…) The same way, 

many topics were behind the iron curtain. If you brought… I 

didn’t do it myself but, I know that some people did it when I 

was a kid… Some people would bring porn magazines from the 

West – it was a complete shock to see such a thing. 

Irena (migrant, female, aged 50) 

 

Irena’s narratives are particularly powerful as they capture the sense of isolation of 

the socialist Poland. This is not to say difference did not exist in the socialist Polish 

society - quite the contrary – it was there, yet similarly to individualism “was exiled 

from public and political life and exercised in private” (Drakulić 1996: 4). This is 

well exemplified by the single porn magazines brought supposedly from “the West” 

Irena refers to in her story. My study confirms that even though forms of difference 

or diversity were present under socialism, they were widely privatized – pushed to 

the private spheres and acknowledged within the concrete walls of people’s homes 

(Heinen 1997).  
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While focusing on the socialist production of conformity and sameness, in this 

section I have explored how geo-historical context contributes to the distinctive 

understanding of difference in Poland. It is important to acknowledge here, however, 

that that alongside the historical dimension this context has been significantly shaped 

by other factors such as equality legislation, religion, traditional values or visible 

structure of Polish society. Therefore, in the next two sections, I look into equality 

legislation in order to showcase how certain policies inevitably impact on values and 

attitudes of individual Poles.  

 

4.4 Equality policies  

While in many Western European states (and the UK in particular) equality 

legislation has been gradually developed in the second half of the 20
th

 century, the 

relative ethnic and religious homogeneity in Poland post-WWII as well as political 

dependence on the USSR did not contribute to the enforcement of extensive equality 

and anti-discrimination policies (Bojarski 2011). Even though the progressive 

Constitutions of 1947 and 1952 as well as further provisions (e.g. the 1976 provision) 

envisaged equality of all citizens irrespective of their nationality, race, belief, gender, 

social origin/status, education and occupation, the actual implications of formal 

protection were, as Zysk (2006) argues, extremely narrow. Importantly, formal 

equality during the socialist era was underpinned by the communist ideology (i.e. 

elimination of class divisions), rather than a desire to protect human rights (Zysk 

2006). Therefore, “the only situation in which the constitutional equality provisions 

could actually be applied was when they conveyed the interests of the class of 

workers (Communist ideology)” (Zysk 2006: 372). As a result, by privileging those 

citizens who belonged to the Communist Party (and had to be declared atheists to do 

so), the socialist state itself produced inequalities and discriminated against a 

substantial part of the society. Moreover, due to the institutional abnegation of issues 

related to gender, sexuality and religion (or difference as such), there was a striking 

absence of equality and diversity discourses which only strengthened the society in 

the conviction that these matters were beyond the state’s interest.  

The post-1989 equality legislation included the 1974 Labour Code (with 

subsequent amendments) and the 1997 Constitution. Although it was structured 

primarily around employment (i.e. employees’ and employers’ rights and duties) and 
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offered rather questionable protection for ethnic, religious or sexual minorities, the 

Labour Code paradoxically remained the main element of the Polish anti-

discrimination law until recently (Bojarski 2011). The Polish Constitution contains 

very general anti-discrimination clauses such as gender equality, equality before the 

law, the right to equal treatment by public authorities or the right not to be 

discriminated against due to political, societal and economic reasons. Nevertheless, 

even though it emphasizes human dignity, citizen rights and freedom of beliefs, it 

plays an ambivalent role in strengthening actual equality. The Constitution, for 

instance, defines marriage as a heterosexual relationship. It also implies a unique 

status of the Catholic Church in Poland by explicitly mentioning a separate 

agreement (the so called 1997 Concordat agreement) which specifies the mutual 

state-church relations. The Concordat agreement between the Holy See of the 

Catholic Church and Poland, indeed, strengthens the position of the Church by 

setting out its rights and duties (e.g. guarantees religious education as a part of school 

curricula and equal status of a church marriage and civil/ordinary marriage). In doing 

so, it “ensure[s] and reinforce[s] the privileged status of the Church, and substantially 

blur[s] the line of Church-state separation” (Eberts 1998: 832).  

The process leading to the accession to the European Union and the accession 

itself marked a significant formal enhancement of the equality legislation in Poland. 

Nevertheless, following the expertise of the European Network of Legal Experts in 

the Non-Discrimination Field (see ENLENDF), it needs to be acknowledged that the 

primary rationale for improving equality laws was the necessity to fulfil the 

conditions of the EU membership, not the genuine desire to strengthen anti-

discrimination legislation or to ease social pressures. As a consequence of the 2004-

accession, the Polish legal system implemented among other things the EU anti-

discrimination directives (e.g. 2000/43/EC or 2000/73/EC
12

) as well as introduced, 

most recently (in 2011), the so called Act on Equal Treatment. The document 

designates the existing Ombudsperson office as an equality body
13

, contains an 

exhaustive list of grounds of discrimination and provides formal protection in all 

fields, yet only in relation to race, ethnicity, nationality and partly gender (Bojarski 

2011). Importantly, sexuality and age are to varying extents left under- or 

                                                           
12

 Directive 2000/43/EC implements the principle of equal treatment between persons irrespective of 

racial or ethnic origin while 2002/73/EC deals with equal treatment of men and women in accessing 

employment, promotion and working conditions.   
13

 Poland was the only EU member state without equality body until recently (Bojarski 2011). 
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unaddressed – the Act refers to the prohibition of discrimination due to sexual 

orientation and age mostly in employment (equal treatment in other spheres of life is 

not mentioned). As a result, sexual minorities in Poland, often have to frame their 

claims via informal channels (e.g. protests, NGOs). This puts them in a highly 

disadvantaged position (Binnie and Klesse 2012; Gruszczynska 2009). As such, they 

can seek legal support only in the Polish Ombudsman office or by the European 

Court of Human Rights. The formal marginalization of sexual minority rights 

appears largely the result of the Catholic dominance in Poland and the persistent 

hegemony of heteronormativity. This issue is addressed further in the thesis (see 

Chapter 5).   

Interestingly, the process of institutional and legal adjustments to EU law was not 

free from tensions and ignited widespread public negotiation of the boundaries of 

protection of difference. A good example of such social debate was the partial opt-

out protocol included to the Polish version of the Charter of Fundamental Rights of 

the European Union. The Charter, enshrining political, social and economic rights for 

the EU citizens (embracing widely understood rights such as the right to live, 

freedom of speech or the prohibition of the reproductive cloning), belongs now to 

one of the fundamental equality achievements in the EU. As it was included into the 

so called Lisbon Treaty, the Charter was meant to enter into force in 2009 in all EU 

member states. However, in 2007 it was criticized by the conservative Polish 

government which openly advocated the “necessity to prevent any European Court of 

Human Rights interpretations which would lead to the change of definition of family 

and enforce the Polish state to recognize homosexual marriages” (statement made by 

a spokesperson of the Ministry of Foreign Affairs quoted in GW: Pszczółkowska 

2007). This resonates with the definition of marriage outlined in the Polish 1997 

Constitution and could be explained by the prevailing hegemony of (heterosexual) 

family as national sacrum
14

 addressed later in this chapter. Yet, above all, it discloses 

the political and institutional legitimization of heteronormativity in Poland and a 

scarce legal recognition (not to say protection) of sexual minorities (Binnie and 

Klesse 2013).  

                                                           
14

 Interestingly, the same argument (i.e. family protection) was recalled few years later during the 

2013 public dispute over the rejected civil partnership bill (e.g. GW: Kośmiński 2013; GW: Siedlecka 

2013; ND: Kowalski 2013; TOK FM: Rogal 2013). 
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Curiously, while in Western European states such as the UK the equality 

legislation has been argued to have an increasing influence on social life and 

behaviour (Valentine and Harris 2014a), the situation in Poland remains quite 

distinctive. Even though most of equality strands seem to be addressed on the legal 

and institutional level and numerous NGOs actively support various minorities, a 

very low level of legal awareness in Polish society and passive attitudes to seek legal 

help, prevent many people from attempting to claim their rights and enforcing the 

existent laws (Bojarski 2011). The main problem with tacking discrimination issues 

in Poland seems to be related to the fact that equality legislation (despite its 

limitations) tends neither to be executed (Binnie and Klesse 2013) nor enforced on 

the individual level (Gołębiowska 2009). 

 

4.5 The narratives of gender inequality 

Gender, although decreasingly addressed in Western scholarship due to ever more 

expanding equality legislation (Harris et al. 2014), was one of the issues most 

frequently discussed in my study in relation to equality and diversity policies in 

Poland. In particular, the participants draw attention to the ambivalent gender 

dynamics which appear to prevent a meaningful implementation (i.e. not only legal 

but also practical) of what Gerber (2010) would call the EU gender equality agenda. 

Gerber (2010) argues that in order to understand the intricate gender dynamics in 

Poland, it is necessary to follow how the concept of gender (womanhood) evolved 

throughout Polish history.  

The production of gender/womanhood and gender inequalities in Poland has for 

long been inseparable from the concept of Polish nation and nationalism. In her 

seminal work, Yuval-Davies (1993), explains how women are socially constructed as 

reproducers of national/ethnic groups (and their boundaries), signifiers of 

national/ethnic differences and transmitters of national values, cultures and 

belonging. They are thus believed to play a unique, somewhat subordinate, role and 

are socially expected to accept this role. In the Polish context this conceptual 

framework is particularly relevant. In order to understand the position of a Polish 

woman within public and private spheres Gerber (2010) suggests juxtaposing a few 

most prevailing artistic and cultural images.  
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The first and the oldest would be the image of Christian Virgin Mary 

symbolically crowned the Queen of Poland as early as 1656 by the Polish King Jan 

Kazimierz during the Second Northern War with Sweden. By doing so, the King 

entrusted the Polish-Lithuanian Commonwealth to the Virgin Mary’s protection. 

Strongly embedded in religious mythology, Virgin Mary is an embodiment of purity, 

dignity, obedience and pride and is thus the ultimate female example to follow in a 

predominantly Catholic country such as Poland (Eberts 1998). The next image dates 

back to the partition times and the production of Matka Polka/Mother Pole. She is 

entirely committed to family and nation, primarily protecting hearth and home while 

the Polish men fight for the country’s independence – yet, ready to take up arms if 

necessary. Then, there is the ambiguous socialist ‘emancipated though discriminated’ 

female-comrade. She is a humble incarnation of a superwoman - multiply burdened 

as mother, caretaker, homemaker as well as employee (Owczarzak 2009). In being an 

employee, she must accept commonplace inequalities (Marody and Giza-Poleszczuk 

2000; Owczarzak 2009). During the communist period women, indeed, earned on 

average 20-40% less than men working in the same positions; they were also hardly 

ever promoted or given leadership positions (Marody and Giza-Poleszczuk 2000). 

Importantly, they had very restricted access to the ‘global’ feminist politics that 

started to emerge in 1960s.  

Most recently, there is also the image of the post-1989 Polish woman facing 

what could be described as a return to patriarchal society. According to Graff, 

“transition to democracy has established itself in collective consciousness as the re-

masculinization of national culture, supposedly feminized by the state socialism” 

(2005: 5). Moreover, the transition reinforced the position of the Catholic Church in 

Poland which led to significant changes in legislation - i.e. introduction of the 

restrictive abortion law severely affecting reproductive rights (Fuszara 1993). The 

consequence of the resuscitating of traditional gender roles and the Church influence 

was the saliency of gender inequalities. They have been challenged only recently by 

the EU legislation and the emergence of various EU-driven initiatives (Gerber 2010).  

Unsurprisingly, considering the vivid images of womanhood in the Polish 

context, gender and discriminatory practices towards women were often addressed 

by my research participants. Iga, for example, one of my migrant informants, draws 

attention to a discrepancy between the formal (legal) and the practical (societal) 

implementation of gender equality in Poland. She implies that although many 
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equality laws were introduced into the Polish legal system, they tend not to be 

executed or enforced on the individual level (Gołębiowska 2009). Moreover, she 

argues, the core governmental body itself (i.e. the Parliament) by involving few 

female MPs does not seem to send the right message to the society. 

 

Equal rights of women seem to be there – on paper. But, in 

reality they’re not. (…) I think that men in Poland think they are 

somewhat “higher” than women. I know there are many women 

like some writers or journalists who succeeded and have highest 

positions, but they had to sacrifice everything, everything – I 

mean family, time with family, well – life generally speaking… 

to achieve a high position. And they cannot afford a child before 

they are for example 40-something. (…) There are so many men 

holding power… the whole Parliament – men in practice. 

There’s only very few women.      Iga (migrant, female, aged 30) 

 

In her narrative, Iga refers to a certain “hierarchy” between genders in the Polish 

context. It can be traced back to the pre-war and socialist-era construction of 

womanhood (i.e. Matka Polka and duty-burdened, professionally ‘inferior’ 

superwoman) and the culture-specific position of a woman strongly influenced by the 

Catholic doctrine (Gerber 2010; Zubrzycki 2011). In her eyes, the gender-based 

discrimination is not explicit though. Indeed, Iga is aware of many professionally 

successful women who achieved a broad recognition. However, she believes the 

consequences of investing into one’s professional career seem much more far-

reaching for women than for men. Namely, Iga suggests that in Poland in order to 

achieve success (e.g. a high professional position) women need to “sacrifice” far 

more than men. In her narrative women have to give up “family, time with family” 

which Iga conceptualizes as “everything”/”life”. She seems to imply that family life 

is an ultimate goal of every woman – a way to achieve the state of happiness and 

satisfaction. In doing so, she does not acknowledge the diversity of lifestyles, 

viewpoints, motivations and experiences women may have. Interestingly, in being 

critical of gender dynamics in the Polish context, Iga makes an essentialist 

assumption of similarity/sameness of women (Valentine 2007).      

Iga’s parents, Krystyna and Andrzej, are also well aware of unequal gender 

relations – especially, in the context of a small provincial town in Southern Poland 

where they live. They were particularly eager to explore the topic during the 

interview due to Krystyna’s own workplace experiences. Krystyna was repetitively 
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discriminated against at her previous post based on the intersection of her age, 

gender and health condition. Powerless and exhausted, she give up her job.        

There’s a stereotype in Poland - it’s still quite present. 

Women, who work more on many occasions, are treated 

worse. Because, a man has always earned more money. And, 

women still earn less. So, they’re treated worse.  (…) It’s not 

as evident now, because, there are many women who are very 

high in [corporate] hierarchy. Many women also have their 

own companies. But, there’s still such thinking. And 

especially women who are in their 50s or 60s are treated 

badly. Because (…) in many cases they don’t have higher 

education – so, they’re always lower in hierarchy and they’re 

treated worse.             Andrzej (significant other, in his 50s) 

 

Krystyna’s husband refers to gender/age discrimination resulting in lower salaries 

and “worse” treatment. In doing so, he recalls the socialist-period employment 

inequalities. Andrzej seems to compare this situation with contemporary Poland 

implying, similarly to his daughter Iga, that the formal introduction of equality 

policies, was not followed by a meaningful change in perception of gender equality. 

Furthermore, his narrative suggests that the transition period not only resuscitated 

traditional gender roles (Graff 2005), but redefined them and ascribed an inferior 

position to older women (ironically enough, those who had already experienced the 

inequalities within the socialist society). All in all, the “women who have their own 

companies” are unlikely to be socially marginalised. Andrzej’s as well as Iga’s 

narratives are particularly valuable as they seem to capture quite complex relation 

between the changing equality policies in Poland and the reproduction or rather 

redefinition of difference.  

Whilst investigating the implications of equality policies in the Polish context in 

this as well as the previous section, I have pinpointed that religion may assist in 

mobilising gendered discourses. In the next two sections, I look into this issue in 

depth and explore Catholicism as a dominant religious doctrine alongside its capacity 

to shape Polish people’s values and lives.  

 

4.6 Catholicism as a dominant doctrine 

By referring to cardinal Stefan Wyszyński’s words “Next to God, our first love is 

Poland” Trzebiatowska (2010) draws attention to a complicated connection between 

religion and national identity in the Polish context. Indeed, for many Polish people 
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religion symbolizes their national culture and belonging, and achieved a status of 

their integral element (Borowik 2002; Janion 2011). According to 2012 Global Index 

of Religiosity and Atheism (WIN-Gallup) Poland is the 19
th

 most religious country in 

the world. This is further reflected in a recent Polish CBOS
15

 research (n=1015) 

which shows that 93% of the respondents formally consider themselves Catholic 

whereas 54% practice religion on a regular basis (CBOS 2012d).  

Yet, these numbers are far from capturing the intricate nature of contemporary 

Polish Catholicism. Various studies evidence that Poles hold substantially diverse 

views on religious practice and understandings of what ‘being a Catholic’ entails. 

The more nuanced CBOS surveys are particularly illustrative of discrepancies and 

contradictions. For instance, considering the religiously-sensitive sphere of sexuality, 

44% of respondents (n=977) appear to accept living together without a marriage (as 

opposed to 38% who do not accept that), 53% approve of having pre-marital sex (as 

opposed to 26%), 55% support the usage of contraceptives (as opposed to 25%) 

(CBOS 2010a). In the case of the religiously-controversial abortion, 45% (n=977) 

believe it should be legalized (as opposed to 50%) (CBOS 2010b). Furthermore, not 

long ago, 50% of adult Poles surveyed (n=1036) would support introduction of 

legislation enabling euthanasia (CBOS 2001), 42% (n=1055) would accept 

euthanasia whereas only 40% were against it (CBOS 1999). There seems to be a 

significant difference between declaring religious attachment and bringing the 

Church’s rules into effect.  

Even more striking is the discrepancy between the scripture (i.e. the Church’s 

faith) and the people’s faith in purely theological issues. Of those respondents 

(n=1015) who attend the Sunday mass regularly (once a week), 28% admit that they 

either do not know if God exists or have moments of doubt (CBOS 2012d). Almost 

50% of all respondents do not believe or cannot tell whether a human soul is 

immortal (the soul immortality is one of the basic Catholic/Christian principles), 

19% does not believe in the Final Judgement, 68% believe in heaven and only 56% 

in hell whereas over a quarter (26%) does not believe in the afterlife at all (ibid.). 

The overall survey data suggest Polish people’s Catholicism is not only selective, but 

syncretic in a sense that it tends to embrace the elements of various religious 

                                                           
15

 CBOS stands for Centre for Public Opinion Research (for details see List of Abbreviations p.vi). 
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traditions (including non-Christian e.g. 29% believe in reincarnation and 36% in 

animals having souls) (CBOS 2012d).  

In a similar vein, despite being relatively small, my study sample included 

participants whose religious attachments, interpretations of scripture and personal 

approaches to (non-)practicing religion varied significantly. This astonishing 

complicated-ness of the Polish religious psyche has been recently debated in the 

Polish press which attempted to explain it as the Zeitgeist of the post-modern era and 

the post-transition Poland (e.g. Polityka: Żakowski 2013). In any respect, religion has 

always been at the heart of national mythology, belonging and the formation of the 

Polish state (Janion 2011; Zubrzycki 2011). The very foundation of Poland had a 

profound religious aspect (establishing Poland through the act of christening in 966). 

Ten centuries later, during the communist regime, opposition to the oppressive 

political system was supported by the Catholic Church which became associated with 

prodemocracy movement and such values as freedom or defense of human rights 

(Gautier 1998). In the post-1989-era this heritage is still acknowledged and the 

Church plays a role of not only the political actor, but also of the co-creator of the 

civil society (Borowik 2002). 

Nonetheless, the position of the Church in contemporary Poland is far from 

obvious. Especially, the 1990s transformation resulted in a significant shift in the 

Church’s role and policy. Formerly a space of intellectual asylum and solidarity, the 

post-1989 Church has been claimed to become a guardian of hard-core Catholicism 

as well as a space of radicalizing religious ideology (Zięba and Nosowski 2012). One 

of the most controversial sphere of the Church's involvement in post-communist 

politics and public affairs was, for example, the issue of abortion, namely, the anti-

abortion bill (introduced in 1993) and a large-scale anti-abortion social campaign 

initiated straight after the fall of the communist regime (Eberts 1998). The Church’s 

powerful position was further reinforced by the 1997 Concordat agreement ensuring 

wide privileges and liberties to participate in Polish social policy. At that time the 

Church also became responsible for the religious education in public schools. In 

doing so, it was given absolute freedom in preparing the programmes of religious 

education, textbooks and appointing teachers (although their professional 

qualifications must be regulated between the Church authorities and the Polish 

government) (Eberts 1998). Against this backdrop, Zięba (2012) has recently argued 

that the post-communist images of the Catholic Church have become predominantly 
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negative (including e.g. a belief that the Church influences the country’s politics, 

indoctrinates youth, appropriates national treasure or imposes new forms of 

censorship). In addition, with no obvious common enemy to oppose (embodied 

previously by the communist authorities or ideology), the Church started to 

experience internal divisions which contributed to growing social distrust (Zięba and 

Nosowski 2012). 

Despite the increasing distrust towards the Church, it remains one of the most 

opinion-forming institutions in Poland (Pietrzak and Mikołajczak 2011; Środa 2007). 

This is clearly reflected in the public opinion surveys. In the 2007 national survey, 

for example, 62% of respondents (n=922) stated that the Church influenced various 

events in Poland and almost a half agreed that politics and social life should be based 

around religious values (CBOS 2007a). This is especially important for the study of 

difference. It is acknowledged that, for example, the Church reinforces traditional 

gender roles and by maintaining a discourse of family and family roles participates in 

the reproduction of gender inequalities in Poland (Pietrzak and Mikołajczak 2011). 

Indeed, transmission of religious values in Poland is constructed above all as an 

integral part of motherhood. This echoes the process of production of gendered 

identity (Yuval-Davis 1993) and is an element of the aforementioned historical 

construction of Matka Polka/Mother Pole (Fidelis 2010; Jolluck 2002; Marody and 

Giza-Poleszczuk 2000; Owczarzak 2009; Titkow 1993). Moreover, the recent 

research confirm that Catholicism tends to support the so called ‘benevolent sexism’ 

(Pietrzak and Mikołajczak 2011). In contrast to hostile sexism, benevolent sexism is 

often expressed in a chivalrous behaviour or attitude towards women (e.g. being 

over-protective towards women or favouring them) which reinforces the production 

of women as weak and dependant on men (Glick and Fiske 1997). Interestingly, the 

level of benevolent sexism in Poland is argued to be higher among religious women 

who are encouraged by the Church to believe that their efforts as caretakers and 

homemakers will be rewarded after their death (Pietrzak and Mikołajczak 2011). 

Also, the Church’s discourse of family is structured in Poland largely (if not 

exclusively) around heterosexual family and heterosexuality as such. The scholars 

(e.g. Gruszczynska 2009; Kulpa 2009) studying the perception of the LGTBQ 

movement emphasize that perception of and prejudice towards homosexuality is 

strongly affected by the ideological dominance of the Church.   
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4.7 The narratives of the “Catholic nation” 

The complexities of the Polish Catholicism I have outlined above are reflected in the 

structure of my research sample. All informants but one received a Catholic 

upbringing and come from Catholic families. Six out of 14 migrants in the sample 

practice Catholicism on a regular basis. A further six define themselves as rarely or 

non-practicing Catholics or agnostics. One is an atheist, another one a Buddhist. The 

significant other sample (n=19) is dominated by declared Catholics (practicing and 

non-practicing to various degrees), yet it also includes people of different 

denominations or beliefs and one atheist.  

Unsurprisingly, religion as a value shaping people’s lives and opinions was one 

of the strongest and most recurrent themes in the narratives of Polish migrants in 

Leeds and their significant others in Poland. The informants, regardless of their own 

faith and (non-)religiousness, became very engaged in describing their personal 

experiences of the “Catholic nation” – as one of the informants put it - and the 

powerful position of the Catholic Church in Poland.  

First of all, and in line with the previous studies (Bliska-Wodecka 2006; Eberts 

1998), many respondents unanimously note that Catholicism is, indeed, a leading 

religious doctrine in Poland. This seems to have numerous consequences for the 

society and especially values and attitudes towards difference. For example, Marek, 

quoted earlier in this chapter, stresses that any person of differing religious belief 

and/or practice would find himself or herself in what he calls a “bad” position. An 

agnostic himself, he explains there is a persistent social expectation to “practice” 

Catholicism.  

 

Speaking of religion – absolutely – it has to be Catholicism. If 

it’s not Catholicism – it’s bad. That’s how I’d describe the 

situation. We are a society hidden beneath a thick Catholic 

shade. And it will probably never disappear.         

Marek (migrant, male, aged 32) 

 

The simple good-bad dichotomy Marek refers to goes back to the communist times 

when ‘bad’ was associated with the Communist Party and ‘good’ with the Polish 

traditionally Roman-Catholic patriots (Borowik 2002). Opposition to the ‘bad’ 

oppressive system was broadly supported by the Church which earned the opinion of 

the ‘good’. Further in his narrative, Marek continues to say that since Catholicism is 

“absolutely” the dominant religious ideology of an undoubtedly powerful position, 
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other religions tend to be socially “not tolerated”. His explanation of this situation is 

quite interesting as he implies that the Catholic Church itself implicitly accepts the 

persecution and stigmatization of difference.       

 

I think that it’s mostly the Church’s work. (…) Having a huge 

power in a Polish state, the [Catholic] Church did for a very long 

time persecute every other religion, every other religious 

behaviour. There’s always been… I remember when I was little, 

there’s always been this talk about kocia wiara [literally: cat’s 

faith – an expression frequently used to describe Jehovah’s 

Witnesses to stress that their faith is not the ‘true’ faith, see 

Chapter 5]. (…) I’ve never been introduced to various religions, 

they were never described, spoken about. I’ve never been 

introduced to the differences between religions. I was only told 

– by some priests, during religion [classes] which was a 

compulsory module [at school] – that they [Jehovah’s 

Witnesses] are evil. That they go from door to door and try to 

impose their views. That it was an evil religion. So, I think it 

was all inculcated by the Church itself. And then… Older people 

who are mostly Catholic. Older people – they show off their… 

not really hatred, but a lack of acceptance of other religions… 

They showed it to me. If you tell them you’re an atheist, you’re 

automatically persecuted by older people… for being an atheist. 

They say: “So, what does it mean! Don’t you believe in the 

Church! Don’t you believe in God! How can you live like this!” 

That’s why everybody follows this well-known path which is 

“being a Catholic” – because, it’s much easier. Easier. And, I 

did follow this path myself so as it’d be easier for me. 

Marek (migrant, male, aged 32) 

 

In his narratives, Marek is highly critical of the position of the Church in Poland. He 

blames it for monopolizing religious education (Eberts 1998) which did not introduce 

him to other religions and beliefs. This argument is repeated by some other 

informants such as Lena (female, migrant, aged 29) who during the interview told me 

that religion classes are “all about converting you, putting you into the box, making 

you religious rather than knowledgeable”. Marek also seems to suggest that the 

education he received encouraged him to accept prejudiced views about religious 

difference (Jehovah’s Witnesses). In addition, he refers to the role of older 

generations in shaping people’s religious views and routines in Poland. Further in his 

story, he openly admitted his church wedding was performed not because of his 

and/or his partner’s desire or personal belief, but simply to fulfill family (especially 

the older family members’) and social expectations. Both Marek’s and his partner’s 
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families are religious and largely practicing. Marek was anxious that a decision to 

have an ordinary marriage rather than the church one would arouse many questions, 

possibly tensions and – most of all - “sadden all the grandpas and grandmas” as he 

put it. Thus, he felt the pressure to conform to what is considered to be a norm in his 

environment in Poland. His story demonstrates the extent to which individual Poles 

may agree to adapt their lives to the existent nexus of a dominant religion and 

generational power-relations. It also explains the complexities of societal and 

environmental transfer of attitudes towards difference in terms of religious views. In 

doing so, it captures the simultaneous operation of many agents (religion and the 

Church, education system, family and wider society) which influence continuously 

interconnect and intersect.        

Furthermore, many interviewees, like Piotr, Iga and her younger sister Ola stress 

that religion is passed on in Poland from generation to generation as one of the core 

Polish values. In line with the literature about nationalism and the production of 

gender (e.g. Yuval-Davis 1993), the person directly transferring this value in my 

informants’ stories was always a mother. In the extract below, Piotr explains the 

mechanism of such gendered transfer of religious practice. Interestingly, his mother 

seems to prioritise what she believes is her duty as a mother in a Catholic family over 

her personal approach to practicing religion.     

 

Piotr (P): Mum asked us to go to church. She didn’t go herself. 

So, I don’t know if she was religious. She believed [in God], but 

she didn’t practice religion. Yet we went to church because we 

had to. 

Interviewer (I): So, you say your mum made you go to church? 

P: Naturally.  

I: Why did she do it then and didn’t go to church herself?  

P: Because, she was a mother. (…) So, she had to do it. (…) 

Nobody would think of not going to church. Sure, we avoided 

the church sometimes you know, we went on walks and came 

back after 50 minutes.                    Piotr (migrant, male, aged 40) 

    

Iga and Ola also admit secretly avoiding Sunday mass in the past. Their mother 

Krystyna, similarly to Piotr’s mother, paid much attention to the girls attending 

Catholic events. She was taking this tradition for granted because, in her own words, 

“you’d just go to church in the past”. As she explained when I interviewed her, there 

was no religious difference in her environment until she became adult and that was 

the reason she found practicing religion most, as she put it, “natural”. This was 
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additionally reinforced by the fact that the majority of people in her neighbourhood 

followed a similar pattern. Thus, Krystyna is convinced that by making Sunday mass, 

as she repeatedly stressed, “obligatory”, she fulfilled her parental duty as a ‘proper’ 

mother. Her daughters, on the other hand, viewed it a compulsory element of their 

family lives which only strengthened their desire to avoid it. 

 

My dad follows traditions, but he never forced me to go to 

church. My mum would push me to do that.            

Iga (migrant, female, aged 30) 

  

There was no Sunday our mum wouldn’t push us to go to 

church. Even if we didn’t want to go. She’d push us by force 

because it was something that was inculcated into her at her own 

home. Now, I live in a different place. My grandma and my aunt 

are my neighbours and my aunt’s kids also live there. There is 

no Sunday they wouldn’t go to church. So, it was similar at our 

home. Even if we didn’t want to go, mum would push us. And 

honestly – it was very discouraging. You didn’t feel like going 

[to church] – you went there and stood there in a church because 

you were made to do that.         Ola (significant other, in her 20s) 

 

The necessity to pass on religion in Piotr’s, Iga’s and Ola’s narratives is constructed 

above all as an integral part of motherhood. This can be traced back to the 

aforementioned historical construction of a mother in the Polish culture reinforced by 

the communist-era largely unequal gender relations in private spheres (Fidelis 2010; 

Jolluck 2002; Marody and Giza-Poleszczuk 2000; Owczarzak 2009; Titkow 1993). 

The extracts above emphasize, first of all, the role of motherhood in the transfer of 

values (Yuval-Davis 1993) and the production of religious belonging (e.g. 

Owczarzak 2009; Titkow 1993). Secondly, they draw attention to the practice of 

‘forced’ transfer of religious values performed by my participants’ mothers. Indeed, 

Iga, Ola and Piotr “had to”, “were pushed” or “forced” to go to church regardless 

their willingness to do so. The enforcement of religious practice made them passively 

oppose their mothers’ efforts (by secretly avoiding Sunday mass). Ironically, these 

efforts were sometimes in stark contrast with their mothers’ personal attitude towards 

practicing religion (Piotr’s case).    

By looking into discrepancies and contradictions in (non-)practicing Catholicism, 

I have evidenced that religion continues to shape beliefs and everyday routines of 

Polish people. Importantly, in the stories of research participants their mothers, and 

family background more broadly, frequently appeared to play a significant role. 
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Family has been, indeed, argued by my respondents to be a ‘core’ Polish value. It is 

also claimed to be so by the commentators of contemporary Polish society (Jasińska-

Kania 2012). As such, it is further explored in the next two sections of this chapter.     

 

4.8 Family as core Polish value 

Family is believed to be one of the core elements of Polishness (Dyczewski and 

Jedynak 1993; Jasińska-Kania 2012; Sikorska 2009). As such, it seems strongly 

embedded in historical discourses and remains inseparable from other values such as 

patriotism and religiosity (Cieniuch 2007). The significance of family is above all 

reflected in public opinion polls (e.g. CBOS 2010a). According to a recent CBOS 

(2013b) survey on a representative sample of adult Poles, 78% of respondents 

(n=1111) consider happy family life as the most significant value in their lives. 

Furthermore, the vast majority (85%) believe family is a source of personal 

happiness and only 12% think that a person can be happy without it. The study also 

reveals that 55% of surveyed Poles consider a nuclear family (i.e. married couple 

with children) the most appealing family model. In fact, practically all adult 

participants state they would like to have children. Curiously, a significant 29% 

would like to live in a multigenerational family. This appears to echo the results of 

other studies. In the Polish context, grandparents often play a vital role as they tend 

to take care of children, may actively participate in the transfer of values and 

influence younger generation’s opinions (CBOS 2010a). A similar pattern is also 

reflected in research with Polish migrants in the UK. It has been noted, for example, 

that the migrants with children often encourage their parents to join them in Britain 

and help with childcare commitments (Moskal 2010; Ryan 2010b).   

It is important to stress here that the timing of the survey I have quoted above is 

particularly interesting. Namely, it was conducted after a comeback of family 

discourse during the social debate over the rejection of the Polish civil partnership 

bill in January 2013. The rejection encouraged practically all of the most popular 

daily/weekly magazines as well as other media (of various political and social 

stances) to take sides (e.g. GW: Kośmiński 2013; GW: Siedlecka 2013; ND: 

Kowalski 2013; TOK FM: Rogal 2013). Unexpectedly, the argument of family 

protection – i.e. the nuclear and heteronormative family – entirely dominated the 

discussion. Whereas the nationalist-Catholic parties and newspapers openly feared 
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“the sneaky attempts of the homosexuality propagators to make homosexual 

relationships equal to the heterosexual ones” (ND: Kowalski 2013) and stressed the 

Church authorities’ relief to learn about the rejection of the bill (ND: Pabis 2013), the 

centre- and left-wing publications emphasized that “civil partnerships do not destroy 

family” (GW: Siedlecka 2013) and “heterosexual families (also) fight for the civil 

partnership” (GW: Kośmiński 2013). The heated debate was investigated by social 

scientists, for instance Janusz Czapiński who suggested that it was fuelled by the 

centrality of family to Polish society and the conviction that traditional family values 

might be threatened by the introduction of the institution of civil partnership (TOK 

FM: Rogal 2013).   

Nonetheless, although a certain family model seems to exist in the Polish 

collective consciousness, very diverse families are lived in practice. Particularly 

interesting in this respect may be the study of Polish lesbians and bisexual women in 

rural areas (Struzik 2012). The authors argue that even though non-heterosexual 

people, couples or families remain, as they put it, “invisible” to the society, various 

family practices and family models are present even in small rural communities and 

the so called ‘traditional family’ is rarely the case. This suggests that nuclear family 

model remains hegemonic and powerful largely on a discursive level (ibid.).  

The process of the broadening of the understanding of family is also reflected in 

the findings of recent public opinion polls. According to the 2013 survey quoted 

earlier in this section, over the last several years the percentage of people who 

consider family a non-married couple increased from 26% to 33% (n=1111) and the 

percentage of those who define so a non-married couple raising their child or 

children rose from 71% to 78% (CBOS 2013b). Importantly, the amount of people 

who conceptualize as family a same-sex relationship and gay or lesbian couple 

raising children - more than doubled (from 6% to 14% and from 9% to 23% 

respectively) (ibid.).  

The social surveys also seem to illustrate the gradual process of rejecting the 

‘traditional’ patriarchal model in favour of the egalitarian one. In another survey 

conducted in 2013 on a representative sample of adult Poles (n=1227), almost a half 

(46%) of respondents approved of the latter (CBOS 2013a). In comparison to a 

similar study early 2000s, there also is a decreasing percentage of respondents who 

declare that various housework is done solely by women. Nonetheless, some findings 

are still striking – it seems that in the majority of Polish homes it is the woman only 
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who does ironing (82%), washing (81%), cooking (67%) and routine cleaning (58%) 

(CBOS 2013a). This clearly echoes the pre-war and socialist-era production of 

woman as major (and often the only) homemaker and caretaker (Fidelis 2010; 

Jolluck 2002; Marody and Giza-Poleszczuk 2000; Owczarzak 2009; Titkow 1993).   

 

4.9 The narratives of Polish family model   

Unsurprisingly, the notion of family was in my study automatically mentioned as a 

core Polish value. Often idealized, family was discursively constructed as a warm 

community of strongly tied people who in the words of Julia (migrant, female, aged 

27) “stick together and stay in touch”. According to many of my informants, the 

dominant family model in Poland – a “typical Polish family” as some of them would 

put it - is a heterosexual family often extended to include grandparents and further 

relatives. In addition, respect to older people or older generations is traditionally 

viewed as one of most significant values transferred onto children. Family is 

furthermore often associated with certain normativity involving celebration of home, 

religious practice and tradition. In the extract below, one of my female informants, 

Maja, describes how the concept of family inevitably intersects with the notion of 

home, Catholicism and behavioural normativity.    

 

Family’s very important, family and home. (…) I guess, in 

Poland everybody attaches greater importance to home – home 

is something most significant. If you live in one place, it’s 

usually for life. (…) In my village [in Poland] it’s very 

important to have a garden in front of a house which would be 

neat and tidy, and look nice. On the other hand, this might be a 

little hypocritical… because everything seems so nice from the 

outside, but it’s not necessarily on the inside. (…) So, I think 

that home and family are most important. People value family 

meetings, dinners and so on. (…) [Religion] has been 

transforming into a sort of set of traditions rather than being 

faith. It’s about celebrating holidays or such things. (…) But still 

– in my tiny place you can still see that during holidays people 

dress up nicely - for example people put on their Sunday best 

and go to church every day [during few-day holiday like e.g. 

Christmas]. But, I cannot tell to what extent it is a tradition and 

to what this is faith.              Maja (female, migrant, aged 21) 

 

As I have argued earlier in the chapter, the perception of family roles in Poland is 

largely gendered. This was reiterated by my study participants, many of whom 
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furthermore stressed that they understood family as a relationship of a man and a 

woman striving to have children. In these narratives, womanhood and especially 

motherhood was strongly tied to reproduction of values and beliefs (e.g. Gerber 

2010; Titkow 1993) whereas fatherhood was structured around authoritarianism, 

power or being, as one of my informant put it, “a herd leader”.  

Even though a nuclear and patriarchal family model seems to be reproduced in 

many narratives, some of my interviewees claim that significant changes or 

contestation of family normativity have been continuously taking place. My younger 

informants, for instance, often spoke of, what they framed “modern” Polish family 

model opposing it to the model dominant in their parents’ generation. In the quotes 

below two of my migrant participants Filip and Iga explain how understandings of 

family and gender roles have evolved or become challenged over generations.   

 

Our parents had their kids when they were 23 or so. The age 

of starting a family [having children] is increasing now. Our 

acquaintances are usually 28 when they start a family. We 

[himself and his wife] are 28 and we still don’t think about 

that. And, well, it’s usually one child. It’s a marriage, church 

wedding, then, children, house, work. I consciously don’t 

mention the Church, because, I think, it’s been changing, 

although, not always and not everywhere.                  

Filip (migrant, male, aged 28) 

 

My mum got married quite early. And, to be true she’s been 

taking care of home and working all her life. And, speaking 

of myself – I’ve never wanted, and that’s why I still don’t 

have kids, I’ve never wanted to follow her footsteps. 

Because, I think getting married when you’re 18 or 19 is 

definitely too early. (…) More and more people reject this 

model according to which a woman stays at home. As for 

now both spouses work in most families and the one who 

earns more is expected to be most careful about his or her 

job. So, more and more often, men stay at home and raise 

children.                        Iga (migrant, female, aged 30) 

 

Both Filip and Iga indicate intergenerational differences in conceptualizations of 

family life concerning average age of starting a family and having children as well as 

home and childcare commitments. This echoes the findings of the scholars who 

acknowledge the role of family as a space of value development, enactment and 

contestation (e.g. Valentine and Hughes 2012; Valentine and Sadgrove 2012). Filip, 

a practicing Catholic himself, personally assumes church marriage to form a family. 
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Nevertheless, he claims this is not necessarily the case for many Polish couples any 

more. Furthermore, the “modern” model is, in Iga’s view, based on gender equality 

which is different from how her own mother has been living her family life. Iga’s 

mother, Krystyna already mentioned in this chapter, is in this context a very 

interesting case. She admits she used to think she would gather a multi-generational 

family under one roof. When Iga was thinking of migration to the UK several years 

ago Krystyna strongly opposed fearing that her dream would not come true. Yet, Iga 

left her family home which was followed by Krystyna’s other daughter (Ola) moving 

to a different part of Poland. This forced Krystyna to challenge and redefine her idea 

of family previously based on idyllic cultural and/or religious representations. As a 

result, she is now happy with her children living independent lives. 

Across my study, I found it quite striking how the values believed to define 

Polishness were linked one to the other and structured around the central notion of 

family. All of the values mentioned by my informants, such as Catholicism, 

patriotism, respect towards older generations, tradition, education, were understood 

and explained through the lens of family as a figure of speech (e.g. a family 

obligation to provide education and pass on religious values). It seems that a concept 

of family embracing further values is strongly embedded in the Polish collective 

consciousness. Interestingly, the pure notion of family, although framed through 

gendered, heterosexual and Catholicism-based power relations, remains largely 

vague and prone to be contested and redefined. This is particularly well reflected 

among Polish migrant families in the UK and is explored further in the thesis (see 

Chapter 6).  

In this chapter, I have so far looked into history, policy, religion and core values 

as social constructions which by continuously developing and intersecting shape 

Polish people’s understandings of sameness and difference. In the final part, in turn, I 

explore the implications of the ethnic and racial homogeneity of Polish society for 

the production of otherness.  

 

 

 



111 
 

4.10 ‘Homogeneity’ of Polish society 

Paradoxically, in the era of globalisation, increased social diversity and international 

mobility, Poland remains one of the most ethnically, culturally and religiously 

homogeneous countries in the world (Podemski 2012). According to the 2011 

Census almost 94% of the country’s inhabitants are ethnically and nationally Polish, 

2.2% declare mixed Polish and non-Polish ethno-national belonging and only 1.5% 

state to be non-Polish (GUS 2012). While these numbers may appear relatively small 

in comparison to Western European states such as the UK (e.g. England’s ethnic 

minority population accounts for as much as 14% according to the 2011 Census), the 

assumed homogeneity of Polish society must be contested here. As I have 

demonstrated earlier in this chapter, social difference has always been present in the 

Polish context one way or the other. The pre-WWII diversity embraced ‘visible’ 

ethnic, national or religious communities (e.g. Jewish culture) whereas the 

communist-era uniformity included, often hidden, privatized and ‘the unspoken’ 

differences (e.g. gender inequalities, sexuality). Contemporary Poland, although 

statistically homogeneous, hosts a number of ethnic (e.g. Roma, Lemkos, Tatars), 

national (e.g. German, Belarusian, Ukrainian), language (e.g. Silesians, Kashubians) 

and religious (e.g. Orthodox, Jehovah’s Witnesses, Protestant Evangelical) minorities 

(GUS 2012) as well as growing numbers of immigrants (Piekut 2013; Piekut et al. 

2012).  

Importantly, most of these groups, are socially read as White and thus ‘racially’ 

invisible. For these reasons, they are assumed be the element of the Polish 

historically white landscape and its racial non-diversity. Against this backdrop, it is 

important to acknowledge that it is either the awareness of difference (in terms of 

e.g. nationality, ethnicity, religion, sexuality) or its visible and/or phenotypical 

standing-out-ness (e.g. following certain fashion or subculture trends, having ginger 

hair) that initiates the process of othering.  

As I have argued earlier in this thesis (see Chapter 2), in the societies which have 

historically and socially been constructed as White (such as Poland), whiteness and 

the privileges it confers have often been naturalized, taken for granted, assumed 

‘normal’ and thus never explicitly discussed (Alba 1990). Furthermore, I have 

stressed that the position of power in racially White communities tends to be 

unacknowledged and/or denied (e.g. Bonnett 1996; Dyer 1988). It may be one of the 

reasons why the issue of whiteness (and white privilege) is rarely addressed in the 
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Polish context and scholarly studies concerning Poland. Arguably, it is by and large 

the researchers of Polish migration (e.g. Lopez Rodriguez 2010; Ryan 2010a; van 

Riemsdijk 2010) that draw attention to the necessity of studying whiteness with 

regard to Polishness. In this thesis, I follow these calls and argue that whiteness 

remains a crucial aspect of Polish society and broader imaginary of sameness and 

difference. Particularly interesting is, in this respect, looking into what I call 

standing-out-ness in the Polish context – an exploration of what, who and why 

‘stands out’, is different, other or strange in the light of the hegemonic discourse of 

the homogeneous Polish society.    

 

4.11 The narratives of standing-out-ness  

It comes with no surprise that the narratives of a ‘homogeneous’ society, “Catholic, 

White, Polish, heterosexual” as one of my informants would put it, were evident 

across my study. More or less accustomed to difference in terms of gender, age, 

social status or disability, many interviewees spoke of a complete lack or a very rare, 

and, indeed, fleeting contact with ethnic, national, religious or sexual difference in 

their environments in Poland. Magda, for example, despite her studies in a big city in 

Southern Poland, cannot recall any encounter with ethnic, cultural or religious 

difference apart from meeting “an Italian boy” and going to secondary school with an 

atheist girl.   

 

I met only one [such a] person in Poland – an Italian boy. Well, 

actually two persons – the other asked me something on a street 

[she laughs]. So, really, I don’t have a huge experience. (…) It 

was an element of something exotic.  (…) I didn’t really have 

much contact with different people. I don’t think I ever met 

somebody of a different religion. I met a girl - in my secondary 

school there was a girl who was an atheist.              

Magda (migrant, female, aged 28)  

 

Singular encounters with difference many of my informants recalled do not seem to 

contribute to the elimination of the assumptions of whiteness, national, religious or 

even sexual sameness in the Polish context. In addition, it needs to be recognized 

here that such a fleeting contact may often result in an automatic (and, indeed, 

uncritical) exoticization of diversity. Julia, for example, reports how against the 
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backdrop of regular invisibility of ethnic difference “one Black person” was extra 

visible in her town in Northern Poland.    

 

In X. [name of town] there was nobody [different]. No-bo-dy. 

No foreigners. There was only one Black person. One girl with a 

dark skin and that was it. And, I remember it was always… 

Even though she was born in Poland and spoke Polish and so on 

– everything normal. It was always – well, everybody in X. 

knew her. Because, she was just the only such a person. And, 

this would be very striking/visible.                   

Julia (migrant, female, aged 27) 

 

In the interview, Julia used an interesting idiomatic expression rzucało się w oczy 

(literally meaning: it was eye-catching, striking, standing out) to describe visibility of 

non-whiteness in the Polish context. Such hyper-visibility of difference, as Ghorashi 

(2010) would put it, contributes to its increased noticeability in the public space. It 

may also encourage stigmatising and/or discriminatory behaviour (Goffman 1990 

[1963]). Indeed, even though the Black girl Julia refers to was Polish-born, spoke 

Polish and could easily be described as a local person, her presence in a racially 

homogeneous environment was always spotted and aroused common interest (e.g. 

everybody in town knew her by sight). Such inevitable conspicuousness of difference 

in the Polish context was addressed by many other informants some of whom 

produced extraordinary interpretations of it. Filip, for instance, quoted earlier in this 

chapter for his understanding of ‘modern’ Polish family, explained this standing-out-

ness of non-White bodies as in his own words “a curiosity”, “a provocation” and thus 

a threat the fixed social order.    

 

In Poland we don’t encounter such difference (…). So, if 

somebody is different, if somebody is atypical, he or she is a 

curiosity - this person is found to be a provocation.    

Filip (migrant, male, aged 28) 

 

My study further evidences that ‘invisibility of difference’ in the Polish context, 

enhanced by, as some participants emphasized, a common practice of concealing 

sexual or even religious preferences, often translates into expressions of overt 

surprise or attention in encounters with difference. Many older informants in my 

sample stressed that the post-WWII isolation from ethnic difference (which was only 

challenged by single often orientalist literary and/or film representations) resulted in 

an experience of profound surprise or shock to encounter, for example, a Black 
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person in the Polish socialist or even early-transition setting. Irena, one of my 

migrant participants in her 50s, spoke of children exclaiming “Wow, Murzyn
16

! 

Look!” when spotting such an individual in a public place. Radosław, the father of 

migrant Maja, recalled a few moments when he saw people turning their heads in 

disbelief when passing a Black person in smaller Polish towns.  

 

Some time ago everybody would turn around if a Black person 

showed up. (…) I guess this behaviour is normal in any place. If 

a White person goes to Africa, to a place where people hardly 

ever see a White person or person of any other skin colour or 

any other behaviour… people will have a look at such person as 

well. People consider it a curiosity or something interesting. (…) 

It doesn’t mean people are deeply racist or are racists at all. I 

wouldn’t say so. No. If we [Polish people] had an opportunity to 

see more such people round… if we saw people of different skin 

colour more often, everybody would get used to it. 

Radosław (significant other, in his 50s) 

 

Radosław’s common-sense understanding echoes the assumption of whiteness and a 

widespread normalization of white skin colour (Alba 1990; Bonnett 1996) in the 

Polish context. This partly explains the vivid expression of a genuine surprise to see 

a non-White person in an environment assumed to be White. What I have found 

across my fieldwork, suggests further that such a situated expression of racism seems 

to be a consequence of the communist-era isolation from diversity and an assumption 

of sameness or whiteness rather than a form of actual prejudice.  

Interestingly, some of my respondents seemed to understand such behaviour as 

an implication of moral judgement. In their narratives, Poland was often referred to 

as “a judgemental society” and the tendency to express judgement was considered 

culture-specific. The adjective ‘judgemental’, rather than highlighting the feature 

itself, appears to be associated with behavioural expressions of shock, attention, 

hostility, criticism or general disapproval of various forms of the alleged standing-

out-ness. Geographers conceptualize such embodied expressions of judgement as 

moral emotions (Sayer 2005b; Valentine and Sadgrove 2012). Maja, for instance, the 

daughter of Radosław cited earlier, went as far as to say that if somebody behaves 

even in a little uncommon way in the Polish context (e.g. by following a different 

fashion trends) he or she may experience a soft form of stigmatization, namely a bad 

                                                           
16

 Meaning ‘Negro’ - translatable into ‘Black person’. For a discussion about the usage of the word 

Murzyn in the Polish context see Chapter 3: Translator researcher. 
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look. While in the interviews Maja (as well as a few other respondents) used a 

popular Polish expression krzywe spojrzenie (literally meaning: a crooked, twisted 

look), in this thesis I translate it into ‘a bad look’ to maintain comparability of 

meaning. Maja was particularly surprised that in the British context people in public 

spaces do not observe and pay attention to one another in such a “perfidious” way as 

in Poland.  

 

Maja (M): My observation would be: here [in UK], you can 

literally put everything on and nobody will give you a bad look. 

Really, people look so strange sometimes. In comparison to 

Polish society… in Poland people would give you a bad look.  

Interviewer: People would let you feel… 

M: Yes, just by looking at you.       

Maja (migrant, female, aged 21) 

 

In her narratives, Maja also recalled not hanging out in her garden any washing on 

Sundays, so that her neighbours would not see she had worked on a day considered 

sacred in her religious environment. Otherwise, they would apparently not only pay 

attention, but also make some comments about that. Another migrant informant, Iga, 

extensively narrated her personal experience of being given what she termed a 

“strange” or a “contemptuous” look when coming back from a night party in the 

morning and passing on her way home some older ladies heading to the local church. 

She found it discriminatory in terms of age and gender, and interpreted it as a silent 

message that in her own words “a girl from a good family shouldn’t come back home 

at such a time”. Many other interviewees pointed out that what I conceptualise here 

as a ‘bad look’ is specific to the Polish context. It may thus be a form of the so called 

cultural script (Goddard and Wierzbicka 2004) and epitomize a judgemental reaction 

to difference in a space of the assumed sameness. Yet, above all, it is a form of social 

othering and exclusion – an open act of drawing moral boundaries between oneself 

and the demonised others. Geographers and social scientists argue that such 

seemingly banal moral judgements are particularly consequential for societies as they 

may contribute to regulation of certain social groups and production of inequalities 

(Lee and Smith 2004; Smith 1994).  

Across the final two sections I have demonstrated that the consequence of 

relative ethnic, national, cultural and religious homogeneity in the Polish context is 

the understanding of whiteness as a social norm and non-whiteness as difference. I 
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have evidenced that against the backdrop of predominantly White Polish society, 

non-White bodies ‘stand out’ and tend to be hyper-visible (Ghorashi 2010). My 

findings furthermore suggest that in public encounters such visible difference is 

likely to arouse increased attention and may encourage a culture-specific reaction of 

stigmatizing nature (e.g. surprised gaze or a bad look). Importantly however, while 

discriminatory or conveying a moral judgement, this response may not be an 

expression of actual negative attitude. This is of particular significance in the context 

of mobility from a relatively homogeneous society (Poland) to a diverse one (the 

UK).        

 

4.12 Conclusions  

In this chapter, I have looked into a normative framework that explains the socially 

constructed understandings of difference in the Polish context. First of all, I have 

demonstrated how the consequence of Polish history is the production of national 

values structured around nationalism, religion and family. In doing so, I have drawn 

attention to the communist-era production of sameness and heteronormativity. 

Secondly, I have looked into the changing policies of equality and specifically 

explored the legitimization of gender inequalities. Then, I have outlined the 

consequences of the dominance of the Catholic doctrine. These include among other 

things institutional reinforcement of heteronormativity, family values and gender 

roles. I have also analysed the perception of the Catholic Church as a social authority 

and a mediator in developing ideas about difference. Specifically, I have 

acknowledged the role of gendered reproduction of religious practice. Further in the 

chapter, I have explored the notion of family as a core Polish value. Interestingly, 

although a single family image (i.e. heteronormative family with traditional gender 

roles) seems to exist in the Polish popular consciousness, quite diverse family models 

are lived in practice. Lastly, I investigated the understandings of the Polish social 

homogeneity, mainly in the context of whiteness and standing-out-ness.  

By exploring the historical, political, religious and everyday production of 

sameness and difference, in the chapter I have outlined the complexity of a 

hegemonic normativity in the Polish context. In this thesis, I argue that the 

acknowledgement of this framework is necessary for the understanding of the 

processes which occur as a result of migration to diverse societies and confrontation 
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with their distinctive cultures and normativities. Although often contested in real life 

such normative frameworks are indeed primary systems of reference and necessarily 

shape images of normality and otherness. They also seem to affect individual 

attitudes towards ethnicity, religion, gender, age, sexuality, class and disability. I 

closely explore this issue in the next chapter in which I focus on attitudes towards 

difference in the Polish context.  
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Chapter 5: Attitudes towards difference in the Polish 

context  
  

 

5.1 Introduction  

In this chapter, I explain how the normative framework outlined in Chapter 4 

mediates attitudes towards difference in contemporary Poland. In doing so, I discuss 

imaginaries of difference as well as personal stances towards otherness constituting a 

symbolic baggage that migrants carry when they move to receiving societies. On 

their journey abroad, migrants are believed to be often accompanied by what has 

been termed ‘physical containers’ of their home - small banal objects or talismanic 

possessions which gain a special meaning and work as a link between the present and 

the past, the reality and the memory (Morley 2000). In this chapter, I am interested in 

the symbolic baggage mobile individuals may or not be conscious of bearing. While 

exploring the notion of attachment and belonging to a group of people, the social 

anthropologist Anthony Cohen (1985: 118) famously argued that “people construct 

community symbolically, making it a resource and repository of meaning, and a 

referent of their identity”. In claiming so, he suggested that what people who form 

communities may have in common is a certain understanding of the social and 

physical world, a community of meaning. Although Cohen spoke of communities 

rather than societies or nations, his claim, I believe, can be extended to include the 

notion of society. In the previous chapter I have, indeed, evidenced that distinctive 

conceptualisations of sameness and difference are produced in specific national and 

geo-historical contexts. Inspired by Cohen’s conceptualisation, in this thesis, I utilise 

a concept of symbolic baggage to refer to a socio-cultural normativity that concerns 

difference and is likely to assist migrants on their journey between home and host 

societies. In this chapter, I thus focus on socially transferred attitudes, codes of 

conduct, tacit understandings, manifestations, discourses or language of sameness 

and difference which may be saturated with meanings of symbolic home community 

(Cohen 1985).  
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Throughout the chapter, I reflect on various processes which have led to the 

stigmatization, demonization or orientalization of Others in the Polish context. It is 

crucial to explain that I do not address all axes of difference. Whilst attitudes towards 

difference in terms of ethnicity, nationality, religion, gender and sexuality were 

extensively discussed by my research participants, approaches towards class, age and 

disability were articulated to a much lesser degree. In this respect, each section of 

this chapter reflects the discursive saliency of certain topics. In addition, given the 

normative framework I have outlined in the previous chapter, such issues as 

ethnicity, nationality, religion, gender and sexuality are, indeed, the predominant 

axes of difference in the Polish context. As I have explored the production of gender 

and the attitudes towards gender equality in Poland earlier in this thesis (see Chapter 

4), I do not look into this issue here in order to avoid repetition.  

I begin the chapter with looking into attitudes towards nationality (Germans and 

Russians), followed by attitudes towards religion (Jewish people, Jehovah’s 

Witnesses and Muslim people). I then focus on approaches towards sexuality (non-

hetero-normativity) and perceptions of race and ethnicity (Black people). Throughout 

the chapter, I demonstrate how attitudes towards these categories are influenced, 

interrupted or framed by not only Polish history, Catholicism, family values and 

whiteness, but also older generations, the media as well as cultural and political 

discourses. 

 

5.2 Historically-driven attitudes towards Germans and Russians  

History is one of the most powerful sources of attitudes towards people and groups. 

In particular, national history and the way it is re-told tends to impact on opinions 

and views of individuals who consider themselves members of a nation as an 

imagined community (Anderson 1991) or a we-group (Mennell 1994) tied by 

collective emotional belonging (Wood 2007, 2012). The Polish traumatic history is 

no exception in this respect. In the previous chapter, I illustrated that it has the 

capacity to shape the normative framework of reference which is reproduced and 

contested in everyday life. But, history has also been argued to mediate attitudes 

towards the representatives of nations and religious or ethnic groups which were 

directly involved particularly in the 20
th

-century events (Bilewicz and Jaworska 

2011; Janion 2011) such as Germans, Russians or Jewish people. Bilewicz and 
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Jaworska (2011) claim that history can be a serious threat for positive relations 

between groups and societies as it releases a multitude of moral emotions such as 

shame, regret, anger or a sense of guilt. These emotions are often linked with specific 

stories or myths which serve as explanations or justifications for certain events and 

are constructed as axes of (dis-)identification. Moreover, such understandings tend to 

be passed on from generation to generation and assume the role of the ingredients of 

national mythology or sensorium (Zubrzycki 2011). As such, they permeate social 

life including arts and popular culture, school curricula or media coverage. They are, 

therefore, likely to shape people’s attitudes towards difference.   

In the Polish context two imagined Others are traditionally drawn on while 

discussing the influence of history on people’s attitudes – the Germans and the 

Russians. Because of history (e.g. partition period, WWII, communism) both nations 

have tended to be socially viewed as colonisers (Mayblin et al. 2014) and 

archenemies of Poland (Kępiński 1990; Tazbir 1991). In addition, in Polish literature 

(including compulsory school readings) and popular culture they have until recently 

been constructed almost exclusively as negative characters, brutal soldiers or 

oppressors (Janion 2011; Król 2007; Masłowska 2005). The feelings towards both 

nations are reflected in Polish public opinion polls. Although decreasing significantly 

over the last 15 years, there still persists a certain socially acceptable resentment 

towards German and Russian people (CBOS 2012b). Moreover, for the majority of 

Poles surveyed (72%, n=1041) WWII is still a vivid element of contemporary 

national history rather than a distant past event (CBOS 2009a). Interestingly, the 

same percentage of young adults (aged 18) and middle-aged Poles (aged 40) believe 

so (68% in both cases). This view is even more popular among older respondents 

(CBOS 2009a) which suggests that the intergenerational transfer of attitudes may be 

quite relevant. It seems that the war is conceptualized by Polish people as a profound 

event requiring constant remembrance (Zubrzycki 2011). This may be the reason 

why the WWII-era figures of Germans and Russians still affect the public imaginary.    

Nonetheless, the present-day attitudes towards both nations are very complex. 

The contemporary perception of the German people in Poland appears only partly 

affected by the WWII events and, as recent research shows (see e.g. Bukowski and 

Cichocka 2009), increasingly tends to be conceptualized in terms of admiration of 

the progressive post-war ‘West’. At the same time, the negative attitudes towards 

Russians seem more persistent as they are enhanced by the vivid memory of the 
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communist regime which lasted almost 50 years. Polish-German political relations 

are also evaluated as more positive than the Polish-Russian ones (CBOS 2009b). As 

such, Russian people together with the nationals of former Soviet states play, due to 

the experience of the communist dependence, a significant role in the construction of 

Polish national identity (Janion 2011; Mayblin et al. 2014). As I evidence later in the 

chapter, the so called Ruscy (a derogatory term translated into English as Russkis) 

exist in the Polish collective consciousness as a symbolic Other. Although there is no 

fixed understanding of the term and no clear link with the present Russia, Ruscy 

frequently epitomize the Great Oppressor as in Masłowska’s (2005) fiction “Snow 

White and Russian Red”. They are often associated with a nondescript threat or 

enemy which derives from the (post-)communist ‘East’ (Janion 2011). 

Unsurprisingly, the historical production of attitudes towards German and 

Russian people was a common theme across my study. The majority of research 

participants agreed that their perception of both neighbouring countries is largely 

affected by historical events and the way these events were discussed during their 

socialisation. Against this backdrop, the term banal xenophobia could be employed 

to describe historically-driven unfavourable attitudes towards national Others. The 

term ‘banal’ refers here to the concept of banal nationalism and everyday discourses 

which shape national identity, sense of solidarity as well as belonging (Billig 1995). 

While I acknowledge the complexities of contemporary attitudes towards both 

nations, I argue that banal xenophobia towards the Garman or Russian Other remains 

an aspect of Polish banal nationalism. This is reflected in the narratives of 

respondents such as Marek who suggests that the Polish history, alongside the way it 

is passed on by older generations and taught as a part of compulsory education, has a 

profound impact on Polish people’s prejudiced attitudes towards Germans and 

Russians. 

  

Marek (M): It [history] has a great influence on how we 

perceive other nations - Germans or Russians especially. The 

history and whatever was passed on by grandmothers, by the 

previous generations which experienced all these miseries. They 

transmitted this hatred, this dislike, this thinking that certain 

people and certain nations are such and such. And, I think that 

definitely – yes - the attitudes of the majority of people [in 

Poland] are influenced by the history – that’s how we [Polish 

people] evaluate others. (…) I think that, similarly to what I’ve 

been told, Russians are worse than Germans because they did 



123 
 

more harm entering our land. They are more insincere, because 

they stabbed scythes in our backs. In the media some parties still 

say that we should dislike Russkis. Sure, they had Stalin and it 

was him and his people who organized a beautiful purge of the 

Polish intelligentsia. And history lessons - they teach us such 

things during the history lessons – they inculcate such things 

into us, they tell that these were facts and that it all, well – 

happened. The funniest thing is that I’ve been learning that 

Polish people also weren’t saints, that they also committed 

crimes. But, we’re not presented with such things during the 

history lessons. Somehow, the general conclusion of all history 

lessons always was that we were this lamb which fur was 

terribly shaved either from one side or the other. I’m not trying 

to make excuses here – the fact is: we were taught that 

whatever’s Soviet isn’t good.  

Interviewer: Do you think you may be prejudiced towards 

Russians now? 

M: Yes, of course! I think I am.         

Marek (migrant, male, aged 32) 

 

This quote is valuable for several reasons. First of all, Marek acknowledges the role 

of older generations in the transfer of negative attitudes towards the two generalized 

figures – Germans and Russians – socially and culturally constructed as eternal 

enemies and oppressors of Poland (Kępiński 1990; Król 2007; Tazbir 1991). This 

was commonly highlighted in the interviews with other informants aged 20-40. Such 

intergenerational transfer of values and attitudes seems somewhat inevitable in the 

Polish context. It was, indeed, a common rhetoric for my interviewees to conclude 

that, as one of my informant put it, “two generations still need to pass away and it 

will be fine”, meaning that the society would become less influenced by the 

historical events. Secondly, Marek is reflective about the significance of education in 

reproduction of, as he implies, nationalistically biased perception of history. 

Moreover, the narrative captures the impact of historical discourse on the attitudes of 

a young Polish person (Marek) who for no rational reason, but the word of mouth or 

popular culture representations, differentiates between both nations conceptualizing 

one of them as more harmful and “insincere”. Lastly, the story grasps a popular 

analogy in the Polish media and everyday discourses of Poland as a passive victim of 

history. As such, it evidences that banal xenophobia towards the German or Russian 

Other is likely to permeate everyday social life and contribute to the production of 

Polish national identity (Janion 2011).     
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Building on from the idea that WWII-era images shaped the attitudes of many 

Poles, an interview with a mother of one of the key participants draws attention to an 

interesting discrepancy between a prejudice towards German people as nation (the 

generalised Other) and a non-prejudiced actual reception of individual Germans. This 

discrepancy between the perception of an individual and a group may be partly 

explained by the recent claims that encounter-driven positive attitudes towards 

difference do not necessarily influence perception of the whole group (Matejskova 

and Leitner 2011; Valentine 2008).  

   

We are an early post-war generation, right? So, the memory of 

war was very fresh in our families. (…) And, the funniest thing 

is (…) my general opinion about German people. When I have a 

contact with them individually, I don’t really have a problem – 

either a person is decent or not. (…) My prejudice comes of 

fear. I do feel it towards Germans. Their motives… Their way of 

viewing the world which I learnt from the stories of people who 

took part in the war and then worked in Germany, from the press 

opinions. (…) This attitude was transmitted onto me. All these 

things – their motives, their behaviour [during the WWII] - are 

completely non-understandable to me. And, when I don’t 

understand something, I’m afraid of it, because I’m not able to 

predict reactions.                Barbara (significant other, in her 50s) 

 

To further understand the source of Barbara’s prejudice, it is particularly important to 

acknowledge that generations are likely to negotiate their own understandings of the 

past and history (Mannheim 1952; Pilcher 1994). In, what is now acknowledged as a 

classic theory of generations, Manheim argued that individuals experiencing the 

same meaningful historical events tend to develop a collective consciousness and 

share a similar vision of the world (Pilcher 1994). He linked the formation of 

generations to social change and therefore spoke of ‘historical generations’.  

In the narrative, Barbara stresses that her belonging to ‘historical’ post-war 

generation strongly influenced by the common, at that time, remembrance of the 

Nazi occupation. She admits that she was exposed to negative opinions about 

German people and, as she grew up with these views, she internalized them. This 

resulted in a fearful conceptualization of a German imagined Other as a discursive 

construction. While Barbara’s fear is genuine, the source of this emotion rather than 

being experience- is history-based. Indeed, in a real-life situation, when facing 

German people, Barbara does not seem to be prejudiced. Nevertheless, despite these 

singular encounters, her, as she puts it, “general opinion” remains unchallenged.     
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Importantly, generations (as well as intergenerational transfer of attitudes) are 

not only conceptualised in historical terms. Alongside historical, intra-familial 

generations (i.e. grandparents, parents and children) have been argued to have a 

significant influence on people’s values, attitudes, beliefs and practices (see Chapter 

2 and e.g. Morgan 1996; O'Bryan et al. 2004; Schönpflug 2001; Valentine et al. 

2010; Valentine et al. 2012; Willoughby et al. 2012). Given this understanding, it is 

intriguing whether Barbara’s prejudice has an influence on her children. In the 

interview, Barbara told me that she had to put a lot of conscious effort into not 

transferring her unfavourable attitude towards the generalised German Other onto her 

daughters. As much as she tried, the negative imaginary regarding Polish-German 

relations has been leaking out over years in everyday seemingly unrelated 

conversations or commentaries on social issues. Crucially, however, Barbara’s 

negative attitude is not instilled in her children. Although both her daughters claim 

they are familiar with their mother’s view, they did not express prejudice towards 

German people themselves. In the quote below, one of Barbara’s daughters, Natalia, 

reflects on her mother’s attitude towards Germans as well as her own understanding 

of how contemporary young Poles perceive German people. 

 

Natalia (N): I suspect that my mum is influenced by one of the 

family friends who has very extreme views. He’s unfortunately 

quite racist. But, this is an elderly person. He dislikes Germans 

really much. And, he often expresses his dislike. (…) To be true, 

my mum is very tolerant. But, sometimes when we have 

guests… sometimes I feel that she’s showing off a bit and makes 

such comments about Germans. Because, I believe she’s tolerant 

and she has nothing against Germans… apart from some 

history-related issues.  

Interviewer: Do you think history is very significant for Poles?  

N: I’m sure it’s influenced my parents’ generation. There’s an 

influence on my generation, but it’s much smaller. There are a 

lot of student exchanges with Germany now and I think such 

events change the mutual perception.    

Natalia (migrant, female, aged 21) 

 

Although Natalia seems to idealize her mother (by repeating that Barbara is a tolerant 

person, stressing that she must be influenced by a family friend and explaining that 

her mother is only “showing off”), she is aware of Barbara’s attitude being shaped by 

history. At the same time, she distances herself from her mother’s prejudice. She also 

challenges Barbara’s understanding of the generalised German Other by saying that 
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she and her peers tend to develop their attitudes via direct encounters (student 

exchange programmes) rather than depending on the older generations’ views. 

Interestingly, a similar approach was narrated by another relatively young informant 

in my sample, Maja. This respondent has argued that her generation considers 

historically-driven attitudes, as she put it, “granny talk” and – since “we’re far away 

from what happened” – younger Poles tend to identify with the “unified Europe” 

rather than the war-era divisions or stereotypes.  

All these narratives exemplify a complex intergenerational travel of history-

rooted attitudes. They suggest that despite being communicated, negative attitudes 

towards the national Other held by the generations directly affected by particular 

historical events, are re-negotiated by the younger generations whose social 

experience of international relations is substantially different. This partly resonates 

with the findings of other studies into historical consciousness and prejudice. 

Nasalska (2000), for instance, has evidenced that while Polish youth may be aware of 

memories of or actual prejudices towards Germans, this is not unconditionally 

connected with their own negative attitudes. Barbara and her daughter’s case further 

evidences that while prejudice is likely to travel in time and across generations, it is 

nonetheless prone to dilute and whether it materialises or not is perhaps dependent on 

other circumstances.  

Another interesting aspect of a discussion about the historical production of 

attitudes towards difference and their influence on the contemporary society is the 

figure of Ruscy I have mentioned earlier in this chapter. Surprisingly, given the vivid 

conceptualization of Russia as an invader from the ‘East’ or the eternal enemy of 

Poland (e.g. Janion 2011), the majority of the research informants did not understood 

Russkis in such terms. For these respondents, Ruscy were rather a homogeneous and 

featureless group of people coming from the former Soviet Union’s republics such as 

Russia, Ukraine, Belarus or Lithuania. The striking discursive essentialisation of this 

multinational and multi-ethnic population seems to reflect the socialist tendency to 

unify and homogenise rather than diversify and individualise (Drakulić 1996). It is 

illustrated in the narrative below: 

       

The question is – who’s Ruski? Is a Chechen person Ruski? I 

don’t know. It is for me, because it used to be one huge 

federation before. Ruski was Ruski – yet, the fact is – these are 

completely different nationalities. But, they all were part of this 
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federation and that’s how we viewed Ruskich. Whoever lives 

east from our eastern border is Ruski for me. Because, that’s 

how it used to be… and that’s what has been put into our heads. 

Ukrainian person, Lithuanian person – this was still Ruski. Sure, 

they have different nationality and we shouldn’t put them into 

the same box – but, still they are Ruscy. That’s what people 

believe in. I think the next generation won’t think this way – 

but, I guess my generation still thinks so. Because, we still 

remember the USSR period – the whole Soviet Union and all 

these republics that were part of it. And, that’s what was put into 

our heads. I guess, still the majority of people view it this way. 

 Marek (migrant, male, aged 32) 

 

Marek, a respondent quoted earlier for his perception of Germans and Russians, 

attempts to explain that the vague image of Russkis was instilled in many Poles in 

late socialist and early post-socialist Poland. Although hardly any person can tell 

who the Russkis exactly are and where they come from, they definitely became part 

of the collective identity - an imagined group of reference for Polish people (Janion 

2011; Mayblin et al. 2014). In addition, as the figure of Ruscy seems to encompass 

people from many Eastern European countries, but none in particular, it highlights 

the extent to which the homogenisation of societies, communities and nations was an 

element of a socialist Polish reality.  

Following this understanding, the contemporary perception of Russkis is a 

complex one. Below Ela reports how, in her view, this group is conceptualized in 

everyday encounters.  

 

Generally, we [Polish people] don’t like Ruscy. (…) But, well, 

it’s different. Because you do business with them. And when 

you get to know them closer, you know – these are nice, those 

are not. But, there’s always been this [thinking] that Ruscy are 

worse. People looked at them with contempt. Because, they 

were always poorer, they always had worse clothes, always 

dressed in grey, did trading in winter. They stood there 

[outside]. Always, always. Like a sub-category [of people], you 

know.              Ela (migrant, female, aged 31) 

 

Having lived in a big city in North-Eastern Poland, situated close to the Belarusian 

border, Ela views Russkis as recent cross-border petty traders “standing there” at 

local bazaars. Visibly non-affluent, they have gained a reputation of “poorer” or even 

“worse” – the people who may be given, as Ela suggests, a stigmatising look for their 

underprivileged status. This echoes the orientalised images of Ruscy discussed in a 
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recent study of Polish people’s understandings of Russia and the East more broadly 

(Mayblin et al. 2014). Ela, indeed, implies that Russkis are commonly perceived as 

inferior. However, what she further adds complicates the social attitude she 

describes. Even though Polish people may have a general unfavourable attitude 

towards Ruscy as a symbolic Other, via closer contact, she says, they “get to know 

them” and “it’s different” – their attitudes towards individual Ruscy may change. 

This resonates with a recent study of Matejskova and Leitner (2011) who have 

looked into perceptions of Russian Aussiedler (minority from the former Soviet 

Union) in Berlin, Germany. The authors have noticed that despite empathy and 

positive attitudes local Germans develop towards individual Aussidler, negative 

stereotypes of the minority remains unchallenged. In her narrative above, Ela seems 

to refer to a similar situation. It appears that even though transactional relations 

between some Poles and Russkis generate positive feelings towards individual 

Russkis, the negative image of the whole group nonetheless persists. 

The empirical evidence presented in this section advances discussions regarding 

historically-driven attitudes towards difference in contemporary Poland. It suggests 

that, although certain prejudices dilute over time, across generations and via positive 

encounters, the Polish history remains vivid in the popular consciousness and 

historically constructed stereotypes may circulate in the society. As such, history is 

likely to shape the symbolic baggage of many (migrant) Poles. This argument is also 

relevant in the case of the attitudes towards Jewish people which are explored below. 

As the nature of anti-Semitism in the Polish context is a complex one, it is 

investigated in a separate section.    

 

5.3 Anti-Semitism in the Polish context  

The image of Jewish Other and the belief in Jewish threat have been argued to shape 

the Polish national identity for the last few centuries (Janion 2011; Michlic 2006). 

Although attitudes towards Jewish people are believed to have a significant historical 

background, the nature of anti-Semitism in Poland has a highly complex and multi-

layered structure (Bilewicz and Krzeminski 2010; Bilewicz et al. 2013; Bilewicz et 

al. in press; Kofta and Sedek 2005; Krzeminski 1993; Wójcik et al. 2010). Drawing 

on the work of Fein (1987), Bilewicz et al. define anti-Semitism as “a culturally 

transmitted system of hostile beliefs about Jews as a collective that is objectified in 



129 
 

specific anti-Jewish attitudes at an individual level” (Bilewicz et al. 2013: 15). 

Despite the tiny Jewish minority in Poland – of round 7000 people according to the 

recent Census (GUS 2012) - anti-Semitism seems to remain a persistent problem in 

the contemporary Polish context (Bilewicz and Wójcik 2010). This situation, 

observed in many Central and Eastern European countries, was described as “anti-

Semitism without Jews” (Lendvai 1971) and has led some scholars to claim that 

prejudices towards Jewish people may have a purely cognitive and/or affective 

nature (Bilewicz et al. 2013). As such, they are not necessarily translated into real-

life behaviour towards Jewish individuals (ibid.).  

In sociological studies anti-Semitism in Poland has been argued to assume two 

distinct forms: traditional, stemming from historical anti-Judaism, and the so called 

‘modern’ based on secular stereotypes and Polish nationalism (Krzeminski 1993). 

Following these conceptualisations, Bilewicz et al. (2013) explain that traditional 

anti-Semitism is rooted in religious understandings (i.e. early Christian concept of 

deicide - the killing of Jesus Christ as God) as well as the so called blood libel (the 

false accusation of the usage of blood for rituals). According to recent studies such 

religion-based anti-Semitism (anti-Judaism) is quite rare in Poland (Bilewicz et al. 

2011). Moreover, as Krzeminski (2002) claims, it occurs mostly in rural areas among 

less educated and older Poles. On the other hand, ‘modern’ forms of anti-Semitism 

include non-religious stereotypes such as the belief in Jewish conspiracy, also noted 

beyond the Polish context (Bilewicz and Krzeminski 2010; Werbner 2012). In 

addition, they may assume the form of the so called secondary anti-Semitism (Imhoff 

and Banse 2009) which can be framed by diminishing the significance of the 

Holocaust, self-distancing from it or a willingness to leave the past behind (Bilewicz 

et al. 2011). In contrast to traditional anti-Semitism, these beliefs are argued to be 

non-dependent on place, education or age (Krzeminski 2002), but are more likely 

among the people who feel economically deprived (Bilewicz et al. 2013). Anti-

Semitic beliefs seem also linked with the so called competition of victimhood, a 

desire to establish that a certain group suffered more in violent conflict or during a 

war than the other (Noor et al. 2012). In a recent study on collective narcissism in 

Poland (a belief in greatness and uniqueness of Polish nation) it has been argued that 

an ‘obsession’ with victimhood (e.g. the Polish WWII-era martyrdom) leads to a 

prejudice towards Jewish people (Golec de Zavala and Cichocka 2012).   
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Reflecting on my research data, I was surprised by the striking absence of the 

‘Jewish issue’ or the discourse of Holocaust in the informants’ stories. On most 

occasions, I had to actively elicit responses related to Jewish people. The absence of 

the Holocaust may be viewed as a symptom of the secondary anti-Semitism (Imhoff 

and Banse 2009) framed by a refusal or unwillingness to discuss the major Jewish 

narrative as unworthy elaboration. However, considering the nature of my study (i.e. 

small sample enabling an in-depth exploration of personal dispositions and 

prejudices), I am very reluctant to say this was the case with my research 

participants. Rather, it may possibly be interpreted as a consequence of a lack of 

exposure to the post-Holocaust discourse and encounters with Jewish people or, 

simply, ignorance. Nonetheless, several informants reflected on their attitudes 

towards Jewish people while speaking of difference. Irena, for example, was among 

very few who articulated prejudice.   

 

Irena (I): I haven’t heard… Among my friends - and I don’t 

mean now - I mean earlier, some decades ago. I haven’t heard 

any good opinion about Jewish people. I haven’t. And, I guess I 

took it for granted.  

Interviewer: And, you took over this opinion so to speak?  

I: Yes, yes, because personally, I’ve never met a Jewish person. 

Irena (migrant, female, aged 50) 

 

Although somewhat simplistic, this quote is a good exemplar of an implicit “anti-

Semitism without Jews” (Lendvai 1971). Irena has never had any direct contact with 

Jewish people, yet there seems to be a negative attitude underlying her statements. It 

appears she internalized the prejudice that was present among the people with whom 

she used to socialise as further in the interview she could not explain or justify it. 

Unlike Irena, Katarzyna and Wojciech, the parents of one of migrant participants 

in my study, were very reflective about their understanding of anti-Semitism in 

Poland. What is more, during the interview they challenged each other’s responses 

providing richness and detail to the story.  

  

Katarzyna (K): I don’t know why Polish people are prejudiced 

towards Jews. I’m guessing – because they crucified [Jesus] 

Christ. And, such a belief exists in the Church. That’s why Jews 

are generally disliked.  

Wojciech (W): No, religion has little to do with this.  

K: How come? That’s the basic understanding.  
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W: It’s more than that - it’s related to this old saying “Your 

tenement, our street”. 

K: There was always envy, because they [Jewish people] were 

wealthy community.  

W: They were always professionally and financially active.  

K: They were more resourceful. And, it was always because of 

this envy, jealousy… that this group was disliked. But, this 

problem [of jealousy] was solved during the war [bitter irony], 

so this group is not big now and it is not discriminated in any 

way at the moment – yet, there is some witch-hunt in the media 

sometimes.  

W: Not only in the media. In some block-of-flats 

neighbourhoods [wall-]inscriptions can be found. The question 

is what’s followed by such an inscription. If it’s only a teenage 

idiot fooling around – well, this is not extremely bad. Worse, if 

this is followed by some acts or these [Jewish] people actually 

live in such neighbourhoods.    

Katarzyna and Wojciech (significant others, in their 50s) 

 

In the quote above Katarzyna and Wojciech discuss the sources of unfavourable 

attitudes towards Jewish people. Katarzyna refers to anti-Judaism (Krzeminski 1996; 

Tokarska-Bakir 2008). In the discussion above it is epitomized by the scapegoating 

of Jewish people for the crucifixion of Jesus Christ. Interestingly, in line with 

research on the nature of anti-Semitism in Poland (i.e. little presence of anti-

Judaism), Wojciech challenges this conceptualization. He draws attention to the 

social context in the early 20
th

-century Poland when Jewish communities were often 

associated with affluence, resourcefulness and power (Bilewicz et al. 2013). The 

saying “Your estate, our street” is crucial here. Being perceived as powerful (which 

in practice could translate into dwelling in affluent residential neighbourhoods, 

having a profession believed to be prestigious or owning a tenement house), Jewish 

people were prone to be stigmatized as Others by those who felt relatively deprived. 

Their co-presence was interpreted as endangering the traditionally Polish-Christian 

territory and state (exemplified by the “street” in the saying). This echoes the image 

of a Jewish threat to social system which is popular in many, particularly Eastern 

European, countries (Bilewicz et al. 2013; Michlic 2006) as well as the stereotypical 

vision of Jewish conspiracy (Bilewicz and Krzeminski 2010; Bilewicz et al. 2011). 

The interviewees also refer to the power of the media in shaping unfavourable 

attitudes and manifestations of prejudice noticeable in certain urban areas (i.e. large 

housing estates). The narrative is particularly telling as by encompassing its diverse 
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forms (both traditional and ‘modern’) it illustrates the intricate nature of anti-

Semitism the Polish context.  

While in this section I have focused on the attitudes towards Jewish people being 

entwined with history and national mythology, I have drawn attention to the social 

perception of ‘a different’ religion in the Polish context. To further understand the 

complexities and contradictions of my participants’ attitudes towards religion and 

belief, in the next section I explore the perception of the established and the new 

‘folk devils’ – Jehovah’s Witnesses and Muslim people.   

   

5.4 Jehovah’s Witnesses and Muslims as ‘folk devils’ 

Whilst religion (Catholicism) is socially constructed as one of the funding elements 

of Polishness (see Chapter 4), the Catholic Church – despite increasing social distrust 

towards its policies - remains a leading institution in forming public opinion in 

Poland (Pietrzak and Mikołajczak 2011; Środa 2007). Apart from affecting people’s 

attitudes towards for instance gender or sexuality, Catholicism seems to frame the 

perception of different religions or belief. In a recent quantitative study in Poland 

(CBOS 2012a), the majority of the respondents (n=960) stated they had the most 

favourable attitudes towards the established Christian denominations such as 

Orthodox Christians and Protestants. Simultaneously, they had much less favourable 

feelings towards the representatives of different monotheistic religions or new 

churches - Muslims and Jehovah’s Witnesses in particular. The study, in addition, 

demonstrates, that Polish people personally know very few or no individuals of 

different religion or belief. Approximately one third of the respondents had a contact 

with Orthodox Christians and one fifth with Protestants who belong to the biggest 

religious minorities in Poland, yet tend to cluster in certain areas of the country 

(Orthodox Christians in the North-East while Protestants in the South). 

Unsurprisingly, given the tiny Muslim community in Poland, only a small percentage 

of the respondents admitted to knowing a Muslim person (approximately 13%). 

Interestingly, the only religious community which members are personally known to 

the majority of Poles (round 60%) are Jehovah’s Witnesses. This community has 

been growing ever since the end of the communist regime and now makes up 0.36% 

of Polish society being the third largest religious minority in Poland (CBOS 2012a).  
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Notwithstanding the scope of this contact, the social perception of Jehovah’s 

Witnesses is predominantly negative. Building upon his study of hostility towards 

religious groups, Doktór (2002) argues that although not heavily stigmatized, 

Jehovah’s Witnesses in Poland are often involved in public controversies. He argues 

that they tend to be perceived as ‘a sect’ and are thus believed to be a threat to the 

society. This echoes the aforementioned perception of Jewish people as endangering 

the Polish political and social system (Bilewicz et al. 2013). Furthermore, as 

Jehovah’s Witnesses explicitly identify with conservative set of values regarding 

marriage and family life, and follow strict religious discipline (e.g. reject blood 

transfusions, often avoid alcohol) the group is paradoxically associated with 

dishonesty and intolerance (Doktór 2002). 

Whereas Jehovah’s Witnesses could be considered an established ‘folk devil’ in a 

predominantly Catholic Poland, Muslims are definitely a new one (Pędziwiatr 2010). 

This is particularly interesting in the light of extremely small numbers of Muslim 

people in Poland who make up only 0.06% of the entire population (ibid.). The 

situation is further complicated by the fact that this group is quite diverse and 

embraces the autochthonous Muslim-Tatars as well as ‘Muslim newcomers’ from 

various countries (Buchowski and Chlewińska 2010; Pędziwiatr 2011). Small Tatar 

communities, originating from what has once been the Ottoman Empire (the 

processor of the contemporary Turkey), have been present in Poland for the last 600 

years (Włoch 2009). However, since they are considered an ethnic rather than 

religious minority, Tatars are perceived as an element of folklore rather than Islamic 

tradition (Górak-Sosnowska 2012). They are therefore, despite being in fact Muslim, 

excluded from the Islamophobic and anti-Muslim sentiments which have been 

increasing for the last decades - in particular, after the 9/11 and 7/7 terrorist attacks 

(ibid.).  

This relatively recent prejudice is to a great degree reinforced by the selective 

media representations stressing the alleged Muslim ‘otherness’ and propensity 

towards violence (Buchowski and Chlewińska 2010; Pędziwiatr 2010). It is further 

reinforced by questionable educational aids (e.g. school textbooks) which tend to 

include distorted images of Islam (Górak-Sosnowska 2006). Drawing on European 

Values Survey results, Pędziwiatr (2010: 89) notes that “the anti-Muslim sentiment 

among Poles is much stronger than amongst other European nations where Muslims 

make up significantly larger groups within the total populations”. This situation has 
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led some scholars to speak of the so called “platonic Islamophobia” (Górak-

Sosnowska 2006) or “Islamophobia without Muslims” (Włoch 2009) – a prejudice 

towards Muslim people in the context of actual absence of a significant Muslim 

minority in Poland. Clearly, the concept resonates with “anti-Semitism without 

Jews” (Lendvai 1971) I have explored earlier in this chapter. As such, it suggests that 

the social transfer of religious prejudice detached from any personal experience may 

be very relevant in the Polish context.  

Drawing on my empirical material, the attitudes towards Jehovah’s Witnesses 

and Muslim people are quite complex reflecting the intricate nature of social life and 

human relations. One case is particularly telling while discussing the social 

perception of Jehovah’s Witnesses – the story of Ola. Ola is a younger sister of one 

of my migrant participants. Being a Catholic herself, Ola is married to a former 

Jehovah’s Witness and has been living with him and his mother, who is a practicing 

Jehovah’s Witness, in a small village in central Poland for a few years now. The 

couple has an eight-year-old son who is being raised in Catholic faith which is very 

significant for Ola. Ola’s grandmother also lives nearby. Ever since getting married 

and moving into the village, Ola has been stigmatized by her grandmother and some 

people in the village for being in a relationship and sharing a house with Jehovah’s 

Witnesses. None of Ola’s explanations made her grandmother believe Ola has not 

given up Catholicism.  

 

She [grandmother] was shouting at me that I converted into my 

husband’s faith. She was screaming – how could I possibly do 

that, that they raised me to live with a different faith and how 

possibly I could do it. And, she wouldn’t listen to me when I 

said that I wasn’t changing my religion. She wouldn’t believe. 

Ola (significant other, in her 20s) 

 

Moreover, despite attending religious classes and preparing himself to have his First 

Communion (which is one of the main Catholic sacraments), Ola’s son was bullied at 

school for being “a Jehovah”. In the past, Ola’s husband also experienced 

discrimination based on his previous religious attachment – his friends rejected him 

for fear of being converted. Ola recalls being defamed and avoided particularly 

during her first year in the village. She says that the Catholic people in her 

neighbourhood and in her son’s school assume(d) that she automatically converted 

and would together with her young son actively try to convert others. They are 



135 
 

suspicious when she says she has always been a Catholic because she shares a house 

“where Jehovah’s live”. Most peculiarly, Ola admits she experienced a similar fear 

of conversion when moving in with her mother-in-law for the first time.     

 

When I was about to move into my mother-in-law’s house I 

explicitly said I would be doing it only if my mother-in-law 

wouldn’t inculcate their [sic!] religion into me - in any way. 

Because, well, I just didn’t want to change my religion and I 

wanted to raise my child in Catholicism. And somewhere there - 

people’s attitudes - the environment influenced me and I (…) 

told her [mother-in-law] not to tell me anything about this faith 

[Jehovah’s Witnesses]. Even if she spoke of her faith, I wouldn’t 

have to convert – yet, I was afraid that I would [convert].       

Ola (significant other, in her 20s) 

 

In this thesis, I employ the term conversion hysteria and use it to refer to an irrational 

fear of conversion to a different religion that occurs supposedly beyond an 

individual’s control. Religious conversion is argued to be a profound human 

experience and often result in life transforming changes (Paloutzian et al. 1999). 

Heirich (1977) claims that new religious movements (such as Jehovah’s Witnesses) 

are particularly interesting in this respect as they frequently recruit from among 

individuals who are already religiously oriented. This partly explains the fear of 

contact with religious difference and hypothetical ‘contagion’ (Valentine et al. 2013) 

within the established religious communities (such as Catholics). According to my 

research data, conversion hysteria (together with the assumed importunity of 

Jehovah’s Witnesses in trying to obtain new believers) is one of the main sources of 

prejudice towards Jehovah’s Witnesses in the Polish context. Ola’s story suggests 

that hypothetical conversion is viewed as being unavoidable and occurring in a 

magical way as a consequence of pure contact rather than a result of a conscious 

individual decision. Such possible conversion is further conceptualized as a highly 

blasphemous act of disowning the religion of ancestors. In this context, Catholicism 

is believed to be the only true faith in contrast to Jehovah’s Witnesses’ untrue faith 

popularly referred to as kocia wiara [literally: a cat’s faith]. Ontologically, 

conversion hysteria seems to stem from the very perception of Jehovah’s Witnesses 

as a dangerous sect (Doktór 2002) rather than religion or church. Such an 

understanding of this minority allows to view it through the prism of the irrational or 

the evil and associate it with ‘black magic’ – something Catholic Poles are 
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dogmatically warned of and reminded to beware of. It is also prone to be fuelled by 

the sensationalist media images of Jehovah’s Witnesses (Holden 2002).                    

Fear has been argued to be a major source of exclusion and negative attitudes 

towards minorities (Sibley 1995). Whilst the discussion above employs the fear of 

conversion, the attitudes towards Muslim people in Poland also seem largely fear-

driven. In contrast to the case of attitudes towards Jewish people outlined earlier in 

the chapter, research participants frequently expressed their opinions and feelings 

related to Muslims. Moreover, speaking of attitudes towards difference in the Polish 

context, no other group (apart from LGBTQ), elicited such unexpected and 

emotional responses as Muslim people.  

A good exemplar of fear-driven attitude is the narrative provided by Barbara 

who was previously quoted for her selective prejudice towards German people. In the 

quote below, Barbara explains why her previously unprejudiced attitude has changed 

recently. In doing so, she speaks of the global events being the sources of her ideas 

about the imagined fearful Muslims. Interestingly, Barbara has a relatively frequent 

direct contact with Islam as one of her relatives, with whom she is in very good 

terms, is a Polish Muslim-Tatar. 

         

My attitude towards Muslim people has changed. I used to treat 

them just as everybody. But due to these terrorist attacks, I 

wouldn’t wish a greater community to live in my area. I 

wouldn’t feel safe. (…) As individuals they are human beings, 

but (…) if for the sake of my tolerance or acceptance of 

difference, I’d have to risk the safety of my family – no! There’s 

no such an option. I believe that if somebody arrives to my 

home, he or she is a guest here. This person should live 

according to my rules. (…) If he or she comes from Egypt and 

doesn’t want to live like a European… I’m not saying this 

person should believe in what I believe… but, if he or she tries 

to re-create Egypt here – he or she should go home. (…) I do 

believe there’s place for diversity here. But, they [Muslim 

people] don’t seem to be willing to be among us [as guests]. 

They have these tiny Turkeys in Germany, right? Small Turkeys 

in Great Britain, right? They don’t seem to be attracted by our 

country – thank God. But, if they were – we’d have small 

Turkeys in Poland. And, I just don’t wish them to be here. 

Because, this is my country. (…) In the light of the events which 

happened not long ago - take France for example. Young 

Muslim men rioting in France. And 9/11, all these attacks after 

the 9/11. In the UK, in Spain. It isn’t far away. This could 

include the whole Europe. So, I wouldn’t like to have a Muslim 

community nearby. I’d never be sure there wouldn’t be a person 
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who’d like to blow himself or herself up together with me and 

my family.                     Barbara (significant other, in her 50s) 

 

This prejudiced narrative is particularly interesting as it grasps a multitude of 

stereotypical portrayals of Muslim people such as Muslim terrorist, alleged Muslim 

propensity to violence, lack of will to integrate, urban ghettoization, a desire to 

impose Sharia law or take over traditionally Christian Europe (Døving 2010). 

Evidently, Barbara excludes her Tatar relative from her vision of culturally distant 

generalized Muslims (Górak-Sosnowska 2012). Even though earlier in the interview 

she praised the religious diversity of her family, while discussing her attitudes 

towards particular groups it never crossed her mind that her relative was Muslim. In 

other words, Barbara assumed that he was inherently familiar and disassociated him 

from the global Islamic tradition (Górak-Sosnowska 2012; Włoch 2009). In addition, 

the sentiment Barbara expresses in the quotation builds not only on a simple we-them 

dichotomy, but also host-guest power relations (Rosello 2002). Muslim communities 

in Great Britain, Spain or France Barbara refers to are viewed here as guest 

minorities which must adhere to the fixed normativities or else they will be 

unwelcome. This understanding echoes the concept of hospitality and social control 

of the Other (Bell 2007; Derrida 1998; Lynch et al. 2011). It furthermore draws on 

conceptions of nation, community and place to racialize Muslim people as out of 

place in Europe and/or Poland (Leitner 2011). Crucially, Barbara adds that she has 

recently developed a negative opinion about the generalized Muslim Other by 

attempting to comprehend certain traumatic and turbulent events (terrorist attacks, 

riots). These events made Barbara doubt her and her family’s security as well as her 

sense of tolerance. Most importantly, they became the source of her fear which is 

projected subsequently onto the whole group (Valentine 2008).  

It is also important to acknowledge the role of the media in shaping attitudes 

towards and opinions about Islam in Poland. In the literature, the media is often 

referred to as a major social institution which affects people’s perceptions (Brewer et 

al. 2003; Slater 2007) including attitudes towards Muslims (Aly 2007). 

Unsurprisingly, in my study, the media was most commonly cited as a source of 

ideas about difference. In particular, one of my migrant participants, Lena, spoke of 

the role of the media in influencing the opinions of the Polish people who have little 

or no lived experience of ethnic or religious diversity. The example she provides is of 

her mother who developed her idea of Muslim people based exclusively on media 
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representations. According to Lena, after the 9/11 events the Polish media presented 

Muslim people mainly in the context of Islamic fundamentalism and terrorist 

activity. Lena’s mother had never had a contact with any Muslim person before. 

Having been exposed to negative on average media representations, she started to 

have quite unfavourable attitudes towards this group and for instance to associate 

people dressed in certain way with terrorism.  

 

I think that people who live in Poland and never lived abroad, 

[who] have never had any contact with other nations, they may 

build their knowledge and images of them from the TV, the 

media generally. (…) My mum, I know she takes over examples 

and opinions from the media. Last 10 years for instance when 

there was a lot about terrorists in the media. 9/11. Twin towers. 

And this witch-hunt for Muslims. Her ideas are - when she sees 

somebody dressed like that or she learns somebody’s Muslim 

she has this association that this person has to be a terrorist. (…) 

So, if it’s being presented in the media in such a way, how can 

she have a different opinion about it? (…) In Poland - this 

witch-hunt for gays and so on. Speaking about the right to 

abortion and euthanasia - some opinions are just very specific 

and very extreme. All these extremes are presented in the media, 

exaggerated and it has an impact on how people perceive things. 

Lena (migrant, female, aged 29) 

 

In her narrative Lena speaks of how powerful the media can be in affecting people’s 

views in Poland. Extreme opinions transmitted via various media referring not only 

to Muslim people, but also homosexuality or abortion can, in her view, generate 

more extreme perceptions of these phenomena. This common sense presumption is 

broadly explored in various literatures on Islamophobia and the media (e.g. Aly 

2007; Byng 2010; Saeed 2007; Slone 2000). In her study of the media discourse on 

terrorism in Australia, Aly (2007: 27), for instance, argues that since the 9/11 attacks 

the Australian media played a significant role in shaping the discourse on terrorism 

and, as such, implied that Muslims are “secular resistant and at odds with the values 

of the liberal democratic state”. In doing so, the author suggests, the media 

influenced not only the non-Muslim Australian public opinion, but also the 

construction of Australian Muslim identity. Similar claims regarding media-fuelled 

Islamophobia are reiterated with regard to European societies such as the UK (Frost 

2008; Saeed 2007) and Poland (Pędziwiatr 2010).                
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Notwithstanding this recognized role of television, press and radio, it is crucial 

to reflect on the distinctive nature of the Polish media. It has been argued that the 

right wing and Christian radio and press have been particularly influential in the 

Polish context (Marciniak 2009; Pobłocki 2011). A good example would be an ultra-

Catholic broadcaster and institution called Radio Maryja advocating often openly 

nationalist, Eurosceptic, anti-Semitic, homophobic, sexist and anti-establishment 

views reaching – as it boasts – round two million listeners (Pobłocki 2011). Its 

fundamentalist stance, despite being criticized by the Holy See and liberal Polish 

media, is further expressed via private TV station, daily newspaper, university 

complex and own pilgrimage sites (Marciniak 2009).  

Importantly, evidence supporting the argument about the opinion-forming role 

of the Polish media can be found in my research data – interestingly, in an interview 

with Lena’s mother, Maria. In the quote below, Maria elaborates on how her attitude 

towards Muslim people is constantly re-shaped by what she learns from television, 

particularly fiction-like documentaries being supposedly more credible. Curiously, 

Maria’s narrative is primarily structured around the discourse of the sexualized 

Muslim man (Døving 2010) rather than the terrorist as Lena inferred.   

 

I don’t know such people [Muslims]. I only know about things 

from the television. There are various documentaries. There’s 

for example “Ekspres reporterów” [ENG: “Reporters’ express”], 

they speak about such drastic examples. Or, there are some 

detectives. But, I don’t know any people. So, I know these 

stories from the media, these fiction-like programmes about a 

threat from these people [Muslim men]. That they only enchant 

you now, but it will be so different later. (…) I think that in case 

of such [inter-faith] relationships there’s mainly a problem of 

pressure from the man’s family. And, I also think that a woman 

doesn’t think much about that, she’s not very interested in such 

cases and what happened to other women. Because, some of 

these women had these experiences and other women don’t 

think of it – they are so blind with their love that they don’t want 

to believe in such stories. So, somebody needs to get burnt.    

Maria (significant other, in her 50s) 

 

Maria confirms Lena’s assumption about the influential nature of the media. In 

addition, she voices her unease about the relationships with Muslim men who 

supposedly seduce naïve women and then, as Maria seems to imply, tend to oppress 

them. This understanding of gendered inter-faith relations resonates with a popular 
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discourse of the dominant and sexually abusive Muslim men (Døving 2010) which 

derives from the orientalist constructions of the Middle East (Said 2003 [1978]). Hall 

(1995 cited in Døving 2010: 66) argues that the use of such gender stereotypes of the 

Other is widespread. Alongside sexualisation of Black masculinity (Dines 2006; 

Nagel 2000), Muslim and/or Arab men are often eroticised and portrayed as overly 

masculine, lustful and despotic (Døving 2010; van Dijk 2002).  

By exploring the attitudes towards Jehovah’s Witnesses and Muslims in the 

Polish context, in this section I have looked into the popular imaginary about 

religious difference and acknowledged the significance of social institutions in 

framing these attitudes. In doing so, I have recognized the role of the media in a 

society that remains relatively non-diverse in terms of ethnicity and religion. Having 

extensively studied the relationship between discourse and racism, van Dijk (2002: 

152) claims that in the countries or regions inhabited by few minorities “the mass 

media are today the primary source of ‘ethnic’ knowledge and opinion in society” 

and “virtually all beliefs about the Others come from mass media discourse, 

literature, textbooks, studies, or other forms of elite discourse”. Given the relative 

ethnic, national and religious homogeneity of Polish society (Podemski 2012), this 

appears particularly relevant to the Polish context being broadly reflected in my 

empirical data. Against this backdrop, it also needs to be acknowledged that some of 

the Polish media tend to be influenced by the nationalist and/or Catholic rhetoric. 

This is, in various ways, the implication of the hegemony of Catholicism in Poland 

as well as social production of implicitly White, hetero-normative and Catholic 

Polishness (see Chapter 4).  

This section contributes to and advances the conceptualisation of fear-driven and 

media-influenced attitudes towards difference. The data I have collected suggest that 

that the media are capable of generating a space of remote, and indeed, ‘mediated’ 

encounters with the Other. Media representations of difference are therefore likely to 

be incorporated into the symbolic baggage of (migrant) Poles. The significance of 

television and press for Polish people’s views is further explored in the next section 

which focuses on attitudes towards non-hetero-normativity.     
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5.5 The nature of moral panic around non-hetero-normativity 

According to a recent representative study (n=1111) a quarter of Polish adults know 

a gay person (CBOS 2013c). It is worth noting that this percentage increased 

significantly after 2005 when only round 15-16% of respondents (n=1056) admitted 

to have such contact (CBOS 2010c). This growth is mostly related to the 2004 

accession of Poland to the EU. The accession has been argued to be critical for the 

visibility of the LGBTQ in the Polish public sphere and the escalation of 

homophobia (Binnie and Klesse 2012; Graff 2006, 2010). In this context, it is 

striking that only 12% of the 2013 survey respondents find homosexuality ‘normal’. 

The vast majority (83%) consider it as - what has been vaguely described in the 

survey report - “a departure/deviation from a norm” (CBOS 2013c: 2). Interestingly, 

over a half of the latter believe homosexuality should be tolerated and a significant 

one fourth view it as entirely unacceptable (CBOS 2013c). While it is not my 

intention to elaborate on rhetoric here, I would like to emphasize that the phrase 

employed in the survey is representative of the popular political, social and media 

discourses concerning LGBTQ in Poland (Binnie and Klesse 2012). In this respect, 

particularly the elected in 2005 government under the presidency of the right-wing 

Lech Kaczyński utilised excessively homophobic rhetoric (Binnie and Klesse 2012) 

and accustomed public opinion to the social acceptance of prejudiced speech (Graff 

2010). It is argued that homophobic hate speech in the public space in Poland 

appeared only after 1989 when Poland became an independent state (see Biedroń 

2009). In accordance with the pre-1989 socialist propaganda homosexuality was 

virtually ‘non-existent’ in Poland and recalled only in the context of the HIV/AIDS 

pandemic or criminal activity (ibid.).    

The above mentioned survey was a direct response to the early 2013 heated 

media debate after the rejection of the civil partnership bill in Poland and the 

increased coverage around the introduction of same-sex marriage in France. 

Similarly to the case of Muslim presence in Poland, the media seem to have a 

significant impact on Polish people’s attitudes towards gays and lesbians. Whereas 

the 1990s media representations openly criminalised gay people (by e.g. covering 

their eyes with a black bar and distorting their voices on TV), the early 2000s 

television and press presented them as ‘weirdoes’ that occasionally experience 

discrimination (Oliwa 2012). As such, particularly gay men were sexualized in a way 

that was meant to shock and disgust (Graff 2006). In addition, the terms gay, lesbian 
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or bisexual were used mostly with regard to social problems (Oliwa 2012) while the 

term homophobia, closet or coming out were simply absent from social vocabulary 

(Graff 2006). The change, or what Oliwa (2012: 108) calls a “breakthrough”, came 

only recently with a prominent example of a recognized gay couple hitting the covers 

of magazines and TV screens after becoming the “Beautiful Couple of the Year” in 

2008 in a celebrity contest conducted by a popular glossy magazine (Graff 2010). 

Oliwa (2012) argues that since that time the media started to present gay people as 

regular ‘humans’ on the same principle as the heterosexual majority. Importantly, 

openly gay (positive and likable) characters started to appear in popular Polish soap 

operas (such as e.g. “M jak Miłość” [L for Love] or “Barwy szczęścia” [Colours of 

happiness]).          

Despite the shift in the media discourse and growth of LGBTQ activism in 

Poland (Binnie and Kleese 2012; Gruszczynska 2009), the level of homophobic 

attitudes in the Polish context is still reported to be quite high. Following the 2013 

survey (n=1111) quoted earlier in this section, 63% of the respondents state that gay 

couples should not have a right to express their sexual identity in public, 68% oppose 

same-sex marriages and 87% are strongly against children being adopted by gay 

couples (CBOS 2013c). These numbers are unsurprising given the orthodox 

(discursive) understanding of family and the hegemony of Catholic doctrine as well 

as heterosexual normativity in Poland (see Chapter 4). In the literature, the 

homophobic beliefs in the Polish context are claimed to be linked to a few persistent 

stereotypes. The first one is a direct continuation of the socialist-era 

conceptualization of non-hetero-normativity as a mental illness or Western 

deprivation (Czarnecki 2007). It tends to be employed by the right-wing Catholic 

political parties and media (Graff 2006; Gruszczyńska 2007). It is also used during 

far-right anti-LGBTQ demonstrations (Binnie and Kleese 2012; Binnie and Klesse 

2012; Gruszczynska 2009). The second and probably less conspicuous stereotype 

stems from a construction of homosexuality as a threat to the (Polish) nation and 

traditional family values (Czarnecki 2007). This form of homophobia is argued to be 

articulated in other Central and European countries of a communist past which seem 

to seek ontological security in a discourse of traditionally heterosexual citizenship 

(Mole 2011; Waitt 2005). Following these understandings, Czarnecki (2007) speaks 

of the analogies of pre-war anti-Semitism and the present-day homophobia in 

Poland. Graff (2006, 2010) adds that what has been labelled in Poland “a 
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homosexual lobby” could be associated with the phrase “Jewish lobby” that refers to 

the deep-seated stereotype of a Jewish conspiracy (Bilewicz and Krzeminski 2010).       

A telling illustration of the complexities of social attitudes towards 

homosexuality could be the turmoil around the infamous statement made by the 

Solidarity Movement icon, the first democratic-era president of Poland and a Nobel 

Peace Prize winner Lech Wałęsa. In a television interview early March 2013 Wałęsa 

said that he believed gay people – as a minority - had no right to sit at the front 

benches in the Polish parliament and should rather occupy back seats or, in his own 

words, “[stay] even behind the wall”. This homophobic comment prompted an 

outrage in some of the Polish (e.g. “Tomasz Lis na żywo” [Tomasz Lis live] 2013) as 

well as foreign media (e.g. The Guardian, The Independent 2013). Interestingly, 

despite being openly condemned by various politicians, artists and celebrities the 

statement was welcomed by many people who expressed their support on the 

anonymous Internet fora as well as in public (TVP.pl 2013). The mechanism of open 

or public admittance to homophobic views (Valentine et al. 2013) is crucial here. 

Graff (2006, 2010) links it to the expression of national pride (mobilised in response 

to the post-2004 EU interventions into various state policies including equality laws) 

and speaks of ‘homophobe’ as identity. The author argues that the term homophobe 

has in the Polish context become interpreted “a sort of Orwellian device aimed to 

deprive ‘normal people’ of the right to their gut responses” (Graff 2006: 447). For 

this reason, the right to be homophobic has become a matter of citizenship and 

belonging, and has been appropriated as an identity by ‘proud’ Polish patriots (Graff 

2010).  

Noting the compelling nature of the quoted literature, it is important to draw on 

the research data and investigate personal narratives of and attitudes towards non-

hetero-normativity. Similarly to the case of Muslims explored in the previous 

section, interview questions related to LGTBQ people prompted excessive and often 

emotional responses. Whilst I would like to stress that research participants included 

many respectful informants, it was the prejudiced understandings as well as openly 

homophobic views that were most intriguing and casting light on the intricacies of 

attitudes towards sexuality. Probably the most frequent stance represented by the 

respondents was – what I have termed – the let them be attitude exemplified in 

Radosław’s narrative below. Radosław is the father of one of my migrant 

participants. He considers himself a ‘tolerant’ person, pro-civil partnerships, pro-
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individual choice in the majority of ideological discussions (e.g. religion, abortion or 

in vitro fertilisation). Importantly, he used to have a gay acquaintance in Poland. All 

this has nonetheless not challenged his prejudiced understanding of homosexuality as 

deviation (Czarnecki 2007).  

  

This [sexuality] is an individual thing. And, oh boy – I had a 

friend who was of different [sexual] orientation and when we 

visited him he’d knit for example. That was his issue, his 

business. So, I believe that for sure this is a sort of aberration 

but, well, human beings are very complex machines. (…) I don’t 

understand it but, well, I’ve never thought in terms of – sorry for 

the expression – faggots and them being such and such – that’s 

how some people approach it, name it and this is unacceptable. 

For sure I wouldn’t look for close friendships among such 

persons but, I wouldn’t also reject them. (…) It’s their [gay 

people] problem. For me this is a sort of illness, a sort of 

disability. But, this is their problem. It doesn’t apply to me. If 

you want to be there – just be there. 

Radosław (significant other, in his 50s) 

 

Although he admits he cannot “understand” non-hetero-normativity and perceives it 

in terms of “aberration”, “disability” and “illness”, which echoes a popular socialist-

era propaganda-image (Czarnecki 2007), Radosław lets gay people be and strongly 

opposes stigmatization and discrimination of them. However, in doing so, he 

distances himself from this group and justifies his approach by explaining that it does 

not apply to his life situation. Furthermore, the narrative conceals Radosław’s 

conceptualization of sexuality as very personal and thus private - beyond social 

interest. Following the psychology of legitimacy (Jost and Major 2001), it seems that 

privatization of sexuality becomes a discursive device for sanctioning articulations of 

his prejudice (Valentine 2010).  

Even though a similar let them be rationale was mobilised by many other 

research participants, it appears that this attitude may have its limitations. In a 

narrative below, a migrant participant, Natalia, portraying herself as very tolerant and 

respectful of difference, reflects on her understanding of social attitudes towards 

LGTBQ people in Poland.    

 

I guess, people are more and more tolerant, but to a certain 

degree. People have this attitude: “This is your life – do what 

you want”. But, as long as such issues as adoption of children 

by homosexual couples or marriages are considered, we are 
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as nation very careful. There’s a boundary of our tolerance. 

So, for example, if adoption of children is considered – no. 

People believe a child should be raised in a normal, 

traditional family. I think that partly there are biological 

bases for such a model. Because, it’s about a survival of a 

species. (…) I do believe we shouldn’t tell people whom 

they’re supposed to love and whom not. Even if gender is 

involved. (…) It sounds a bit hypocritical but – to be truly 

honest – it would be difficult for me to accept that 

homosexual couples adopt kids. (…) Party – yes, it’s related 

to religion for sure. But, it’s also about my own thinking. 

When I think of it, it seems wrong to me. I don’t find it bad 

because the Church says so or somebody else says so. That’s 

how I feel in my head.        Natalia (migrant, female, aged 21) 

 

Natalia’s negotiations of the (non-)acceptable reflect the results of public opinion 

polls outlined earlier in this section in which the vast majority of the Poles surveyed 

oppose the adoption of children by same-sex couples (CBOS 2013c). In the eyes of 

this respondent, a normative framework building on what are assumed to be shared 

values, such as traditional heterosexual family, nationalism or religion, defines clear 

boundaries of people’s tolerance. By employing a powerful discourse of a nation as 

an imagined community (Anderson 1991), Natalia voices her own unease about the 

rights of LGTBQ people to adopt and raise children. Although not explicitly, this 

narrative is informed by the construction of homosexuality as a threat to the (Polish) 

family values (Czarnecki 2007). Despite expressing overall positive attitudes towards 

gay people, when discussing the family domain as an element of Polishness, Natalia 

was incapable of transcending the essentialist imaginary.               

Whereas the let them be stance was often expressed while discussing neutral or 

negative personal attitudes, a subtle benevolent homophobia was a few times 

articulated with reference to positive attitudes. I employ the term benevolent 

homophobia being inspired by the theory of benevolent sexism
17

 (Glick and Fiske 

1997) and understand it as a prejudice stemming from the generalized ‘positive’ 

beliefs or stereotypes. Such ‘positively’ prejudiced responses included for instance a 

repeatedly expressed statement made by Natalia’s sister – Alina: 

 

I’d like to have a gay friend. Because a gay man is a woman’s 

best friend.          Alina (significant other, in her 20s)  

       

                                                           
17

 For details see Chapter 4: Catholicism as a dominant doctrine. 
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There is a stereotypical image of non-heterosexual men having allegedly a greater 

capacity for understanding of women underlying Alina’s account. This resonates 

with the essentialist construction of gay men as non-masculine (Kite and Deaux 

1987) and reveals the unwillingness of participants to acknowledge diversity and 

difference among LGBTQ people and women (Peel 2001). A somewhat similar, yet 

negative, image of homosexuality is portrayed in Tomek’s criticism of what he labels 

“everyday homophobia” in the Polish context. Tomek recalls a story of his teenage 

cousin who was forbidden to join dancing classes by his father on the grounds that 

dancing was “so gay”.   

 

He [his cousin] wanted to start dancing classes. And my 

uncle said that he wouldn’t enrol him, because it was so gay. 

It was very ridiculous for me. (…) This is the everyday 

homophobia in Poland. It is present everywhere or almost 

everywhere. And it shows that many people don’t accept 

homosexuality. And, they don’t even try to hide it. They 

don’t think they could possibly harm somebody. It may be 

because they don’t know anybody [gay]. (…) When I was at 

school, dancing classes were believed to be a non-masculine 

activity. And, apparently many older people [still] think so. 

My cousin is much younger than me, he’s 15 now. So, this 

issue with dancing classes came out when he was 11-12 or 

so. He really wanted to dance.        

Tomek (migrant, male, aged 26)  

   

Tomek’s narrative and what he terms “everyday homophobia” is in fact a good 

example of mundane heterosexism which refers to subtle, seemingly banal, incidents 

of heterosexism that remain largely unnoticed as they are regarded as socially 

normative (Peel 2001). Although Tomek himself seems fully aware of the 

discriminatory nature of his uncle’s reaction and seems to challenge gendered 

discourses (exemplified in the narrative by the concept of “non-masculine activity”), 

he claims such behaviour is representative of Polish society. Later in the interview he 

tried to link this reaction with fear and implied that by forbidding his son to attend 

dancing classes his uncle was trying to protect his male child from failing to fit the 

normative expectations present in the Polish context. 

The notion of fear was evident and widespread in research participants’ 

narratives. While elaborating on the situation of LGBTQ people in Poland, many 

interviewees referred to the fear of coming out and the fear of being rejected by 

family members. In addition, several participants spoke of an irrational fear of 
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becoming non-hetero-sexual through the pure contact with gays or lesbians. This 

resonates with the conversion hysteria – a fear of being ‘converted’ or 

‘contaminated’ against one’s will (Valentine et al. 2013) – I have explored earlier in 

this chapter. Such discourse of fear is well illustrated in Zofia’s narrative below. The 

respondent is a sister of Piotr, a migrant participant who expressed very homophobic 

views throughout the interviews.         

 

Zofia (Z): I don’t know any person of a different sexual 

orientation. I’m sure such people are there but, we-Poles, I guess 

we still don’t come out. So, such things like sexual orientation 

for example are not made public. Maybe, in this celebrity 

world… Maybe, there’s more discussion about such issues. But, 

in a regular society, like the people here [in her village] or X. 

[small town nearby] or my family areas. No. No.  

Interviewer (I): Why not? 

Z: Because, we’re not a tolerant society. Such people would be 

discriminated. If you told your family you’re a lesbian or if you 

told - after 20 years of marriage and having two children – if 

you told you’re a lesbian, I’m sure some people would reject 

you, leave you and so on.  

I: Why would some people do that?  

Z: I don’t know – maybe, they’d feel afraid that you’d 

encourage them to be like this as well. That you’d encourage 

them to have such a lifestyle. I think so. I guess, we are closed, 

we’re hermetic in our thinking so we believe, there should be a 

husband, a wife and children and not such different sexualities, 

right?                       Zofia (significant other, in her 40s) 

 

Zofia conceptualizes Polish society as intolerant and thus stigmatizing sexual 

difference. This lack of tolerance in her opinion translates into familial rejection of 

gay people and a general secrecy around sexual orientation which is only broken 

down outside the environment of what Zofia constructs as ordinary Poles (i.e. the 

“celebrity world”). By using this rhetoric, she seems to draw attention to a 

discrepancy between how social and personal attitudes towards sexuality differ in 

various contexts and places. Indeed, Zofia lives in a tiny village nearby a small town 

in Northern Poland. This echoes the findings of quantitative studies in which Polish 

rural areas tend to be correlated with little diversity and predominantly conservative 

values and attitudes towards sexuality (CBOS 2013c).   

As I have argued earlier in this chapter, media representations of difference have 

a significant influence on personal attitudes. Whilst Zofia only partly refers to the 

media image of LGBTQ, another informant, Maria, is particularly reflective about 
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the role the media play in shaping Polish people’s ideas about homosexuality. Maria, 

formerly cited for her prejudiced perception of Muslim people being fuelled by the 

media, was in a discussion about non-heterosexual people much more open and 

positive. This may be related to the profound difference in the nature of the sources 

she adopts her ideas from. Whereas Maria’s prejudice towards Muslim people was 

framed by mostly sensationalist documentaries, her perception of gay people is 

largely shaped by one of her favourite Polish soap operas “Barwy szczęścia” 

[Colours of happiness] which has for years now followed the stories of various 

characters one could easily identify with.        

 

We need to learn how to live with this [sexual difference]. These 

topics are quite present in Poland now. There’s this TV series 

which shows that… It’s about a neighbourhood - and there’s a 

family, a husband and a wife – sort of older than me. And their 

son shows up all of a sudden. He used to live in another place 

and he shows up at this neighbourhood, rents a house nearby 

and moves in with his partner. (…) Anyway, when people 

learned about him [being gay], they started to point a finger at 

him. It was to show us – Poles – how it is. That such things 

happen here as well. So, it is shown for example that their 

windows get broken, that people don’t tolerate it 

[homosexuality]. So, such films also make us more familiar with 

these problems. Such films sort of say: “Listen people, don’t 

worry about that. Such people [gay] may live next to you and be 

your neighbours or even your children”.   

  Maria (significant other, in her 50s) 

 

It appears that by exploring cases of discrimination against a likable gay character, 

the soap opera enabled Maria to develop a greater understanding for the LGBTQ 

lives. In the eyes of this respondent, the series plays a pedagogical role as it 

facilitates remote engagement with difference and, by doing so, gradually erodes 

prejudices and stereotypical imaginary. This seems contrary to the mostly negative 

media representations of Muslim people many of my informants recalled. It appears 

that such ‘mediated’ encounters with difference, depending on the nature and the role 

of particular media (i.e. sensationalist documentaries versus popular soap opera), are 

capable of engendering both favourable and unfavourable attitudes. 

In this section, I have investigated the complex nature of prejudiced beliefs about 

sexuality in the Polish context. Whilst focusing on the persistence and contradictions 

of the let them be attitude, the significance of fear and benevolent homophobia, I 

contribute to the discussion about the role of the media in forming Polish people’s 
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attitudes towards non-hetero-normativity as well as the significance of the media 

more broadly. In the next section, I turn to the issue of race and ethnicity and study 

the intricacies of the social production of the Black Other in Poland.            

 

5.6  Black as racial/ethnic Other 

Since I have discussed the ‘obvious whiteness’ of Polish society and its implications 

for the social life earlier in this thesis (see Chapter 4), in this section I rather 

concentrate on the contents of the attitudes towards racial/ethnic Others. In doing so, 

I explore the approaches towards Black people as the exemplars of demonization and 

orientalization of the Other or the Stranger. While different racial/ethnic Others (such 

as e.g. Roma people, the Chinese) were also addressed by some of my informants, 

Black people were discussed much more extensively and, as such, appear to embody 

an ultimate racial/ethnic difference in the Polish context.      

The Polish anthropologist Maciej Ząbek (2007: 8) begins his seminal study of the 

attitudes of Poles towards Black people of African descent by arguing that “Poles are 

still unprepared for a dialogue with Africans”. In saying so, he does not intend to 

generalize and claim Polish people’s intolerance or racism. Rather, he attempts to 

point out that the issue of non-white skin colour has in the Polish context a highly 

intricate nature and is permeated with the historical imaginaries, colonial narratives 

or false understandings. Indeed, many ideas about race in Poland – from transmitted 

‘folk knowledge’, through artistic and media representations, ending with linguistic 

expressions
18

 - seem to be based on essentialist conceptualizations and questionably 

‘blissful ignorance’ (ibid.). This is by and large related to the scarce connections with 

the Afro-Caribbean countries (e.g. lack of colonial legacy). 

Racial stereotypes in the Polish context are believed to play an ambivalent role 

(Ząbek and Bartoszyńska 2009). On one hand, they are destructive and lead to 

xenophobia or racism, yet on the other, they also tend to evoke interest and 

encourage greater awareness of diversity. Drawing on the work of Ząbek (2007), the 

attitudes and prejudiced beliefs about Black people could be divided into traditional 

and more contemporary ones. Certain traditional stereotypes stem from primitive 

folk understandings and could be explained by a psychological process called 

                                                           
18

 For the discussion about the common usage of ‘racist’ rhetoric concerning Black people see Chapter 

3: Translator researcher.  
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dehumanization - a discursive, symbolic or physical denial of ‘humanness’ of the 

Other (Haslam 2006). These images include the belief in a Black person being an 

incarnation of a devil, a demon or an animal and are argued to be relatively rare in 

the Polish context (Ząbek 2007). Other persistent traditional stereotypes build on 

colonial power relations and were introduced into the Polish culture via an extensive 

body of Romantic-era and pre-war literary writings or arts. In this respect, they are 

similar to the colonial European imaginary and tendency to exoticise or orientalise 

racial difference (Said 2003 [1978]). This reservoir of prejudiced beliefs embraces 

the alleged laziness of Black people, their immaturity as well as the conviction in 

their civilizational inferiority further reinforced by the media which have tended to 

focus on the portrayals of the ‘poor’ or ‘wild Africa’ (Ząbek 2007). In addition, 

many of these stereotypes employ the visual and the sensual. They assume dirtiness, 

unpleasant smell or Black people’s propensity to develop certain illnesses. This 

echoes the constructions of contaminating, dirty and repulsive Black bodies explored 

in broader literatures (e.g. Bennett and Dickerson 2001; Mellinger and Beaulieu 

1997; Sibley 1995; Yancy 2008). The contemporary prejudices, on the other hand, 

seem rather based on superficial direct or indirect contact as well as popular 

discursive, social, educational and media representations (e.g. Jasińska-Kania 1999; 

Zarzycka 2008). Ząbek (2007) claims that in the Polish context, they are exemplified 

by racist jokes, banal fascination with the ‘exotic’, ‘beautiful’ or ‘sexually 

extravagant’ Africans as well as a sense of compassion towards ‘the abused and 

suffering’ Black people.  

Surprisingly, given the nature and scope of prejudice towards non-White people, 

the quantitative data concerning social attitudes towards race are scarce in Poland. 

Drawing on the representative LIVEDIFFERENCE 2012 survey (n=1499) on 

attitudes towards difference in Warsaw, almost 14% of respondents have 

unfavourable feelings towards Black people. In comparison, in the same survey 

conducted in Leeds, UK only round 4% state to have such attitudes. These findings 

seem to correlate with the results of the other quantitative studies. According to the 

World Value Survey 2005-2008
19

, almost 14% of Poles would not want to have a 

neighbour of a different race while only 5% of British respondents admit to have 

similar feelings. At the same time, in a different representative survey, 40% of adult 
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 The data were generated online via the World Value Survey Online Data Analysis software 

available at: www.worldvaluessurvey.org 
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Polish respondents (n=937) claim to have come across verbal discrimination of 

people different in terms of race, religion, nationality or sexuality (CBOS 2007b). 

Interestingly, in the majority of cases (60%), the discrimination was aimed at people 

of a different skin colour.         

Following on my empirical data, the narratives of the research participants 

suggest that even though Polish people usually have little contact with racial/ethnic 

diversity, their perceptions of such difference tends to be framed by common distrust 

and caution. This is illustrated in the quote below in which Marek, cited earlier in 

this chapter, interprets how what he calls “people of colour” were socially perceived 

in the Polish context when he was a young boy:  

 

People of colour. By assumption they were just bad. And 

because they had a different skin colour they were treated with a 

sort of uncertainty. So, I think that that’s the reason. People have 

a limited trust towards different people and believe it’s better to 

be positively surprised rather than have troubles. So, a limited 

trust.           Marek (migrant, male, aged 32) 

 

The narrative captures the notion of a “limited trust” towards the Other who is 

racialized and demonized due to a visible difference (see Chapter 4). Reflecting on 

his environment in Poland, Marek speaks of a simplistic dichotomy employed to 

draw a clear boundary between ‘us’ – the ‘normal’, the good, and ‘them’ – the 

different and the bad. In the eyes of this respondent, such an approach is an element 

of a coping strategy. Indeed, in a society assumed to be White and homogeneous a 

sporadic racial Other embodies not only curiosity and fascination, but also a threat 

(Ząbek 2007).  

Nevertheless, curiosity, fascination and a sense of threat are hardly ever 

unconditionally evoked. These feelings and emotions are frequently direct responses 

to the socially constructed and transferred images of difference. Through the story 

outlined below, Lena critically reflects on the nature of the attitudes towards Black 

people shaped not only by the lack of knowledge, but also false colonial 

understandings (Said 2003 [1978]). In doing so, she refers (again) to the case of her 

mother.                               

       

There was this hotel in X. [her home town] which employed 

four Black guys once. (…) One of them got a job as a DJ in a 

well-known club in X. I mentioned it to my mum once. I told 
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her I met this DJ. And my mum was… I don’t want to say she 

wasn’t glad. But, she was… It’s like this thinking – do you 

remember this little poem about Murzynek Bambo [ENG: 

Bambo Little Negro/Bambo the Nigrette]? So, that was my 

mum’s thinking. She’d still believe people in Africa live in 

small sheds, made of hay or whatever, on some deserts, that they 

don’t have houses. That Africa is a one big continent without 

asphalt. That people live in some tiny communities. That they 

cook their dinners over a fire. And, I remember being in a shock 

to learn her views.        Lena (migrant, female, aged 29) 

 

In the narrative, Lena deplores the negative racial stereotyping by her mother who 

seems to conceptualize Black people through the prism of the popular imaginary of 

the inferior and uncivilized Africa (Ząbek 2007). The social circulation of such 

orientalist discourses is very interesting given Poland’s non-colonial history. 

Importantly, in order to voice her unease about such an essentialist perception, Lena 

utilizes a poem/rhyme
20

 titled “Murzynek Bambo” [ENG: Bambo Little 

Negro/Bambo the Nigrette] which has a strong colonial undertone and refers to 

essentialist representations of people of the Afro-Caribbean descent (Moskalewicz 

2005; Ząbek 2007). It appears that such banal rhymes, popular writings or folk 

sayings, which strengthen false understandings of difference in a subtle and implicit 

way, are particularly difficult to eradicate.   

Whereas Lena refers to a stereotypical image of the generalized Africans, my 

other informant Alina, quoted earlier for her benevolent heterosexism, expresses her 

utmost consternation with the primitive folk beliefs dehumanizing non-White people 

(Haslam 2006; Ząbek 2007).    

 

Take X. [bigger town in North Eastern Poland], for example, 

there might be no more than five mixed Black and White 

families. So, if people see a Black child, everybody turns their 

head and make big eyes, and old ladies make a sign of cross in 

front of a church, right? And, it’s absolutely normal there. [she 

laughs] Good Lord, I’ve really witnessed it. They think it’s an 

incarnation of devil. (…) They think that since the skin’s darker 

it must come from Satan. It must be a demon and so on. (…) 

This is Middle Ages! That’s it. It makes me really upset, 

because I do realize these people [of different skin colour] do 

notice that. They do. Nobody’s blind and deaf, right? (…) You 

know, you may lose a chance of getting to know a great person 

just because your grandma kept telling you that a Black person 

is a devil and stinks.                Alina (significant other, in her 20) 

                                                           
20

 For a discussion see Chapter 3: Translator researcher. 
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Alina’s narrative is particularly intriguing in the context of perception of Black 

people. First of all, Alina mentions the peculiar behaviour of local people who “turn 

their heads” to see a non-White person. This was explored earlier in this thesis (see 

Chapter 4), and could be linked with the cognitive dissonance (Festinger 1957) 

stemming from the encounter with the unfamiliar in the space assumed to be 

familiar. Secondly, Alina speaks of the “old ladies” whose perception of Black 

people is embedded in simplistic folk understandings of non-white skin colour as 

non-human, being a feature of a demon (Ząbek 2007). Interestingly, during the 

interview Alina produced what could be described as contradictory data. On the one 

hand, she provided me with the narratives such as the one above. On the other, she 

spoke of a Black student she went to high school with who was commonly accepted 

and popular among his White fellow students. This suggests that there may be a 

discrepancy in how racial difference is viewed and approached by older and younger 

generations. Indeed, at the end of the quote, Alina refers to the figure of grandmother 

who supposedly transfers such prejudiced beliefs onto the young.       

Most surprisingly, given their personal dispositions and the critical tone of their 

narratives above, both Alina and Lena used in the interviews what could be 

interpreted as racist rhetoric. Namely, both respondents employed the word Murzyn 

(literally ‘Negro’, translatable into ‘Black person’) and both seemed entirely unaware 

of its derogatory connotations as well as colonial undertone (Moskalewicz 2005; 

Ząbek 2007). The usage of racist language in unprejudiced contexts is further 

discussed in Chapter 3. In sum, such a discursive racism could be explained by the 

complexities of the Polish language, high level of social unawareness of racist speech 

in Poland and relatively considerable social acceptance for such rhetoric (CBOS 

2007b; Ząbek 2007). 

Throughout this section, I have explored the processes of orientalization and 

demonization of racial/ethnic Other in the Polish context. In doing so, I have drawn 

attention to the prevalence of essentialist folk understandings as well as the existence 

of what has been termed as ‘postcolonial gaze’ (Said 2003 [1978]) in the social 

construction of Black people. This is particularly intriguing given Poland’s non-

colonial history and the whiteness of Polish society. The tendency to conceptualize 

embodied difference that is rarely encountered resonates here with what have been 

described (with regard to Poland) as “anti-Semitism without Jews” (Lendvai 1971) or 

“Islamophobia without Muslims” (Włoch 2009). The pervasiveness of prejudiced 
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attitudes towards the absent Other in the Polish context suggests that, rather than 

being encounter-driven, the attitudes of many Poles towards small minority groups 

are likely to be shaped by religious, political, media and cultural discourses as well 

as other people (be it family members and/or peers).   

 

5.7 Conclusions    

By addressing attitudes towards difference in the Polish context, in this chapter I 

have looked into the broader symbolic luggage that people may to refer to while 

moving across borders and national settings. I have focused on prejudiced attitudes 

that were most commonly articulated by my research participants (i.e. towards 

ethnicity, nationality, religion and sexuality). As such, they are likely to be mobilised 

against the backdrop of migration to a diverse society. While throughout the chapter 

I have left class, age and disability unaddressed (gender was discussed in Chapter 4), 

I do not intend to imply that these social categories were unexplored. Rather, my 

intention was to stress the dominant attitudes in my study. This is significant 

because, in line with my discussion about the normative framework in the Polish 

context (see Chapter 4), it suggests that ethnicity, nationality, religion, gender and 

sexuality are main axes of difference for many Polish people.         

In the chapter, I have demonstrated that attitudes towards difference in the Polish 

context tend to be influenced by the national history, the Catholic doctrine, hetero-

normativity, family values as well as whiteness of Polish society. In addition, I have 

argued that they are likely to be affected by the media, political and cultural 

discourses as well as (historical) generations. Beyond reflecting on various forms of 

prejudice towards difference, I have employed the concept of banal xenophobia 

(Billig 1995) to describe historically-driven unfavourable attitudes towards the ‘arch-

enemies’ of Poland - Germans and Russians. I have suggested the term conversion 

hysteria to explain negative social perception of the religious Others and non-hetero-

normativity. Furthermore, I have recognised the let them be attitude together with 

benevolent homophobia as significant contributors to the range of homophobic 

beliefs in Poland. Finally, I have discussed demonization, exoticization or 

orientalization of racial otherness with regard to Black people. Importantly, I have 

linked the prejudiced and stereotypical perception of Black people to the established 

understanding of negative attitudes towards Jewish people (“anti-Semitism without 
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Jews”) as well as Muslims (“Islamophobia without Muslims”) in the Polish context. 

In doing so, I have suggested that attitudes towards the absent Other are likely to be 

influenced by social institutions, popular discourses and other people.  

The extensive empirical material I have drawn upon evidences interruptions and 

contradictions in the attitudes of my informants and, as such, reflects on the 

complicatedness of social and personal attitudes. In advancing the understanding of 

how and why certain prejudices and essentialist imaginaries are developed and 

shaped, the chapter contributes to and extends the literature on social attitudes 

towards difference in Poland as well as more broadly.   

Having explored normative framework in the Polish context (see Chapter 4) as 

well as symbolic luggage Polish people are likely to refer to, in the subsequent 

chapters I focus on (the consequences of) encounters with difference outside the 

‘native realm’. The next chapter looks into migrant encounters with British society 

and distinctive British normativity as well as migrant contact with difference more 

broadly.  
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Chapter 6: Mobility and encounters with difference I 
 

 

6.1 Introduction 

By exploring encounters with difference in terms of ethnicity, religion, class, 

sexuality, gender, age and disability, this chapter attempts to look at how people’s 

values and attitudes towards social diversity are developed, revised or interrupted 

through international mobility or migration. While the previous chapters investigated 

the construction of a normative framework (see Chapter 4) and social attitudes 

towards otherness (see Chapter 5) which impact on personal values and attitudes in 

the Polish context, this chapter focuses on what happens when people move from 

Poland to the UK and confront British society. 

Earlier in this thesis (see Chapter 2) I have suggested that some aspects of 

geographies of encounter remain insufficiently discussed. I have, for example, 

argued that relatively little attention has been paid to pre- and post-encounter 

(imagined encounters on one hand and the consequences of actual encounters on the 

other). I have also argued that, even though encounters with difference are central to 

encounter literature, there is rather little discussion of how they possibly re-define the 

perception of what has been conceptualised as ‘sameness’ so far. Finally, I have 

stressed that in spite of an increased academic interest in encounters recently, 

migrant encounters with a few notable exceptions (e.g. Cook et al. 2011b) have not 

yet been adequately considered. In this chapter, I address all these issues and, in 

doing so, contribute to the understanding of encounter as a process which, beyond 

the present, engages the past and the future (Valentine and Sadgrove 2012). 

International mobility is a profound experience that influences most aspects of 

everyday life (O'Reilly and Benson 2009). As I have emphasized earlier in the thesis 

(see Chapter 2), by moving across national borders and cultural settings, migrants are 

frequently exposed to distinctive normativities, competing values, different lifestyles 

and unfamiliar cultural scripts. The normative framework they were socialised to live 

with in their home societies, alongside the symbolic baggage they bear, are therefore 

particularly prone to be contested, reshaped or enhanced. Against this backdrop, the 



158 
 

chapter discusses why, how and in what circumstances such changes may (or not) 

occur.  

I begin the chapter with the examination of how Polish people’s ideas of the UK 

pre-migration differ from their lived experience of British society post-migration. In 

doing so, I recognize the role of the media, arts, educational aids as well as word-of-

mouth knowledge in affecting people’s perceptions that precede any personal 

encounter with difference. Secondly, I investigate a simultaneous process regarding 

the re-construction of Poland ‘from abroad’ and look into how negotiation of values 

involves (re-)apprising Polish values in light of migration and assessing UK values. 

In particular, I look into how the notion of Polishness is redefined by migrants with 

regard to social diversity and tolerance. I then focus on the influence of migration on 

personal values by discussing how encounters with the UK society contribute to the 

understandings of family earlier argued to be the core Polish value (see Chapter 4). 

Finally, given the saliency of this theme across all the interviews as well as the 

unprecedented scale of Polish migration after 2004 (Garapich 2007; Grabowska-

Lusińska and Okólski 2008; ONS 2011b), I explore Polish migrants’ encounters with 

other Polish people in the UK. Here, I consider how fellow nationals embody 

otherness in the context of migration and (re-)apprising of personal values. 

 

6.2 Imaginings versus reality: confronting ideas of UK society pre- and post-

migration 

International migration has been argued to be “undoubtedly a massive upheaval, 

bringing about many transformations in the migrants’ lives” (O'Reilly and Benson 

2009: 7). As such, it has been extensively explored (e.g. Butcher 2009; Delanty et al. 

2008; Ehrkamp 2005; Ghosh and Wang 2003; Gustafson 2009; Kershen 2002; 

Kofman 2005; Levitt 1998; Nagel and Staeheli 2008; Rapport and Dawson 1998). 

Surprisingly, relatively little attention has been paid to the discrepancy between the 

socially constructed ideas, imaginings or expectations of host societies being held 

prior to the act of migration and the experience of post-migration. In fact, 

notwithstanding a diverse literature regarding motivations to leave a country of 

origin, migration studies tend to focus primarily on lives after migration and neglect 

experiences pre-migration. 
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This is not to say such issues are absent from the existent scholarly research, 

however. Hopes and expectations regarding host societies have been central to the so 

called ‘lifestyle migration’ which is driven by a strong belief that there is a better life 

elsewhere (Benson 2012; Benson and O'Reilly 2009; Thomas-Hope 1980). They 

have, nonetheless, been conceptualized in general and mostly positive terms, and 

focused on anticipations of easier, nicer, more affluent or simply an improved life 

abroad.  

Representations of the receiving Western societies have also been increasingly 

explored within the frames of postcolonial studies paradigm. In this context, a recent 

study by Horolets and Kozłowska (2012) is particularly insightful. The authors argue 

that given the ambiguous position of Poland in Europe and the country’s history of 

(quasi)colonial dependence, it is unsurprising that many iconic representations of 

‘the West’, and the UK in particular, associated with high culture, excellence, 

aristocracy and civilizational development persist in the Polish context. This is 

further explored in Mayblin’s et al. (2014) reflections arising from a comparative 

study of responses to difference between Poland and the UK, and many other 

publications looking into the myths of ‘underdeveloped’ or ‘backward’ East and the 

‘civilized’ West (e.g. Kania 2009; Kuus 2004; Owczarzak 2009).    

Against this backdrop, the narratives of my migrant participants suggest that 

ideas about receiving societies are much more complex than their representations and 

the clash of such imaginings with ‘reality’ may involve a profound cultural shock 

and negotiations of the everyday life in the new environment. This section addresses 

these issues with regard to social diversity and thereby contributes to the 

undertheorised, yet significant connection between the pre- and the post-migration, 

the imagined and the real encounters.  

Interestingly, the deep-seated ideas of the UK pre-migration were initially quite 

difficult to explore in my study. When asked about such imaginings or expectations 

for the first time, the majority of my informants automatically (and uncritically) 

replied that they did not have any. This repeated discursive practice was quite 

perplexing. Some participants, like Magda below, were nonetheless more reflexive 

and seemed to imply that there might be more to the story.  

 

When I already came here [to the UK] I was surprised to find 

out how few Englishmen lived here - especially in London. So, 

it was pretty shocking for me. But, I had never thought about 
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English people and how they’d be before I came here. Yet, when 

I came here I felt surprised. So, it wasn’t until I came here when 

I started to recall some memories related to the people… Some 

stories, some anecdotes, some TV programmes, films… where 

this Englishness had been sort of stressed. For example - English 

[5 o’clock] tea.               Magda (migrant, female aged 28) 

     

A few similar responses encouraged me to tackle this issue again during subsequent 

interviews
21

 when my respondents were generally more willing to open up (see 

Chapter 3). This proved successful as I was supplied with many complex narratives 

of the imagined pre- and the experienced post-migration British society. These 

stories revealed that even though many Polish people seem to be unaware of the 

social diversity in the British context before they personally encounter it (Spencer et 

al. 2007; Temple 2011), there are some migrants to be who are ‘prepared’ for a shift 

from a relatively homogeneous to a diverse environment.    

Filip, for instance, was among those informants who arrived to the UK being 

convinced of its social and racial homogeneity. Despite having visited London as a 

child, he imagined British society as racially White based on the essentialist 

representations of Britishness he found in an old English textbook. Below are 

extracts from two separate interviews with him.        

 

It was just a surprise – because, I realized that there are no 

Londoners in London, so to speak. There are no British people. 

For me, a British person is - I had this image of a British person 

as a figure from the colonial times. White male, middle-aged, 

with a pipe in his mouth and a funny cap who hunts for 

elephants.          Filip (migrant, male, aged 28)  

 

[Before moving to the UK] I thought Great Britain was a 

country where White British people lived. What I’m trying to 

say is I imagined a British person as a White person. When I 

came here, I was surprised to meet so many people who didn’t 

fit the traditional image of a British person transmitted by such 

textbooks as “English is fun”. In this book there’s not a single 

person who wouldn’t be White or who would speak Hindi. So, 

there was this surprise when I came: “How come?! There was 

nothing like this in my book!” And, it is offensive to call a non-

White person a non-British person because they have been here 

for two generations or so. So, they are British - they were born 

                                                           
21

 I did it in a slightly different way, though. I rephrased some of my initial questions and asked more 

explicitly about popular culture representations (such as literature, films, anecdotes, popular jokes) 

which might have  shaped interviewees’ ideas of the UK. 
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here! (…) It’s such a small thing – an English text book – yet, it 

can entirely change your idea about the world.          

Filip (migrant, male, aged 28) 

 

Clearly, Filip was unaware of how diverse British society was prior to his move to 

the UK (Spencer et al. 2007; Temple 2011). It appears that he internalized the images 

of Britishness embodied in a figure of White male traveller “with a pipe in his 

mouth” that has a strong colonial undertone (Said 2003 [1978]). This might have 

been reinforced by him taking for granted the ‘obvious whiteness’ of Polish society 

(see Chapter 4). As a result, Filip experienced a profound surprise upon his arrival to 

the UK. Interestingly, his conviction about the supposed whiteness of British society 

seems so strongly rooted, that despite his sensitivity and respectful approach towards 

non-White Britons, by saying that “there are no Londoners in London” he still 

implies that the what he constructs as true inhabitants of the British capital would be 

White. Filip’s narratives are also quite telling for another reason. Namely, they stress 

the role of educational aids in shaping people’s ideas of difference. Whilst in the 

previous chapter school textbooks including prejudiced images of Islam were 

mentioned to affect attitudes towards Muslims in Poland, Filip’s case suggests that 

educational aids may also contribute to the understanding of British society and 

affect its reception by the Polish migrants.         

Similarly to Filip, another informant, Irena, also used to hold a set of beliefs 

about the UK that proved untrue after moving to Britain.     

 

I love books and I’ve read a lot in my life. I’ve also read English 

literature. So, my idea about English people was… I imagined 

there weren’t normal people in England. I imagined there were 

only princesses and counts in England, only residences and 

palaces and so on. And, when I came here and saw that a Brit 

can also be vulgar [while] working at the production line, this 

idea of a high social class… It became sort of lower - my own 

level so to speak.   Irena (female, migrant, aged 50) 

 

Whereas Filip used to view British society as racially White, Irena conceptualized it 

as an upper-class, aristocracy-based community. This echoes the construction of the 

UK as the ‘civilized’ Western empire (Horolets and Kozłowska 2012; Mayblin et al. 

2014). Importantly, in Irena’s case this image was mostly influenced by classic 

English literature rather than popular post-colonial discourses. As a labour migrant 

with poor English skills, Irena has worked in the UK beyond her real competences in 
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mostly low-paid jobs including restaurant kitchen or production-line staff. For this 

reason, she has had a limited contact with the broader British society and has often 

been exposed to selective normativities. Facing English co-workers, who might have 

not minced their words, she was utterly surprised as this image contrasted with the 

one she knew from, for example, Jane Austen’s novels. These workplace encounters 

entirely redefined her perception of the UK society which she now conceptualises as 

ordinary and predominantly working-class.  

Irena’s case draws attention to the significance of arts and media representations 

for the perception of national difference and the expectations regarding migrant 

encounters. In fact, English literature and British films were most often recalled in 

my study as the major sources of tacit knowledge about UK society. Curiously, the 

same titles were repeatedly mentioned revealing quite a narrow reservoir of cultural 

images. With regard to British television and cinema, for instance, the popular titles 

included the 1970s till early 1990s sitcoms such as “Fawlty Towers”, “Mr. Bean”, 

“Monty Python’s Flying Circus” as well as Sherlock Holmes, James Bond or Bridget 

Jones films. These films are, as Creeber (2004) put it, “hideously White” as they star 

mostly White, middle-class characters without acknowledging social diversity in the 

UK. Such mundane television or cinema representations are particularly powerful 

and have been argued to naturalize racial differences (Park et al. 2006). 

It is important to view the demand for such popular culture in Polish society in 

the context of post-1989 opening of Poland on ‘Western’ influences (Burrell 2011a; 

Stenning 2005), Anglo-American in particular. Griffin (1997: 34), in an article on the 

excessive use of English in press marketing in Poland mid-1990s, notes that “the Iron 

Curtain was an unnatural barrier that kept global English at bay”. The consequence 

of this was, as the author puts it, an “invasion” of English (and Anglo-American 

popular culture more broadly). This explains the increased appeal of the British films 

and TV series as well as their power in shaping Polish people’s imaginations and 

expectations of the UK.  

In contrast to evidence that suggests the lack of people’s awareness of diversity 

pre-migration, several research participants admitted being aware of multiculturalism 

in the UK before moving there. In these cases, however, the awareness of ethnic and 

social diversity was reported to have been influenced either by the knowledge 

transfer from other people who travelled/migrated to the UK themselves or the media 

coverage of the most recent global events. Considering the latter, Ela, for instance, 
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recalled that her idea of the British multicultural society stemmed from her devotion 

to sports and following global sport events such as the Olympic games:   

     

Ela (E): [Before moving to the UK] I thought: “Oh, God. 

There’s this cultural mix over there. So, I may actually work 

with some Black people there and it will be so obvious and 

normal. (…) 

Interviewer: How did you know British society was diverse? 

E: Because, I used to watch the Olympic games. And I could see 

people of various nations being part of the UK.      

Ela (female, migrant, aged 31) 

 

Sports events, and the Olympic games in particular, have been argued to have a 

significant impact on audiences, their sense of national pride and belonging (van 

Hilvoorde et al. 2010). With regard to difference, the literature has focused mostly on 

how it may be misrepresented in television coverage of global sport events (Billings 

and Eastman 2002; Daddario and Wigley 2007; Higgs et al. 2003). In this context, 

Billings and Eastman (2002: 352) have claimed that “viewer’s perceptions of such 

characteristics as gender, ethnicity, and nationality are shaped by television’s 

selection, narration, and description of the events”. It appears, then, that the way 

media represent difference (or diversity) is likely to impact on people’s 

understanding of it. Interestingly, however, positive effects of broadcasting of sport 

events are discussed to a much lesser degree. Ela’s account is quite unique in this 

respect and has, thus, a potential to extend the current understanding of the media 

influence (Slater 2007) on awareness of difference. Above all, it evidences that 

transmission of global events has a capacity to mediate remote encounters with 

diversity which is then fully acknowledged upon migration.  

Unlike Ela, who sought ideas of British society in the media, Iga relied upon 

day-to-day oral reports from her husband who migrated to England slightly earlier 

than herself.     

        

When my husband came here [to the UK], he told me everything 

about this place. He told me all about Leeds, the people he met 

at work or worked with: English people, Russians and Latvians. 

So, there was this mix of nationalities in one place and well – in 

one country. And, he presented it in a very positive way. (…) He 

spoke so warmly about it that I couldn’t think of anything 

negative about coming here. (…) He worked with English 

people, [but] there were also two girls from India. He spoke 

especially of these “scarf-women”, so the woman who cover 
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their faces. (…) His emotions about the move to the UK were 

very positive and he sort of shed these positive emotions on me 

– because, he was really delighted with it: with the diversity of 

women, their beauty.     Iga (migrant, female, aged 30) 

 

In spite of assuming various forms (and including diverse personal motivations), the 

post-2004 influx of Poles to the UK has been largely described in terms of network, 

chain or family migration (Elrick 2009; Garapich 2008; Gill and Bialski 2011; Ryan 

2010b; Ryan et al. 2008; White 2010, 2011a; White and Ryan 2008). When Iga was 

following her husband a few months after his move to the UK, she knew a lot about 

her final destination as well as the ethnically, nationally and religiously diverse 

society she was about to confront. In fact, she was already holding a specific attitude 

towards social diversity in the UK context. This knowledge was, nonetheless, 

entirely passed on by her partner and profoundly shaped by his individual reception 

of British society. Significantly, a few other research participants claimed to be 

similarly influenced pre-migration by either their family members or friends who 

moved to the UK first. In this context, it is particularly interesting to what extent the 

attitudes towards a host society pre-migration are mediated by other migrants and 

their subjective perceptions of difference. With regard to the decision to follow up a 

(Polish) migrant relative, White (2010: 574) has spoken of what she has described as 

“socialisation into migration”. In doing so, she has implied that when Polish migrants 

encourage family members to join them in the UK, they may refer to the diversity in 

the British context and transfer certain ideas of difference. Such influence remains, 

nevertheless, underestimated in the migration literature (see Chapter 2 and Levitt 

1998 in particular). Against this backdrop, my analysis of pre-encounter ideas and 

attitudes towards multiculture in the UK context contributes to the understanding of 

follow-up migration as a process initiated, imagined and possibly rehearsed prior to 

the actual move abroad.  

As I have argued earlier in this chapter, the clash of pre-migration imaginings 

with ‘reality’ may involve a cultural shock as well as redefinition of a host society. 

Building on from this idea, a major shift from the Polish to the British context also 

tends to be followed by negotiations of social diversity which is a noted feature of 

the UK society (Vertovec 2007), but is rarely encountered in Poland (see Chapter 4).  

Some scholars have argued that migrants from the East and Central Europe tend 

to be preoccupied with difference in terms of ethnicity and skin colour due to the 
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relative lack of such difference in their home societies (Fox 2013; McDowell et al. 

2009; Parutis 2011; Ryan 2010a). Furthermore, for these migrants moving to a 

diverse society is often followed by gaining awareness of their whiteness as well as 

white privilege it confers (Lopez Rodriguez 2010; Ryan 2010a; van Riemsdijk 

2010). Needless to say, this may result in mundane uses of racism and the so called 

whitewashing (stressing the alleged superiority of whiteness) in the context of 

multicultural and multi-ethnic society (Fox 2013).  

Importantly, in my study the migrant participants were not only preoccupied 

with ethnicity or skin colour, but also religious difference. This is unsurprising given 

the hegemony of Catholicism in Poland (see Chapter 4). Moreover, the informants 

frequently engaged in juxtaposing the advantages and disadvantages of living in what 

some of them termed “White, Polish, Catholic” society and the British one renowned 

for its diversity. Against this backdrop, a few respondents structured the whole 

interview around, in particular, the issue of boundaries of acceptance of difference. 

One such respondent was Artur who, notwithstanding his general appreciation of the 

diversity in the UK context, kept arguing that the presence of Muslim people 

undermines the British traditions and values.  

  

Each nation has its tradition, some values which should be 

preserved. In England I’m pretty annoyed with – well, I’m not a 

racist but I think that if somebody comes to somebody else’s 

home this person should adjust somehow, because this person is 

a guest. There was this event in X. [the neighbourhood in Leeds] 

one day and there was police taking care of everything and I saw 

a policeperson who had a helmet in a shape of a turban. It’s just 

an exaggeration for me. An exaggeration! Tolerance is ok. But, 

at some point the British people start to feel discriminated in 

their own country. This is bad and it goes in a very bad 

direction. I saw an article in a newspaper: a woman was very 

indignant. She wanted to breastfeed her baby somewhere in a 

public place. And another English person came to her – it wasn’t 

a Pakistani person, a Pole or whoever else - it was a native 

Englishman. And he admonished her that (…) she should go to a 

toilet, because her behaviour could be misunderstood by the 

Pakistanis, Muslim people in general and they may feel 

offended by that. This is sick for me. Honestly. (…) If we start 

to identify with the newcomers, if we let them do more and 

more, worst case scenario, their traditions can squeeze out our 

own.                       Artur (migrant, male, aged 35) 
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Interestingly, in his narrative Artur uses the same host-guest analogy that was 

previously argued to dominate the discussion about the presence of Muslim people in 

Poland (see Chapter 5). As I have explained, this understanding builds on the concept 

of hospitality and conceptualisation of the Other as undeserving of full citizenship 

and the right to make legitimate claims on that basis (Derrida 1998; Lynch et al. 

2011; Rosello 2002). Failing to acknowledge that many Muslims or people of Asian 

ethnicity may, in fact, be British, Artur racializes them as out of place in the UK 

(Leitner 2011). This is evident in his rhetoric of “a native Englishman” who 

“admonishes” most probably a White British woman for trying to breastfeed her 

baby in a public place. It seems that he conceptualises himself (and Poles more 

broadly) as having the same values as White British people. Polish society is, indeed, 

commonly produced as predominantly White (see Chapter 4). In addition, Artur 

appears to perform a role of devil’s advocate by voicing his unease about British 

people being supposedly “discriminated in their own country”. In doing so, he 

mobilises the rationale of what could be described as ‘reverse discrimination’ - a 

discrimination against members of a majority population (Sowell 1990).  

The rhetoric of reverse discrimination is frequently discussed in the literature 

regarding attitudes towards difference held by the members of dominant groups (e.g. 

Garner 2010, 2012; Harris et al. 2014; Harris and Valentine 2014; Kofman 1995). A 

similar rationale employed by migrants with reference to other ethnic and religious 

minorities has been noted with regard to Eastern European newcomers to Bradford 

(Phillips 2012). A notable feature of Bradford is its Asian and/or British Asian 

Muslim community (Phillips et al. 2010). Crucially, the city has recently experienced 

an influx of White A8 migrants who have started to claim urban citizenship to 

‘traditionally’ Muslim places and neighbourhoods (Phillips 2012). Artur’s case is 

situated within these identity negotiations and, in particular, contributes the emerging 

discussion about whitewashing Eastern Europeans in the UK (Fox 2013; McDowell 

et al. 2009; Ryan 2010a).    

Similarly to Artur, Marek also finds the increased visibility of Muslim people or 

Asians/British-Asians quite disturbing. Importantly, Marek used to live in Bradford. 

His main concern with the diversity in the UK context regards Islam which, in his 

opinion, “destroys” British society by reinforcing segregation and societal divisions.    
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There are many Pakistanis here. Very many. Or Indians, 

Muslims. If there’s too big influx, the particular social group 

destroys the society, some values. And there’s no assimilation, 

no full assimilation at all. (…) Well, it’s hard to say what they 

destroy exactly. First of all, religion – it is as it is – they come 

from a different religious background. They don’t impose it on 

us, we don’t need to accept it. It doesn’t mean they’ll destroy the 

society as such. They’ll destroy the society with trying to 

impose some bahaviours. By doing so, they’ll divide the society. 

(…) They won’t influence the people’s sense of religiousness, 

you’ll probably stay who you are and who you were brought up 

to be. It’s hardly possible. But, they can make the people feel 

divided, fighting against each other. (…) And it destroys the 

integrity of a society. The society starts to dislike them for that 

and some tensions arise.   Marek (migrant, male, aged 32) 

 

In the narrative above, Marek appears to suggest that by exercising or claiming rights 

Muslims “impose behaviours” which supposedly affect the whole UK society. In the 

eyes of this respondent, the society is then forced to either opt for or against certain 

changes and such a situation is not conducive to social coherence. Marek’s narrative, 

which echoes some of the claims made by Artur above, is an example of 

assimilationist discourse that tends to be mobilized in broader debates on 

multiculturalism, immigration and the issue of citizenship (cf. Allen 2004; Ehrkamp 

2006; Kofman 1995; Kymlicka 2012; Vasta 2007). There is an underlying 

assumption that certain religions, ethnicities and sets of traditions are inherently non-

British. Evidently, by using the same we-them dichotomy as Artur above, Marek 

portrays Muslim people as outsiders - religious and ethnic Others (see Chapter 5). At 

the same time, he seems to assume that the British tradition is flexible enough to 

embrace other forms of difference such as Polish migrants. In this context, it seems 

that despite his migrant status, Marek excludes himself (and Polish migrants more 

broadly) from the debate on the ‘necessity’ to assimilate he engages in. In doing so, 

he appears to identify with the imagined majority and, as such, adopts this discourse 

of hierarchy and power (Allen 2004).  

Interestingly, in the narrative Marek refers to social tensions that may potentially 

arise when the majority population starts to feel affected in some ways by the 

minority. This resonates with what Kofman (1995: 134) has described as “NIMBY 

philosophy (not in my back yard)” with regard to majority and minority populations 

and their citizenship claims. The author has argued that minority difference is 

accepted as long as it does not influence majority rights. However, as soon as 
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majority becomes directly affected by the minority, exclusion and marginalisation of 

the latter is likely to take place. This finding has been reiterated in a recent study on 

workplace encounters with difference (Harris and Valentine 2014). Likewise, in the 

case of Marek expectations of hierarchy and power (that stem from his self-

positioning within an imagined majority) seems to produce an assumption that a 

minority should adjust to the norms of the majority and not the other way round. 

While in this section I have primarily focused on the clash between the ideas of 

the UK pre-migration and the actual experience of diversity in the British context, I 

have nonetheless recognized the (re-)construction of (essentialised) Britishness by 

Polish migrant respondents. Against this backdrop, it is particularly interesting 

whether migration from a relatively homogeneous to a diverse social space mobilizes 

any parallel process regarding home society. Therefore, in the next section, I explore 

how migrant ideas of Polish society possibly change as a result of encounters with 

the multiculture in the UK context.               

 

6.3 (Re)shaping perception of home society post-migration 

It has been acknowledged that “the changing relationship between migrants and their 

‘homes’ is held to be an almost quintessential characteristic of transnational 

migration” (Al-Ali and Koser 2002: 1). Although the ‘home’ Al-Ali and Koser refer 

to may, in fact, involve various concepts beyond nationality and nation (e.g. space, 

place, identity) (Massey 1994), the sending society remains for many migrants an 

embodiment of home (Armbruster 2002). Notwithstanding the ubiquity of the notion 

of home in migration literature (Christou 2011; Christou and King 2010; Mavroudi 

2008, 2010; Smith and Jackson 1999), the changing perceptions of home society in 

terms of diversity and equality have not received much academic attention yet. This 

section addresses the issue by investigating how mobility and encounters with 

difference in the British context (re)shape Polish migrants’ ideas of a home 

community and influence the extent to which they (dis-)identify with it.   

In a recent discussion of responses to diversity in postsocialist Poland, quoted 

earlier in this chapter, the authors note that “the orientalist perspective which casts 

Poland as traditional and behind the West” (Mayblin et al. 2014: 13) still resonates in 

many Polish narratives as well as popular discourses. They explain that during the 

1990s transition period from the communist rule to a liberal democratic political 
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system Poles were encouraged by the emerging neoliberal politics to internalize the 

orientalist gaze which depicted Poland as ‘backward’ and/or ‘lagging behind’ 

Western Europe. The consequence of this is what has been termed ‘inferiority-

superiority complex’ (Kurczewska 2003; Zarycki 2004) – self-positioning of Polish 

society as insufficiently progressive in comparison to the iconic West on one hand 

and exceptional in terms of national values on the other.  

As I have explained earlier in this thesis (see Chapter 2), the production of Polish 

society as inferior towards the iconic West has been broadly investigated by a range 

of researchers across various disciplines including geography (e.g. Burrell 2011a; 

Chari and Verdery 2009; Horolets and Kozłowska 2012; Kuus 2004; Marciniak 

2009; Mayblin et al. 2014; Owczarzak 2009; Stenning 2005; Verdery 1996). By 

exploring Polish migrant narratives of childhood in late socialist Poland, Burrell has, 

for example, looked into “why west was often considered best” (2011a: 143). In 

doing so, she has noted a tendency to self-orientalise and self-occidentalise among 

Polish children and migrants to the UK respectively. While referring to how migrants 

recall their past material encounters with ‘western’ things (e.g. toys, sweets or 

clothes), she has drawn attention to “a binary divide between colourful, fashionable 

and good-smelling west and a grey, overtly standardised east” (Burrell 2011a: 153). 

The persistence of such orientalising binarism (Said 2003 [1978]) has been, as I have 

suggested in Chapter 2, furthermore linked with the construction of normality and 

abnormality (e.g. Galasińska 2010b; Galasińska and Kozłowska 2009; Horolets and 

Kozłowska 2012). 

The discursive construction of home and host societies in binary oppositions was 

striking across interviews with my research participants. Interestingly, this seemed to 

be the case regardless of the extent of their encounters with difference in the UK. In 

comparison to the experience (if fleeting or superficial) of the diversity in the British 

context, many of my respondents constructed Poland as homogeneous in terms of 

ethnicity, nationality and religion. Furthermore, while difference in the British 

context was by many of my informants articulated as “obvious” and/or “normal”, it 

was simultaneously “unimaginable” in Poland. This is reflected in the quote below in 

which one of my female participants, Natalia, says:  

 

There [in the UK] is this mixture of nationalities, religions. You 

have a Catholic church and a Sikh temple nearby and an 

Orthodox church just next to them, and a Buddhist temple. Such 
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a mixture. I cannot imagine this in Poland. I remember how it 

was… They’re building this mosque in Warsaw – it’s such a 

controversy. There were protests. And here [in the UK] it’s no 

problem.                      Natalia (migrant, female, aged 21) 

 

In a similar vein, another informant, Lena, speculates in her audio-diaries whether 

such a super-diverse city as London (Vertovec 2007) could possibly exist in the 

Polish context.  

 

I think sometimes if it would be possible - city like London - if 

it would be possible for such a city to exist in Poland. So many 

nationalities… And, if it would be possible that everybody lives 

together. I think it would be difficult, hard. People in Poland 

wouldn’t be as open and tolerant. And, it wouldn’t work. Maybe 

that’s the reason Poland still is as it is, especially small towns 

where people who have a different skin colour or nationality are 

not really seen.     Audio-diary: Lena (migrant, female aged 29) 

 

Evidently, Lena implies that the main reason for the ‘impossibility’ of diversity in 

the Polish context is the supposed intolerance of Polish society. In one of the 

interviews she went so far as to claim that Polish people were “narrow-minded” in 

terms of acceptance of difference. Most curiously, a similar view was uncritically 

expressed by many other informants who repeatedly constructed the essentialist 

image of the “backward/parochial” or the “closed” Polish society. In doing so, they 

not only mobilized the popular postsocialist discourse of lagging behind the West 

(Kuus 2004; Mayblin et al. 2014; Owczarzak 2009), but also extended this orientalist 

perspective onto capacity of Polish society to be tolerant and/or welcoming to 

difference.  

 

I think that we [Polish people] are, let’s call it, backward in 

terms of tolerance. We are backward. We try, as a society, we 

try hard not to let any outsider in.                  

Marek (migrant, male, aged 32) 

 

Poland is a more closed country [than the UK]. There’s less 

diversity. And here [in the UK] – you have lots of various 

nations and, I don’t know, cultures. And in Poland the majority 

is White, right? Heterosexual. (…)  Everybody tries to be the 

same. And difference is noticed. Poland is just more closed.                    

Tomek (migrant, male, aged 26) 
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The supposed intolerance of Polish society was, furthermore, often discussed in the 

context of presence and/or visibility of Muslim people in the public space. As argued 

in the previous chapter, despite the existence of native Tatar community, Muslim 

people evoke largely unfavourable attitudes in Poland being socially regarded as folk 

devil (Pędziwiatr 2010). For some research participants, who admitted having 

increased contact with Muslims in the UK, this figure of religious Other has become 

a litmus test for social attitudes towards difference. This may be one of the reasons 

why one of my migrant participants, Ela, links the supposed “backwardness/ 

parochialism” of Polish society with its alleged social incapacity to be welcoming 

towards Muslims. It is crucial to mention that the Polish adjective she uses to 

describe the society (zaściankowe) does not have a literal English equivalent. It has 

neither as negative undertone as the English term “backward” nor as neutral as 

“parochial”. Thus, my decision to use both in the quote below.  

 

It’s [Polish society] backward/parochial. (…) This strive for 

Polishness. It would be very difficult for Muslims to settle 

down. People would just oppress them and, and squeeze them. 

Ela (migrant, female, aged 31) 

 

The tendency to contrast the alleged Polish homogeneity/intolerance with the 

assumed diversity/tolerance of the British was particularly intriguing during my 

fieldwork and requires a closer look here. It is necessary to explain that alongside the 

construction of Poland as non-diverse and “backward”, I noted a similar process 

regarding encounters with difference in the Polish context. Namely, despite being 

reminded that difference is a broad term including social status, class, age, gender, 

sexuality and disability, the majority of migrant and non-migrant research 

participants automatically assumed that Poland was a place of scarce encounters with 

difference. Oddly enough, many of the very same respondents admitted later in the 

interview(s) that they did, in fact, have a repeated contact with various differences. 

What is more, numerous migrant and non-migrant informants spoke of encounters in 

Poland that deeply influenced their personal values and attitudes. The analysis of 

these inconsistencies in respondents’ stories has led me to argue that the construction 

of Poland as a homogeneous space of little contact with otherness is merely a 

discursive practice rather than a reflection of actual social relations. As such, it 

appears to be a consequence of the relative invisibility of ethnic, religious or cultural 
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difference as well as a ‘closeting’ of sexual difference in the Polish context (see 

Chapters 4 and 5). This, in turn, has allowed me to suggest that the post-migratory 

production of Poland as non-diverse/backward is also a discursive tendency 

reflecting the essentialist and orientalist assumptions many informants make, rather 

than the expression of their judgment based on actual experience. While they are not 

narratives of lived experience or power relations, such assumptions require, I believe, 

in-depth analysis as they reflect not only the changing migrant relationship with the 

sending society (Al-Ali and Koser 2002), but also the process of constant (re-) 

production of home and host countries.   

Importantly, the assumed intolerance of Polish society was argued in my study 

to be one of the major reasons why some migrant participants dis-identified with 

their home society post-migration. The politics of identity could be linked here with 

the notion of memory and imagining home society based on how it was 

‘remembered’. While research into permanent (or long-lasting) migration draw 

attention to the fact that what some migrants ‘remember’ may no longer exist (e.g. 

Christou and King 2010; Garapich 2007; Smith and Jackson 1999), I would like to 

stress that in my study I have focused on recent migrants who have been in the UK 

no longer than ten years. Furthermore, given that many of them tend to frequently 

travel between Poland and Britain (Burrell 2011b) or maintain strong ties with Polish 

society (Bielewska 2012; Burrell 2003; Rabikowska and Burrell 2009), it is unlikely 

that their understanding of home country is shaped only by the memories of pre-

migration. Rather, it is a result of (re-)apprising Polishness in the context of 

migration and assessing the normativities in UK society.    

Quite intriguing in this respect is Tomek’s account in which he speaks of how 

easier and more comfortable it is for him to express personal views about difference 

in Britain. In the interview, Tomek admitted that while living in Poland he was afraid 

to openly express his opinions about religion or sexuality to his acquaintances largely 

due to the nexus of the powerful position of Catholicism and media-infused hetero-

normativity (see Chapter 4 and 5). Apparently, he feared being stigmatized and 

ridiculed or as he put it: “having everybody against you”. This has changed after he 

moved to the UK where he has not only gained confidence about his views on many 

social issues, but – as he argues below – realized that many people in his 

environment shared his attitudes towards difference. 
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It’s just easier here, in the UK. (…) I don’t know whether, if I 

lived in Poland, I’d openly say that I’m pro-gay, pro-whatever 

and an atheist. I guess, it would be more difficult. (…) When I 

lived there and met with people the majority would have similar 

views and it was difficult for me to say anything… because if 

there are ten people against one person, it’s difficult to make 

statements, right? (…) I consider myself very tolerant [now]. 

And, I guess this is due to the fact that I can [be tolerant], I can 

talk about stuff [in the UK]… I think I wouldn’t be as tolerant in 

Poland if I was sticking to some groups. (…) My acquaintances 

from elementary and secondary school… well, I don’t know. 

They are less educated, some of them didn’t study. (…) And, 

here [in the UK] - I could be tolerant here, so it encouraged me, 

it motivated me.         Tomek (migrant, male, aged 26) 

 

In the eyes of this informant, social pressure in Poland is limiting people’s 

willingness to be openly tolerant. The UK, on the other hand, seems to offer more 

freedom of opinion and speech. Indeed, Tomek constructs the UK as a place where 

one “can be tolerant”. It appears that Tomek distances himself from his home 

society, and his groups of Polish acquaintances in particular, as – in his view - it is 

impossible to express less popular views in Poland. Interestingly, the respondent 

never reflects on the instances of racism or intolerance in the British context. This is 

surprising given the findings of other studies into experiences of discrimination of 

A8 migrants to the UK (e.g. Cook et al. 2011a; McDowell et al. 2009; Svašek 2009; 

Temple 2011; White 2011b). As such, Tomek’s narrative is a telling illustration of 

essentialising both Poland and the UK, the home and the host society.  

In this section, I have continued the discussion about imagining home and host 

societies  in the context of international mobility initiated earlier in this chapter. The 

striking tendency to discursively construct the national and the foreign, the Polish 

and the British, in binary oppositions suggests that encounters with diversity and 

difference in the UK affect migrants’ perceptions of Polish society and reinforce the 

orientalist gaze (Burrell 2011a; Chari and Verdery 2009; Horolets and Kozłowska 

2012; Kuus 2004; Mayblin et al. 2014; Verdery 1996). In migrant stories, Poland and 

Polish society are, indeed, assumed to be in my informants’ words “backward”, 

“homogeneous” and “intolerant”, while the UK by implication “developed”, 

“diverse” and “tolerant”. While noted elsewhere (Burrell 2011a; Horolets and 

Kozłowska 2012), the tendency among my informants to construct the home and host 

societies in simplistic terms was strong enough to affect their (dis-)identification with 

the set of values and attitudes each society was believed to convey. This suggests that 
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migration and migrant encounters with diversity in particular have a capacity to re-

define the national. Despite the ubiquity of the notion of home in disciplinary 

literatures on migration, diaspora and transnationalism (see e.g. Christou 2011; 

Christou and King 2010; Mavroudi 2008, 2010; Smith and Jackson 1999), the 

changing migrant relationship with the national and the host that engages discourses 

of diversity is explored less. Therefore, the discussion here hopefully aids a greater 

understanding of the consequence of a major shift from a relatively homogeneous to 

a diverse social space.   

Importantly, as diversity was not constructed by the research participants as the 

element of Polish national identity, it appears worthy of a greater consideration of 

how values particularly associated with Polishness are understood in relation to 

Britishness. In the next section, I discuss negotiation of the national or the familiar 

post-migration by looking into family life socially constructed as a core Polish value 

(see Chapter 4).   

 

6.4 Family values: encounters with UK society and re-defining the national  

Alongside the discursive construction of Poland as non-diverse and intolerant, 

numerous attempts to compare and morally evaluate concepts such as Polishness and 

Englishness and/or Britishness were quite salient in my study. In these migrant 

negotiations, family values including the nature of human relationships, gender roles, 

lifestyle and mundane practices were most frequently recalled. This is unsurprising 

given the significance of family for many Polish people (see Chapter 4).  

Earlier in this thesis I have drawn attention to the fact that family and family 

values  may be to a certain degree imagined (Gillis 1996, Smith 2011, Valentine et 

at. 2012). In particular, I have discussed Gillis’s (1996) claim that people live in two 

families: the idealised vision of family (the family we live by) and the family we 

actually live with which embraces the “messiness” of everyday life (Valentine et al. 

2012). In this section, I focus largely on the migrant narratives of the imagined 

family we live by. In doing so, I look at how research participants compare what is 

understood as Polish family values with what they construct as British values.       

While migration seems for many research participants to reinforce the essentialist 

construction of home society as inferior compared with the Western world, it also 

appears to cement a reverse tendency to view what are considered Polish values as 
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morally superior to the Western ones. Indeed, “a Polish family”, as my participants 

would often put it, was repetitively assumed to be more authentic and preferable to 

what has been termed “a British” or “an English family”. Ela, for instance, quoted 

earlier for her perception of Polish society as intolerant, argued that family values are 

more significant for Polish people who strive to structure their lives around the 

routines of home-making such as cooking and eating together.    

 

I think family’s more important for Poles than for English 

people. English people are more shallow in this respect. Yes, 

they do love their wives, mothers and fathers but this is different 

- like if somebody imposed some frames on them. They just do 

what they have to do. (…) On one hand, they are more relaxed 

and there are less tensions in their families – like you-don’t-do-

such-things tensions, but… the simple fact - they don’t eat at 

home, they don’t cook. That’s different. We [her family] have 

dinner together every day. (…) This single meal makes a 

difference. We eat in the kitchen, no TV, and we simply talk. 

And, English people go out very often. And, if adultery happens 

– this is more [socially] accepted than in Poland. In Poland 

adultery is more stigmatized. I think that Englishmen respect 

their girlfriends less. Sure – not everybody.         

Ela (migrant, female, aged 31) 

 

Although Ela never says it in an explicit way, she seems to imply that in relation to 

family values British people have lower moral standards than their Polish 

counterparts. There appears to be a strong moral judgement in Ela’s narrative. In 

somewhat similar vein, a younger respondent Natalia, also cited earlier, elaborates on 

the supposedly different approach to getting married in Poland and in the UK.     

 

Family values are definitely more present and cultivated there 

[in Poland] than here [in the UK]. In Poland people still (…) – 

when they decide to get married, they usually… They don’t 

usually get married with this assumption that they can always 

get a divorce; they don’t have this option in mind. If they get 

married they really think it’s for life. If, later on, something just 

doesn’t work out, they, well they actually get a divorce, sadly. 

But, it’s not like here [in the UK]. People get married here, it’s 

often in a rush. People just assume, that well, that a divorce can 

occur in the future.         Natalia (migrant, female, aged 21)  

 

Again, Natalia’s narrative appears to include a moral judgement. The respondent 

seems to portray British people as somewhat opportunistic and lacking what Natalia 

recognises as family values. Indeed, in her story they seem more hedonistic, less 
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willing to care, not to say self-centred. Many other informants in the study would 

similarly compare and contrast what they viewed as “Polish” and “English family 

life”. Curiously, despite being on many occasions truly reflexive about the 

senselessness of such comparisons, they would still construct the British/English 

family values as morally inferior to what they believed were Polish values.  

Significantly, in the stories of migrant participants the “Polish family” embraced 

not only a set of family but also religious values. These values, including Catholic 

practices, traditions and beliefs, were by some interviewees argued to be consciously 

reproduced in the British context. In addition, a decision to have and raise a child in 

the UK became a fateful moment (Giddens 1991b) for several respondents as it 

forced them to rethink their own life stances and in particular to reconsider what 

values they would like to pass onto their children in the future. For Artur this 

situation became a source of a huge dilemma. He moved to the UK together with his 

wife several years ago and they have a 3-year-old son now. Despite his reservations 

regarding the boundaries of tolerance in the UK discussed earlier in the chapter, he 

truly admires and enjoys the fact that people of various ethnicities, religions and 

sexualities can work together as a team. For a while now Artur has been thinking of 

achieving greater stability. This, similarly to many migrant stories noted elsewhere 

(see e.g. Ehrkamp 2005), requires buying a house. Yet, Artur and his wife cannot 

make a decision whether to buy a house in the UK, stay there and raise his son within 

British society or move back to Poland. Artur is particularly worried that raising 

children in the British context may have - as he told me - a negative influence on 

them. He criticizes, for example, the way some values (such as religion) are socially 

constructed in the UK.  

 

In Poland people live more traditionally. (…) The majority of 

people I know go to church. And, here – it’s quite the opposite. 

(…) We try to raise our son the way we were raised. We just 

feel such a need. We feel a need to go to church or the Catholic 

centre in Leeds. We feel the need to have Christmas the way 

they should be. There’s this holiday called Assumption of Mary. 

When I was younger I didn’t feel a need to make a garland and 

now I do. I’d love to go out with my kid, pick up some flowers 

and make a garland. (…) I pay more attention to such things 

now. When I was in Poland - sure, I noticed that - but, I didn’t 

feel the need to do anything. (…) This Polishness. It might be 

related to the fact that I’m living abroad. I kind of started to 

emphasize my values, right?   Artur (migrant, male, aged 34) 
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This quote is interesting because it demonstrates that certain elements of Polishness 

become much more significant for Polish migrants after they migrate to the UK. 

Catholicism is particularly prone to be such an element as it is believed to symbolize 

home and national culture (Trzebiatowska 2010). A desire to emphasize ethnic and 

religious belonging post-migration is a recognized issue in migration studies 

(Christou 2011; Christou and King 2010; Mavroudi 2008, 2010; Peek 2005). A turn 

to religion or increased religious practices are argued to be the means of making 

home from home and assuring a sense of security in an unfamiliar new society 

(Connor 2008; Kinnvall 2004). An increased religiosity post-migration may also be 

viewed as a way of mitigating the sense of feeling different and, needless to say, of 

being excluded from the mainstream or local society (Ehrkamp 2005). Foner and 

Alba (2008: 373), for example, argue that for many Muslim migrants a turn to Islam 

is “seen as providing a way to claim dignity in the face of the bitterness of 

exclusion”. Whilst Artur does not seem to feel excluded in the UK, in the interviews 

he admitted feeling lost and confused with certain normativities he encountered 

there. His increased religiosity and a desire to pass onto his son strong Catholic 

values is a consequence of this normative confusion on one hand and a conviction of 

the superiority of Polish moral values on the other.     

Although my migrant respondents largely approved of the “Polish family” 

model and often distanced themselves from what they considered British or English 

family values, some have nonetheless started to challenge these concepts and 

negotiate a family life that would contain the elements of both Polishness and 

Britishness. Marek, for example, noticed that family dynamics and power relations 

differ in Poland and the UK. Whereas Polish people tend, in his opinion, to develop 

their relationships with children based on parental authority and the assumption of 

child’s obedience, British parents are apparently more relaxed and partnership-

focused. They also seem, as Marek continues, to pay much more attention to such 

values as equality or tolerance, but fail to pass on a sense of respect towards older 

generations.      

 

I don’t like the way family works [in the UK]. But, there are 

some nice solutions here which I’m sure I’ll adopt. (…) This 

sense of partnership [between a parent and a child]. (…) This 

openness towards various people for sure. So, that he or she [his 

kid] doesn’t feel shocked or becomes prejudiced when he or she 

sees a person of a different skin colour for example. And doesn’t 
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have [these associations] that a [skin] colour indicates 

something bad. Here, you live among other people and it all 

becomes natural for a child. (…) [Thinking of] Poland – 

definitely various traditions and upbringing – this respect for 

people first of all, good behaviour, being polite and kind. I’m 

sure I’ll inculcate such things into my child. (…) What’s bad 

about raising children here is the fact that they are not taught to 

respect older people – that’s very bad. 

Marek (migrant, male, aged 32) 

 

Various studies demonstrate that parenting strategies are prone to be shaped by the 

experience of migration (Cieslik 2013; de Haan 2011; Kilkey 2013; Kilkey et al. 

2014; Lopez Rodriguez 2010; Renzaho et al. 2011; Ryan 2010b; Sims and Omaji 

1999). While there is evidence that some parents may, like Artur, turn to what they 

understand to be ‘home culture’ infused child rearing (cf. Cieslik 2013; Renzaho et 

al. 2011), de Haan (2011) argues that parenting styles may become very complex 

when various cultural traditions come into contact with each other. Despite his 

general scepticism towards British/English family life, Marek is convinced that 

certain values that are recognised in the UK context could improve the way he will 

raise his child. At the same time, he feels that some elements of what is regarded as 

Polish upbringing would be very beneficial too. Unlike Artur’s, his parenting style 

appears to be hybrid and include what Marek claims is best of both cultures.  

By exploring family values, in this section I have attempted to examine how 

encounters with the UK society affect core elements of Polishness post-migration. In 

particular, I have acknowledged the tendency to make moral judgements about social 

normativities. Evidently, the migrant participants construct what they assume to be 

“a Polish family” as morally superior and more authentic to what they view as the 

British/English family model. As a consequence, family (and frequently religion) is 

involved in the re-making of the national outside home society. Alongside the 

unchallenged reproduction of Polishness, however, some migrants appear to combine 

both Polish and British/English normativities. This is reflected in, for instance, 

parenting styles.  

The majority of the post-2004 Polish migrants to the UK were reported to be in 

their 20s (Fihel and Kaczmarczyk 2009; Grabowska-Lusińska and Okólski 2008). It 

is precisely now – ten years later – that they have often started their own families and 

are having children. The number of childbearing Polish women in the UK has been 

increasing rapidly. As I mentioned in the introduction to this thesis, Poland is now 
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the most common non-UK maternal country of birth in the UK  (ONS 2012). Against 

this backdrop, the study of family values, and raising children within British society 

in particular, is of a great academic importance. This issue has, nonetheless, only 

started to emerge in broader scholarly debates that predominantly focus on 

transnational family-making rather than family values per se (e.g. Cieslik 2013; 

Heath et al. 2011; Kilkey 2013; Kilkey et al. 2014; Lopez Rodriguez 2010; Ryan 

2010b; White 2011a). Therefore, while it draws on geographies of encounter, this 

section contributes to and extends the discussion about how international mobility 

shapes the understanding of family and the perception of family values.  

I have so far focused on how the familiar (Polishness) is re-defined through 

encounters with the unfamiliar (Britishness). In the next section, I continue this issue 

by looking into how Polishness may, in the context of international mobility, become 

for Polish migrants an axis of difference. In order to do so, in the following section I 

explore Polish migrants’ encounters with their (migrant) fellow nationals.  

  

6.5 Encounters with Polishness and other Polish migrants post-migration 

Given the scale of Polish migration to the UK post 2004 (Garapich 2007; 

Grabowska-Lusińska and Okólski 2008; ONS 2011b), it is unsurprising that many 

Polish migrants encounter their fellow nationals in the British context. In Polish 

migration literature the attitudes towards fellow nationals are discussed 

predominantly with reference to negative feelings and emotions. Distrust and 

discursive hostility, in particular, are frequently addressed (Andrejuk 2011; Burrell 

2011d; Eade et al. 2006; Garapich 2012; Gill 2010; Grzymała-Kazłowska 2005; 

Jordan 1999; Pietka 2011; Rabikowska and Burrell 2009; Ryan et al. 2009; Svašek 

2009). Although they were earlier suggested to be the result of competition for the 

same (and limited) economic resources (e.g. Ryan et al. 2009), Garapich (2012) 

argues that they are rather the consequence of dominant cultural norms as well as the 

history of Polish nationalism and/or migration. The author notes that the nature of 

Polish migration (e.g. dependence on Polish networks, sustaining strong ties with co-

nationals) proves contradictory to its discursive construction in which fellow Poles 

are portrayed as conmen or petty criminals whom one should always avoid. 

Therefore, he argues, mutual suspicion may be regarded a form of a cultural script 

and coping strategy that evolved in the context of relatively large outward migration 
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from Poland within the last few centuries. Apparently, distrust plays a role of a 

socially transmitted “reminder that ethnic links do not have to (by definition) lead to 

enhanced cooperation and higher level of trust” (Garapich 2012: 41).  

As much as I agree with this understanding, I also recognize its limitations. 

While useful in exploring discursive ‘declarations’ about fellow migrant Poles, this 

conceptualisation carries a risk of simplifying the discussion on intra-diasporic 

relations shaped by ethnic, religious, class, sexual, gender and age dynamics. Indeed, 

it may imply that prejudice expressed by Polish migrants towards their fellow 

nationals could be explained by and large in national terms. This may lead to 

overlooking the significance of other social categories in forming negative attitudes 

towards fellow Poles and neglecting the complex nature of prejudice (Valentine 

2010). This understanding does not, for example, explains the tensions between 

Polish migrants and Polish Roma in the UK (Staniewicz 2011). Likewise, it is 

insufficient to reflect on the frictions between various ‘generations’ of Polish 

migrants who settled in the UK in different historical and personal circumstances 

(Galasińska 2010a; Garapich 2007).     

In my study, I have noticed that although some research participants expressed 

unease about other Polish migrants that could be explained in terms of distrust and 

hostility towards the imagined co-nationals (Garapich 2012), many framed 

prejudices through their assumptions regarding other axes of difference. In doing so, 

they expressed prejudices towards the intersections of Polish nationality and other 

social categories such as ethnicity (other than White-Polish), religion, age, gender, 

class or sexuality. This is reflected in the quotes below in which Iga and Ela narrate 

their encounters with Polish Roma and Jehovah’s Witnesses respectively. 

 

It happened twice. It was in a bank. It wasn’t really avoiding 

[people] – I just avoided speaking. (…) There were Polish 

Roma. (…) And, to be true I was a little scared of them because 

you keep hearing that they come here [to the UK] from Poland 

and have no jobs, no money, so they organize for other people to 

come and they take their passports and make them work. I’ve 

heard so many negative opinions about these people that I just 

didn’t speak… because I had this cooler attitude towards them.  

Audio-diaries: Iga (migrant, female, aged 32) 

 

Jehovah’s Witnesses paid me a visit just recently – [they were] 

Polish people. So, I ask them where they have my address from 

and how come they know I am Polish. Because, they said “Good 
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morning” in Polish when I opened the door. They said that they 

had it from the English Jehovah’s Witnesses who visited me 

formerly. (…) This is intruding upon people and that’s what I 

don’t like about them. The fact that they come and try to 

convince people to follow them. They receive some points for 

such an activity. I don’t like it. But, otherwise, I treat them with 

a pinch of salt.          Ela (migrant, female, age 31) 

 

Apart from revealing a complex and contextualised nature of negative attitudes 

towards migrant co-nationals, these examples suggest that Polish migrants 

acknowledge the diversity of their migrant compatriots beyond the national lens. 

Interestingly, however, as long as sexuality was considered some participants 

appeared to make a reverse assumption. Artur, for example, was very surprised when 

his Polish female acquaintance admitted being a lesbian.     

          

One of my female acquaintances – a Polish woman – almost 

killed me with some news recently. She said: “I live with my 

female partner”. Well, not really killed me with such news, 

but… Well, I did react normally – and she did as well. It’s just – 

you don’t hear such confessions very often, right? And, to be 

true – I’ve never heard such a confession from a Polish woman 

here. [pause] And, she has a kid – so, it’s interesting. She must 

have had different relationships earlier [he means hetero-

normative here].                Artur (male, migrant, aged 34) 

 

A similar surprise in relation to a Polish friend’s or acquaintance’s coming out was 

expressed by several other informants. Although it was often argued that the surprise 

stemmed from the nature of the topic itself rather than the expectations of hetero-

normativity, it is hard, but not to conclude that the underlying assumption of many 

migrant narratives is that other Polish migrants are heterosexual. This is not 

unexpected, though, given the hegemony of hetero-normativity in the Polish context 

(see Chapter 4). 

Religion, ethnic origin and sexuality were not the only axes of difference that 

were coupled with Polish nationality in my study. Many respondents mentioned, for 

example, the time of arrival to the UK and political or personal views as othering 

factors. With regard to the latter, Tomek, quoted earlier in this chapter for his lack of 

identification with the supposedly intolerant Polish society, felt particularly different 

having encountered a group of young Poles who were establishing a student club. 

   



182 
 

During the first meeting [of the club] there was this topic about 

Black people being so and so straight away. And, the boys 

would say racist things. And, I said to one of them: “Sorry, mate 

I’m not racist.” And, he replied: “I’m not as well – but asphalt is 

asphalt.” Oh boy! A young person, I don’t know, 18-20 years 

old. The other boy said: “Well, yes, yes. I also believe Black 

people have their place [in a hierarchy]”. Oh boy! Really?! I was 

kind of shocked. (…) I also remember such a situation – there 

were two Black boys approaching a [Polish] group I was with… 

And, when they passed there were some comments immediately. 

I was very surprised. Young people in England, in this country, 

and such a racism again. (…) One of the boys [in the group] was 

from college, the other worked in a warehouse - yet, he finished 

sociology in Poland! Sociology! My age. 26 years old. I was 

very surprised.   Tomek (migrant, male, aged 26) 

 

It is important to mention here that the word “asphalt” (asfalt in Polish) the 

interviewee’s acquaintance was meant to use is a very offensive, yet relatively 

popular in the Polish context, racist label for Black people. This narrative is an 

extract from a longer discussion which started by me asking what Tomek found 

different in the UK society. Quite surprisingly, he replied by multiplying examples of 

his encounters with other Polish migrants such as the one above. Interestingly, in 

these stories, Polish migrants were, in most cases, hostile towards otherness and 

openly prejudiced. Paradoxically, although Tomek appears very respectful of various 

differences, he has quite negative attitudes towards his migrant co-nationals whose 

views on social diversity he considers unacceptable and distinctive from his own. 

Clearly, he draws moral boundaries and dis-identifies with other Polish migrants 

whom he, in addition, seems to demonize.  

Whilst ethnicity (other than White-Polish), religion, sexuality and personal 

views are rarely mentioned in the literature about Polish people’s encounters with 

their co-nationals, belonging to different generations of migrants (e.g. the post-1945, 

the post-1989 or post-2004 waves) is often emphasized as a differentiating feature 

(Bielewska 2012; Fomina 2010; Galasińska 2010a; Garapich 2007; Rabikowska 

2010a). This is exemplified in Filip’s narrative below which reveals a profound 

dissonance he experienced when encountering Polish post-1945 migrants in London. 

 

The old [Polish] migrants who stayed abroad and their 

perceptions of Polishness and Polish people… I was very 

surprised by the language they use – it’s a sort of old-Polish 

language, if I could say so, that comes from the interwar period 

or post-war times. It’s very dignified, elegant, well-groomed, 
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but archaic. The people who use it would be round 75-80 years 

old and they retain this image of Poland which is completely 

different. They never visited the country [Poland] and kept this 

image of Poland as they left it. They maintained this image 

among themselves and preserved it. So, I could feel a difference 

between them and us. They couldn’t understand why we’d come 

to the UK if we finally have an independent Poland. And, why 

we’d leave this Poland. So, we explained it was about financial 

well-being. But, they kept repeating: “But, you finally have an 

independent Poland. You can live and work there – why don’t 

you do it?        Filip (migrant, male, aged 28) 

 

Researchers of Polish migration to the UK recognise a few ‘generations’ of Polish 

migrants (e.g. the post-1945, the post-1989 or post-2004 arrivals) and argue that each 

of them is distinctive in terms of values, lifestyles, community ties or understandings 

of Polishness (Bielewska 2012; Galasińska 2010a). These discrepancies are 

significant not only due to the generational gaps or historical moment of departure 

from Poland. They matter because of various class pedigree of migrants themselves 

as well as persistent, in the Polish (and migratory) context, national(istic) discourse 

which praises political migration while implying the subordinate status of labour 

mobility (Garapich 2009). This frequently results in mutual antipathy, prejudice or 

even tensions (Galasińska 2010a; Garapich 2007). Significantly however, while Filip 

does not identify with the post-1945 Polish community and notices many differences 

between the post-war generation and himself (or post-2004 migrants more broadly), 

he seems quite respectful of ‘the other Poles’ as well as open on dialogue.   

In continuing my study of encounters with difference post-migration, in this 

section I have explored Polish migrants’ attitudes towards their fellow nationals. I 

have stressed the predominance of negative attitudes which, contrary to literature, 

were frequently expressed by research participants towards intersections of (Polish) 

nationality and other social categories. In addition, I have recognised that not only 

ethnicity (other than White-Polish), religion and sexuality, but also personal views 

about difference as well as historical moment of arrival to the UK are likely to 

constitute prejudice towards other migrant Poles. These findings contribute to the 

discussion on how migrant encounters with the assumed sameness impact on values 

and attitudes towards difference. 
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6.6 Conclusion  

Migrant encounters with difference remain underexplored (see Chapter 2). By 

investigating encounters that take place in the context of mobility between Poland 

and the UK, in this chapter I have discussed the complex nature of migrant 

experience of distinctive socio-historical setting. I have, firstly, studied the ideas of 

the UK pre-migration and looked into how they differ from the actual experience of 

UK society. In doing so, I have contributed to the geographies of imagined 

encounters that link the past with the present, the home with the host society. 

Secondly, I have stressed that migrants are likely to alter their perception of home 

society post-migration as well as re-define the national in the context of the foreign. 

Namely, I have demonstrated that as a consequence of encounters with the unfamiliar 

receiving society, migrants tend to discursively construct Polishness in binary 

opposition to Britishness. Interestingly, as they do so, they seem to put on colonial, 

or rather a ‘dependence’ (see Chapter 2), lens and conceptualize Poland as 

‘backward’ and ‘intolerant’. Moreover, I have noted the reverse tendency with regard 

to, what has been termed, Polish family values which are assumed to be morally 

superior to the British ones. This suggests that rather than producing the national and 

the host as hegemonic binaries, Polish migrants construct various aspects of the 

home and the receiving society in an intricate relation of inferiority and superiority. 

As such, this finding resonates with the ‘inferiority-superiority complex’ 

(Kurczewska 2003; Marciniak 2009) and implies that the culture-specific 

understanding of concepts such as nation, Polishness, Englishness and/or Britishness 

is brought to migrant encounters with difference and diverse societies. Further, in the 

chapter I have acknowledged that encounters with difference in the context of 

international mobility may also involve encounters with migrant co-nationals. I have 

evidenced that fellow Polish migrants are claimed to epitomize otherness not only 

due to their ethnicity (other than White-Polish), religion (other than Catholic), 

sexuality (other than heterosexual), but also time of their arrival to the UK as well as 

– importantly - attitudes towards difference. This extends the current understanding 

of Polish migrants’ perception of their migrant co-nationals which has focused 

largely on the notions of distrust and discursive hostility stemming from the 

essentialist conception of nationality or different generations of Polish migrants to 

the UK (Galasińska 2010a; Garapich 2007, 2012).  
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In the next chapter, I continue to look at migrant encounters with difference and 

explore three case studies in depth. In particular, I focus on the consequences of 

migrant encounters be it rejection, hostility, negative prejudice, normalization, 

acceptance, familiarity, favourable attitudes, respect, solidarity and personal 

involvement. 

 



 
 



187 
 

 

 

Chapter 7: Mobility and encounters with difference 

II 
 

 

7.1 Introduction 

In this chapter, I continue to investigate how people’s values and attitudes towards 

difference are developed, revised or interrupted through international mobility by 

exploring in depth three case studies of migrant encounters – Julia’s (female, aged 

27), Piotr’s (male, aged 40) and Magda’s (female, aged 28). I have carefully selected 

these cases from the pool of 14 migrant stories I have collected in my study (see 

Chapter 3). They embrace a range of changes in values and attitudes from strong 

negative prejudice, rejection or hostility, through normalization, familiarity and 

acceptance, ending with favourable attitudes, respect, solidarity or personal 

involvement. Throughout the chapter, I acknowledge the selective, contextualized 

and fluid (ranging from positive to negative) nature of migrant stances.  

As I have noted earlier in this thesis (see Chapter 2 and 6), migrant encounters 

remain underexplored in geography literature and there is still little understanding of 

how they affect values and attitudes towards difference. In particular, the 

consequences of encounters, be it (positive or negative) prejudice, isolation, 

familiarity or engagement with diversity, have been inadequately addressed. In 

focusing upon Julia’s, Piotr’s and Magda’s cases, the following sections will look 

into these issues and contribute as well as extend the understanding of migrant 

experience of difference. 

Although the main interest of this thesis lies in meaningful encounters (Amin 

2002; Hemming 2011; Valentine 2008) which occur as a consequence of 

international mobility, I believe that looking into transformative interactions pre-

migration is equally important. This is by and large due to the ontology of this study 

which recognizes personal dispositions, socialization as well as lived experience as 

crucial for personal change that may occur in later life. That said, the assumption 

underlying the following sections is that meaningful encounters prior to the act of 
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moving to a receiving society, may affect the perception of difference and the 

encounters that take place post-migration. 

The case study approach I utilise in this chapter is particularly useful to 

investigate the complicatedness of social phenomena in changing geo-historical 

contexts due to its capacity to reflect on contradictions, inconsistencies and broader 

spatio-temporal connections (see Chapter 3 and Berg 2007; Yin 2003). The 

consequences of encounters, as I have argued earlier (see Chapter 2), stretch from 

past to the present and future, and rather than separate instances should be studied 

and understood as processes (Valentine and Sadgrove 2012). In the previous chapter, 

I have also evidenced that they are highly contextualised and thus need to be 

understand against the backdrop of social and personal circumstances. Adopting a 

case study perspective enables me not only to fully explore how the pre-migration 

informs the post-migration, but also to consider symbolic baggage (see Chapter 5) as 

well as external influences that possibly frame migrant reception of difference. As 

such, the chapter enriches my previous findings by providing a detailed, yet 

illustrative account of how my research participants experience difference across 

time and space.  

I begin the chapter with exploring the case of Julia who expressed predominantly 

favourable attitudes towards difference pre- and post-migrations, and has engaged 

with diversity ever since moving into the UK. This is followed by the story of Piotr 

who while being one of the most prejudiced participants in my study, recalled some 

profound positive encounters. Finally, I look into Magda’s case which draws 

particular attention to the situatedness and fluidity of both positive and negative 

attitudes.   

 

7.2 Julia: Narratives of familiarity and engagement 

Julia (aged 28) grew up in a small relatively homogeneous town in Northern Poland 

in what she calls an “open-minded” family. Although tolerance per se was hardly 

ever openly discussed at home, her parents strongly emphasized such values as 

respect, equality and trust. Religion (Catholicism) was also an important aspect of 

family life. For as long as Julia remembers, her family was very mobile and had 

many connections with abroad. In particular, her parents used to travel to France for 

many years during summer holidays to pick up fruits and earn some extra money 



189 
 

beyond their teacher’s salaries. Also, Julia’s sister moved to London permanently 

when Julia was still a teenager. As both parents and her sister managed to develop 

many relationships with various people abroad, difference in terms of ethnicity, 

nationality and religion was often a popular topic at home. In this respect, Julia’s 

sister was particularly influential as she frequently spoke of London’s super-diversity 

(Vertovec 2007) in a very positive way. This is how Julia understands this influence 

now:  

 

I’ve always been close with her. She was and still is a very 

understanding person who listens to others. And, well, when she 

left Poland, I used to spend hours talking to her over the phone. 

(…) My positive attitude towards diversity – maybe, I took after 

my sister? Maybe, you know subconsciously – all these years on 

the phone, all these conversations when she spoke of whom she 

met or spent time with or worked with. She spoke about people 

from various countries and so on. So, maybe it influenced me. I 

was curious: an older sister who lives in a different place, works 

here and there, and says things like that: “I work with a person 

from Jamaica now.” And, then she says that she works with a 

Scottish person, and yet another person.      

Julia (migrant, female, age 28) 

          

Julia suggests that her sister influenced her attitudes and values towards difference 

before she actually moved to the UK. Although, as she argued in the interviews, her 

sister had reported some negative encounters as well, she had never spoken of them 

with reference to stereotypes or prejudices. In addition, due to her sister’s migration 

experience, Julia was fully aware of diversity in the British context pre-migration 

(see Chapter 6). It appears that Julia’s sister was a transnational agent in mediating 

what could be described as remote encounters with difference. As such, she passed 

on a range of her own favourable feelings onto Julia (Valentine and Sadgrove 2012) 

which were further mobilized when Julia migrated herself. 

Importantly, it was not only her sister who had an impact on Julia’s attitudes 

towards difference pre-migration. In fact, Julia had a very meaningful contact (Amin 

2002; Hemming 2011; Valentine 2008) with otherness in the Polish context long 

before she migrated to Britain. Namely, in order to undertake undergraduate studies, 

Julia moved from her small home-town to a major city in Northern Poland. This was 

a fateful moment (Giddens 1991b) for her as the move was followed by many 

(trans)formative encounters with difference – in particular, in terms of sexuality.    
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[It was] The first time when I felt that not everybody was the 

same. (…) I also met a homosexual person for the first time in 

my life that time. This person lived on my floor [in student hall] 

and we became very good friends. (…) We spent really a lot of 

time together. (…) I came to Leeds later on and here… I think 

X. [the city she moved to in Poland] prepared me for this 

[diversity] somehow.                Julia (migrant, female, age 28) 

 

In the interviews, Julia admitted that befriending a gay person was crucial for her as, 

in her own words, it “broke the ice, my barrier” regarding homosexuality. Before 

that, Julia did not have any fixed ideas of or feelings towards non-hetero-normativity 

apart from being familiar with certain negative stereotypes that existed in Polish 

society (see Chapter 5). Although, she never said it in an explicit way, by speaking of 

a barrier she implied that she might have felt an unease about homosexuality deriving 

from her lack of knowledge of the issue. As a consequence of her close and repeated 

encounters with difference, Julia developed a very open and respectful attitude. As 

such, her encounter could be described as both meaningful (Amin 2002; Hemming 

2011; Valentine 2008) and (trans)formative. Moreover, as she stressed, this single 

relationship “prepared” her, as she put it, for meeting very diverse people in the UK.  

Indeed, after moving to Leeds in 2006, Julia immediately got into a group of 

young international students that included several gay men and lesbians. Recently, 

she has also became very good friends with two gay couples. Interestingly, against 

this backdrop, she remains quite skeptical about same-sex couple raising children. 

 

To be really true, I still don’t know what I think about adopting 

children. Maybe, if I come across a case one day. Maybe if my 

acquaintances adopt a child and I’ll see how it looks in practice, 

maybe I’ll change my opinion. As for now, I don’t necessarily 

think… I don’t know what to think about it. Marriage – yes. If 

they want to be together and if they are sure about that, take care 

of each other and so on – yes. But, a child – not necessarily.  

Julia (migrant, female, age 28) 

 

It is important to note here that Julia has a very strong sense of family values, family 

(and, indeed, gender) roles as well as nuclear family model. Throughout the 

interviews she frequently narrated how she imagined family life and, in doing so, 

reproduced a normative model particularly popular (on a discursive rather than 

practice level) in the Polish context (see Chapter 4). It seems that this strongly rooted 

image affects her understanding of who should (or not) be given right to raise 

children - something that has been explored earlier in this thesis (see Chapter 5 and 
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Natalia’s negotiations of same-sex couples having children, pp. 144-145). Although 

Julia has favourable attitudes towards sexual diversity and non-heterosexual 

relationships, she cannot transcend the conceptualisation of child rearing as 

heteronormative privilege. While speaking of these views, however, she clearly 

leaves a space for a possible opinion change. In doing so, she argues that she needs 

to “see how it looks in practice”. Such talk reveals that, despite being influenced by 

certain normativities, Julia also develops and continuously negotiates her attitudes 

towards difference based on personal experience and observation. 

Julia’s encounters with difference post-migration are not limited to a diverse 

university campus (Andersson et al. 2012). In fact, Julia migrated to Leeds because 

she had fallen in love with a foreigner. Although he was born in one of the southern 

African states, her partner grew up mostly in a country at the Persian Gulf and then 

moved to the UK to study. This, as Julia argues, provided him with “an amazing 

outlook on culture”. Above all, the relationship turned out particularly enriching for 

Julia. 

 

If you put us together as a couple, we have views on things from 

different angles. I think very seriously of my boyfriend – when 

we have a family at some point our kids will have these two 

approaches - parents from two different worlds and I believe this 

is good. And, we actually had this conversation - it was about 

religion. I’d like to transmit this message on my kids - that 

religion is very important. [That] The basic rules are essential. 

But, the other things which are inculcated by the [Catholic] 

Church… You should – sure, you should listen to that - but, you 

should also think independently.      

       Julia (migrant, female, age 28) 

 

The narrative above is an example of intimate encounters that occur between family 

members and/or partners within the context of ‘home’ (Valentine et al. 2014, 

forthcoming) rather than urban or semi-public spaces. Such sites of encounter, as I 

have argued earlier in this thesis (see Chapter 2), while potentially crucial for 

understanding of values and attitudes towards difference, remain underexplored in 

encounter literature. Interestingly, in spite of her partner’s background, negotiating 

differences on a daily basis does not seem very challenging for Julia. They are both 

White, Christian (of different denominations though), have similar lifestyles, values 

and views on difference. Ever since starting a relationship, there have been – as Julia 
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stresses – no tensions related to significant life issues and/or decisions. Although her 

partner’s nationality and complex life history appear to facilitate certain encounters 

with otherness (e.g. through visiting his parents who live in the Middle East), they 

hardly affect Julia’s everyday life. In this respect, they are not meaningful as they 

have little capacity to challenge personal values and attitudes (Amin 2002; Hemming 

2011; Valentine 2008). 

Whereas Julia’s home encounters are structured around similarities, her 

neighbourhood and workplace encounters frequently involve difference. Following 

her move to the UK, Julia has lived in a relatively diverse Leeds neighbourhood 

which she has enjoyed very much and has found the diversity there very stimulating. 

Having done a master’s degree in English Studies, she got a part-time position as a 

teacher of English as a foreign language. Since she specializes in teaching adults, she 

has had a repetitive and intense contact with especially national and religious 

minorities of differing ages, classes and social statuses. These encounters, as she 

claims, enabled her to become familiar with cultures, religions and normativities she 

had no idea of and contact with when she had lived in Poland. Julia had, for instance, 

met Muslim people as well as people of various Middle Eastern nationalities for the 

first time in her life in the UK. Particularly meaningful for her were, as she implies, 

the encounters with her female Muslim students.  

 

Before [encountering Muslim people in the UK], I had never 

understood why some women cover themselves. And here, I’ve 

taught so many Muslim women, hundreds of not more, I talked 

to them very often. We discussed such topics during our classes. 

There was always a topic. So, now I know how it looks like. I 

know that – maybe not always but very often – it’s their choice 

and so on. So, I managed to understand it due to my stay here. 

(…) I’d never met a Pakistani person in Poland or – generally 

from the [Middle] East. Our neighbours [in Leeds] (…) are from 

Pakistan. They are very, very nice. I’ve been living here for four 

years now. I mean, in this building. And they’ve been living 

here for a longer while as well, so I’ve get to know them quite 

well. (…) When I was in Poland, I didn’t meet such people. I’d 

only meet foreigners in Warsaw. (…) I remember meeting a 

person from Brazil. (…) You’d meet people from Europe many 

times. But, from this part of the world [Middle East] – no.   

Julia (migrant, female, age 28) 

 

Simultaneously, to earn extra money, Julia works few evenings a week in a 

restaurant employing people of various nationalities and ethnicities. In the interviews 
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and audio-diaries, she would on many occasions stress how ethnic, national and 

religious difference became a normality for her and how her engagement with 

diversity is an integral part of her life now.  

 

It’s all normality now. Last week when I was at work, the 

restaurant was full, the floor was full… I looked around and I 

could see this amazing mixture of people. Really. And it felt so 

normal. (…) I really like it when people mix and try to learn 

more about other cultures… and when they’re curious. (…)  If 

you live in a country which is focused on a single nation – like 

Poland – you can only learn such stuff from books or films. And 

you can live with it here. It’s something completely normal.  

Audio-diaries: Julia (migrant, female, age 28) 

 

Migrant workplace encounters have been so far - as I have mentioned earlier in this 

thesis (see Chapter 2) - largely conceptualized in terms of prejudiced and even racist 

attitudes (Cook et al. 2011a; McDowell 2009; McDowell et al. 2007). This resonates 

with a broader tendency in the literature to look into exclusion and negative 

experience of otherness at work (Harris and Valentine 2014). Against this backdrop, 

much less attention has been paid to favourable attitudes towards the ethnic, national 

or religious Others that are shaped through the experience of working in diverse 

environments. Julia’s workplace encounters are very significant in this respect. They 

have been followed by developing a range of positive feelings fuelled by Julia’s 

curiosity of Muslim women and Islam as well as her mostly unprejudiced stance 

towards difference more broadly.  

Across all the meetings and interviews Julia stressed that she developed 

predominantly positive attitudes towards diversity and difference while living in the 

UK. The only prejudice she openly admitted to holding was towards Roma people 

whom she had contact with in Poland, yet not in Britain. Her story is interesting for 

several reasons. First of all, it is a telling case of what people may bring to 

encounters of their past, something that is still underexplored in encounters literature 

(Valentine and Sadgrove 2012). Indeed, Julia understands her favourable feelings 

towards difference as a product of her upbringing, family (particularly sister’s) 

influence and past encounters. Secondly, it is an example of how meaningful 

encounters within home society facilitate engagement with difference within host 

society. This finding is particularly valuable as such issues are rarely addressed in the 

literature (Valentine and Sadgrove 2012 is one notable exception). Julia’s 
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relationship with her gay friend in Poland was a very significant encounter in this 

respect. Interestingly, this contact alongside many other encounters in the British 

context, have not affected Julia’s views on raising children by non-heterosexual 

couples. These views reflect, to a great degree, the opinions of the majority of Poles 

that were discussed in the previous chapters (see Chapter 4 and 5). Next, although 

they remain largely non-meaningful, Julia’s encounters with difference include many 

home encounters stemming from her relationship with non-Polish/non-British and 

non-Catholic partner. Such home encounters have been argued to be lacking proper 

academic attention so far (Schuermans 2013; Valentine et al. 2014, forthcoming). 

Similarly, Julia’s encounters with her students resulting in warm feelings towards 

Muslim women in particular are a contribution to the underresearched geographies of 

workplace encounters which tend to focus on mostly negative effects of interactions 

with otherness (Cook et al. 2011b; Harris and Valentine 2014). Lastly, Julia’s case 

evidences that development of positive attitudes, familiarity and engagement may be 

the consequences of migrant encounters with diversity. In doing so, the story 

emphasizes the links between the past and the present, home and host societies and 

acknowledges that the pre-migration may affect the capacity to live with difference 

post-migration.     

 

7.3 Piotr: Becoming prejudiced  

Piotr (aged 40) grew up in a working-class family in a middle-sized town in North-

Western Poland which could be described as quite homogeneous in terms of 

ethnicity, nationality and religion. Although Catholicism was routinely practiced at 

home, Piotr portrays his upbringing as largely secular (see Piotr’s narrative of how 

his mother attempted to provide him with Catholic upbringing despite her lack of 

engagement with Catholicism in Chapter 4, p. 104). In addition, as he claims, no 

particular values regarding difference were ever passed onto him or openly 

discussed. In fact, Piotr recalls his childhood as quite traumatic. This, as he explains, 

was mostly due to one of his parent’s alcohol addiction which dominated the family 

life and resulted in Piotr being quite neglected.   

As a teenager (of around 15 years of age) Piotr left home and moved to a distant 

city in Southern Poland in order to do his secondary school. He describes this as “an 

escape from home”, in particular from his parent’s addiction. Having finished 
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secondary education, Piotr served in the army and then did several low-skilled jobs 

before starting to travel to the UK in order to earn what he viewed as “easy money”. 

As his first stays in Britain took place long before 2004, when the UK labour market 

was closed for Eastern European immigrants, Piotr worked mostly illegally which 

eventually led to his deportation. After 2004, when Polish people were granted 

access to the British labour market, Piotr moved to Leeds permanently. He was then 

followed by his partner and a little daughter.  

Unlike Julia, Piotr emphasizes that his significant others had little influence on 

his values, attitudes, views and lifestyle. That said, he considers himself as fully 

independent in terms of developing any opinions.   

 

If you are 15 years old and you leave your home for many years, 

then you go to the army, then you move abroad… nobody could 

really have an influence on you. If somebody had had an impact 

on me, I might have not left my home in the first place (…). But, 

we weren’t such a family – we didn’t support one another.            

Piotr (migrant, male, aged 40) 

 

Before his first move to the UK, Piotr had no idea and no interest in how British 

society looked like beyond his common knowledge about job opportunities and the 

‘better’ wages on offer. He also had relatively little contact with difference in terms 

of ethnicity, nationality or sexuality at that time. He admitted, for instance, that he 

had never met a gay person in Poland. His arrival to Britain was quite meaningful in 

this respect as it was followed by numerous – mostly workplace – ‘first encounters’ 

with diversity and a development of predominantly negative attitudes towards 

various minorities as well as British society itself.  

It is important to note here that the majority of positions Piotr held after moving 

to the UK were quite low-skilled, including many production-line jobs or cleaning. 

He has also been living in a predominantly working-class Leeds neighbourhood that 

is popular with Eastern European immigrants. Although labour migrant identities and 

attitudes are differentiated by age, gender, skills, skin colour and class (McDowell 

2008), low-skilled migrants in the UK have been argued to use stereotypical 

assumptions about the embodied attributes of their co-workers (McDowell et al. 

2007). In the context of their precarious position as well as competition for economic 

resources, this often results in new and deeper divisions among various groups of 

workers as well as, needless to say, many racial, religious or other prejudices (Cook 
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et al. 2011a, 2011b; Fox 2013; McDowell et al. 2009). Furthermore, such attitudes 

often mobilise racialized discourses associated with many derogatory characteristics 

such as laziness (Sibley 1995) or a bad work ethic (Fox 2013). Piotr’s narrative about 

Black people is no different in this respect. 

 

They [Black people] believe that they are sufferers because they 

were born Black. That’s what I’ve noticed. They have claims. 

(…) And, they are very lazy. I don’t know why. Do they think 

that they did enough during these several centuries of slavery? 

(…) We work and I can put for example 10 apples to the box 

and he [sic!] puts four… at the same time. I don’t know – is he 

doing it because he thinks that’s enough? Or – am I supposed to 

do more because I’m more hard working? I don’t know. I think 

they are lazy. They really are lazy… and I haven’t met a person 

of this skin colour who’d work like a White person. I haven’t. 

I’m sure there are such individuals but I haven’t met any.     

Piotr (migrant, male, aged 40) 

 

Apart from developing a very strong prejudice towards Black people who are, in the 

narrative, clearly racialized and regarded as a uniform group (Fox 2013), Piotr 

admits developing unfavourable attitudes towards many other social groups. 

Importantly, some of these prejudices have been claimed to circulate within British 

society. For example, Piotr spoke of working class men as, in his own words, “lazy 

chavs living on benefits”. This resonates with the stereotype of White English 

working class lacking a work ethic, undeserving social rights and abusing the social 

system (Jones 2012; Nayak 2006; Valentine and Harris 2014b). It appears that Piotr 

internalised this prejudice post-migration in the context of his own precarious 

position on the British labour market and against the backdrop of the stereotype of 

hard-working Polish migrants (Grzymała-Kazłowska 2005; Krings et al. 2013; van 

Riemsdijk 2010).    

In addition, Piotr has quite ambivalent feelings towards Muslim people and/or 

people of Asian origin whom he racializes and considers as a uniform non-White 

community similarly to the case of Black people (Fox 2013). However, it is 

particularly interesting to note that while he lived in Poland pre-2000s, Piotr used to 

work in a restaurant owned by a Moroccan Muslim. In the interviews, he would 

nonetheless argue that this repetitive contact was largely insignificant and did not 

affect any of his attitudes. Apparently, his prejudices developed only after moving to 

the UK.     
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When I worked as a waiter [in Poland] (…) the owner of the 

place was an Arab person from Morocco. So, there I could see 

they [Moroccan Muslims] are slightly different. They have a 

different culture, different approach to various things. They eat 

meals differently. They have Ramadan. (…) But, I knew that 

before and it wasn’t something that (…) had any influence on 

me. No. This sort of, I don’t know, hatred or sense of difference 

towards them [Muslims] – I developed it here [in the UK], 

during all these years I’ve been living here. (…) Having worked 

with people of various nationalities, being able to see how they 

work, how they are and how they perceive things – I’m sure my 

opinion changed - (…) became worse. (…) There are many 

things [about Islam] which just cannot be accepted rationally. 

Treatment of women. A woman is just an element – she is not a 

family member. This is so – how come in 21
st
 century, the age 

of freedom of speech, the age of democracy – things like this 

happen? (…) I couldn’t live in such a religion. I couldn’t accept 

it.                Piotr (migrant, male, aged 40) 

 

What Piotr describes as “hatred or sense of difference towards them [Muslims]” 

resonates with the rhetoric of global Islamophobia which increased significantly in 

Europe (including the UK and Poland) following the 9/11 and 7/7 terrorist attacks 

(Allen 2010, 2013; Pędziwiatr 2010; Sheridan 2006). While developed in the context 

of international mobility and increased encounters with difference in the UK, Piotr’s 

attitude appears to be driven by global events and echoes the prejudiced responses 

towards Muslim people which I have explored earlier in this thesis (see Chapter 5). 

Interestingly, although in the interviews Piotr expressed openly Islamophobic views, 

he also spoke of Muslims in positive terms with regard to family values. Moreover, 

in doing so, he seemed to identify with the Muslim community in Britain rather than 

Polish immigrants.  

 

They really – and you can see it here [in the UK] (…) – family 

is a huge value for them. That’s a number one thing. You can 

see it here [in the UK] - how they support one another. (…) And 

with us - you see it especially with the Poles abroad – it is 

slightly different. So, I believe it’s a huge advantage for them, 

because I believe families should be just like this. Even 

though… there may be various relationships, family should stick 

together in significant moments. And with us – it doesn’t work 

exactly like this.       Piotr (migrant, male, aged 40) 

  



198 
 

Significantly, until recently, Piotr had little contact with diversity in the UK context 

beyond his workplace. This is, indeed, exemplified in one of his statements - “I only 

live here. But, somehow I don’t take part in it [UK society]” - which echoes 

Bauman’s (2005: 78) claim about post-modern individuals “retreat[ing] into islands 

of sameness”. The situation has changed, however, since he started attending college 

in order to improve his language and other skills. Unexpectedly, given the extent of 

racism and Islamophobia Piotr expressed in interviews, this turned out to be a fateful 

moment (Giddens 1991b) for him. It appears he has been gradually befriending his 

course mate, a Muslim Kurdish man.    

 

I started college here two months ago and let me tell you this – 

(…) I sit next to a guy from Kurdistan or so and, well… if I had 

this contact earlier, I guess, my attitude towards them [Muslim 

people] would have been different. (…) As for now – I can see – 

I even talk to him, you know. We do talk. And, I can shake 

hands with this guy. I’ve realized today he shook hands with 

me! He wanted to shake hands and I shook back, and that very 

moment I realized that if I had been in a café full of them 

[Muslim people] or Black people with my friend X., (…) we’d 

be wondering why we’re in such a place and why there are no 

separate restaurants for e.g. Blacks – such silly jokes right? (…) 

I admit there’s this negative attitude towards these people. And, 

yet, today a guy wanted to shake hands and I shook back – it 

was normal – I shook his hand and I felt good with it, you know. 

I felt that this intolerance (…) sort of faded away. Maybe, 

maybe it’s enough to get to know such a person and your 

opinion changes.       Piotr (migrant, male, aged 40)  

 

The narrative above is an example of a meaningful encounter which has a potential 

to break down deeply-seated prejudices (Hemming 2011; Valentine 2008). In the 

quote, Piotr speculates that through such encounters he may possibly change his 

attitude towards Muslim people. Such a statement by a declared and ‘consciously’ 

racist person appears quite unusual. It suggests that an attitude towards difference is 

a process (rather than a condition) prone to continuous negotiations (Valentine and 

Sadgrove 2012). Indeed, Piotr seemed to be unprejudiced towards his Muslim boss in 

Poland. Then, in the context of increased encounters with Muslim people in Britain 

(and growing global Islamophobia), he developed a set of somewhat contradictory, 

yet predominantly negative beliefs about them. Finally, being aware of his own 

prejudice, he has started to enjoy the company of a Kurdish course mate and 

speculate of possibly rethinking his negative attitudes.          
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Paradoxically, given the extent and nature of his prejudiced views, Piotr strives 

not to pass any of his negative attitudes onto his, now teenage, daughter. This 

parenting strategy is very intriguing. Earlier in the thesis (see Chapter 6), I have 

argued that parenting styles are prone to change in the context of migration and 

encounters with different normativities (de Haan 2011). How Piotr wants to raise his 

daughter seems particularly influenced by his negotiations of socially acceptable 

views towards difference.   

 

I don’t show or express my attitudes towards different nations 

when I’m with X. [name], right? I don’t let her notice that I 

think in a certain way. I never tell her they [Black people] are 

lazy or so. No. It’s never like this. I try to be neutral when we’re 

together, right? And, I don’t make any comments. (…) I want 

her to evaluate such things on her own… I want her to decide 

what her opinions are… or to develop opinions. (…) I don’t try 

to impose anything.     Piotr (migrant, male, aged 40) 

 

It appears that there is a significant discrepancy between Piotr’s personal feelings 

towards difference and what he believes is an appropriate attitude to be passed onto 

his child. Although similar parental behaviour has been recognized with regard to 

dangerous and/or addictive activities including drinking (e.g. Valentine et al. 2012), 

there has been relatively little discussion about it with reference to ‘political 

correctness’ and socially appropriate behaviour. In their recent paper, Valentine and 

Harris (2014a) argue that due to growing awareness of public and legal penalisation 

of prejudice (such as racism) in the UK context, people tend to privatise their 

negative attitudes and express them amongst trusted friends or family members. This 

is, the authors stress, the consequence of increasing formal demand for conviviality 

and ‘political correctness’ in public spaces. What Piotr narrates here could be 

described as hyper-privatisation of attitudes – withholding negative feelings from a 

child in order to pass on ‘politically correct’ views only.  

In contrast to Julia’s story, this case study is an exemplar of how people may 

develop and further negotiate their attitudes post-migration. Whereas for Julia family 

influence and encounters in Poland were formative enough to affect her approach 

towards difference in the British context, Piotr’s home situation as well as 

insignificant contact with Islam pre-migration had no impact on the negative 

attitudes he developed in his later life, in particular in the context of his precarious 

position as a low-skilled migrant (McDowell 2009; McDowell et al. 2007). Recent 
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Eastern European labour migrants have been reported to feel disadvantaged, 

devalued and deskilled  in the UK context (Currie 2008) and thus more likely to 

develop unfavourable and stereotypical attitudes towards fellow workers (Cook et al. 

2011a, 2011b). Importantly, some of the prejudiced views Piotr expressed are quite 

complex, selective and situated. In spite of being Islamophobic and anti-Muslim, 

Piotr truly admires Muslim people for some of the values he believes they live with. 

In doing so, he appears to identify with their attitudes towards family and mutual 

care, and distances himself from his migrant co-nationals (see Chapter 6). In 

addition, his recent meaningful encounter with a Muslim Kurdish course mate seems 

to have challenged the prejudice he was openly articulating not long ago. These 

findings contribute to the understanding of encounters with difference as open-ended 

and context dependent processes (Valentine and Sadgrove 2012). They also reinforce 

the recent critique of geographies of encounter by confirming that pure contact with 

the Other rarely translates into respect for difference and capacity to live with 

diversity (Valentine 2008; Valentine and Sadgrove 2012). Furthermore, the story 

reaffirms that workplace encounters may be particularly meaningful for some people 

and result not only in greater understanding or engagement with difference, but also 

in tensions, divisions or segregations (Cook et al. 2011b; Harris and Valentine 2014). 

Finally, unlike Julia’s, Piotr’s case suggests that development of prejudice – or a 

whole set of unfavourable feelings and emotions that mobilize racial, religious and 

other stereotypes - may be the consequence of migrant encounters with diversity. 

Curiously, these negative attitudes, regardless of their profoundness and intensity, 

may be at the same time recognized as inappropriate, incorrect or socially 

unacceptable (Valentine and Harris 2014a) and concealed from significant others, 

children in particular.       

 

7.4 Magda: In-between openness and prejudice  

Magda (aged 29) was born and raised in a non-diverse, yet as she claims very idyllic 

and open-minded, environment in the South of Poland. As a child she was strongly 

influenced by her father who became her role model and authority. Magda portrays 

him as a very spiritual, sensitive and respectful man, and argues that as a grown-up 

woman she strives to live according to the same values herself. Unfortunately, as her 

father died when she was a teenager, she withdrew into herself and her ties with the 
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rest of her family became looser. She admits that at that time one of her female 

friends who used to live according to strict Catholic values had a significant impact 

on her. As a result, she developed a rigorous attitude towards many important life 

issues including starting sexual life or drinking alcohol.    

Having finished her master’s degree in a major city in Southern Poland, Magda 

was encouraged by one of her acquaintances to find a summer job in London in order 

to save some money. She had very little awareness of British society at that time and 

practically no contact with difference in terms of ethnicity, nationality, religion or 

sexuality. When she was leaving Poland, she was certain she would be coming back 

in a few months at the latest. She had already had a full-time job waiting for her in 

Poland.  

Magda’s first encounters with British society were predominantly mundane. 

Contrary to the stories of some migrants in my study who were utterly surprised with 

the increased visibility of difference in the UK context (see Chapter 6), Magda 

claims to have taken the diversity she faced in London for granted and assumed it to 

be an integral feature of the UK society. In other words, despite being familiar with 

by and large White, Polish and Catholic environment, she did not consider London’s 

diversity as different or strange. As she primarily focused on securing her summer 

job, she also admitted not paying much attention to her largely fleeting urban 

encounters. In doing so, she seemed to have an indifferent attitude towards diversity. 

Unexpectedly, working as a waitress in one of the city centre’s restaurants, she 

met a non-British Muslim man who she immediately fell in love with. She argues 

that she found his integrity and similarly strict religious values particularly 

appealing.  

 

I knew I wouldn’t find such a man in Poland. As a Muslim, he 

didn’t drink alcohol. (…) And he has some rules he lives with… 

Religious rules I do appreciate. That was very important for me. 

(…) Marriage chastity. (…) The pure fact that in a relationship, 

there should be marriage. As much as I can see, the majority of 

couples live without a marriage, which is not – well, these are 

my very personal beliefs. (…) Personally, I would feel bad 

living with somebody without a marriage. So, it was very 

important for me.           Magda (migrant, female, aged 29) 

 

Interestingly, in the narrative, Magda seems to make an implicit moral judgement 

about Polish men. Although she never articulates this in an explicit way, she implies 
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that they are not devout enough for her to classify as potential life partners. In doing 

so, she essentialises and orientalises them as morally inferior (Said 2003 [1978]) 

contrary to the general trend in my study to view Polishness as morally superior with 

regard to family values (see Chapter 6). A deeply religious Muslim man, whose 

values Magda could identify with, was on the other hand, regarded a ‘proper’ 

partner. Whilst the literature has often looked into religious conversion being the 

consequence of marriage (Köse 1999; Köse and Loewenthal 2000; Rambo 1993; 

Shatzmiller 1996; van Nieuwkerk 2004), there is relatively little studies into 

religion/value-driven motives of engaging into inter-faith relationships. Some 

researchers argue that one of the reasons for choosing to live in Islam is “the 

conception of essential manhood and womanhood as well as the patriarchal nuclear 

family” (Sultan 1999: 325). However, when Magda met her present husband, she 

never considered religious conversion. In her case, it was not Islam per se (or the 

value system it represents) that she found attractive. Rather, it was what Magda 

understood to be her partner’s personal characteristics in terms of religiosity, 

morality and certain normativity. This finding is, thus, quite unusual and contributes 
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Falling in love with her husband was a fateful moment (Giddens 1991b) for 

Magda as it challenged and affected all her life plans. In a relatively short time she 

decided to stay in the UK, got married and started a new two-faith family life, first in 

London and sometime later in Leeds. It is particularly interesting in this context that, 

while living in Poland, she had quite ambivalent feelings towards Islam.  

 

It was one of the religions of this world, I’d be a little afraid of – 

at that time, I mean. (…) I guess it’s [her attitude] more positive 

now. Being in Poland, I hadn’t - It wasn’t significant for me so 

to speak. The only thing I remember from that period is these 

horror stories of some women from the TV programme 

“Rozmowy w toku” [ENG: Discussions in progress]. And being 

here I could see that there are two sides of a coin. I still can see 

the things which could be changed. For example, men could use 

Quran less or try to truly understand it. But, on the other hand, 

(…) I see a lot of good things in this religion.         

Magda (migrant, female, aged 29) 

 

It appears that Magda held a set of Islamophobic views pre-migration. In the 

interviews, she stressed that this attitude was largely affected by the media - some 

sensationalist TV programmes in particular - which presented Polish women as the 
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victims of their Arab-Muslim husbands (see Chapter 5). Nevertheless, through her 

intimate relationship with a Muslim person her attitude has changed. It now seems to 

be shaped by Magda’s day-to-day negotiations of difference. Previously in this thesis 

(see Chapter 5), I have suggested that since some of my migrant participants had a 

limited contact with certain categories of difference in Poland (e.g. Muslim people), 

their attitudes were particularly prone to be influenced by the media (see Chapter 5). 

The shift Magda narrates above suggests that in the context of mobility between a 

relatively homogeneous and a diverse society rather than remaining influenced by the 

media some migrants may start to develop attitudes through personal encounters.    

Notwithstanding this significant change, Magda still appears to conceptualize 

what she considers European/Western and a Muslim world in binary oppositions. 

Interestingly, at the same time, she claims to be open to dialogue and everyday 

negotiations of difference. 

 

There are differences. It’s not like these are the same worlds. 

They are different worlds. Two worlds. But, everything’s 

negotiable and manageable.    Magda (migrant, female, aged 29) 

   

Indeed, Magda’s two-faith (Catholic-Muslim) relationship has required a lot of 

everyday negotiations. Against this backdrop, it is interesting how, and upon what 

rationale, she and her husband divided home duties between themselves.     

 

I can see that my husband brought many behavioural routines or 

prejudices from his country. And, I don’t like them. But, over 

time - it’s important to explain things to him and say that it’s not 

like this, that things work differently. (…) At the beginning 

when we started to live together, I remember he came into the 

house, took his shoes off and was barefoot. I told him to put 

slippers on. He said he was accustomed to be just like that 

because in X [country] his mum would always clean the floor, 

so you could be barefoot. At first, it surprised me, because what 

I meant was - I didn’t want him to catch a cold. And, later I 

thought: “Do you think I’m going to clean this floor?” I told him 

so. I said: “I’m not going to do that. We’re in Europe. I do work, 

you do work. I do clean, you do clean.” And, in the end it’s him 

cleaning the house [she laughs]. I don’t usually do that.  

 Magda (migrant, female, aged 29) 

 

Even though the narrative appears to recall (Islamic) feminist critique of patriarchal 

power relations in Muslim communities (Mahmood 2001; Moghadam 2002; Mojab 



204 
 

2001), Magda’s claim about the importance of “explain[ing] things” to her husband 

and her desire to live in line with “European” values resonate with orientalist 

discourses (Said 2003 [1978]). Indeed, she conceptualizes Islamic and/or Arab 

traditions and values as somewhat inferior, less civilized, oppressive to women and 

thus requiring a correction or an adjustment to, as she implies, ‘proper’ European 

ones. This suggests that, despite her favourable feelings towards Islam explored 

earlier in this section, Magda essentializes Muslim people and communities. This is 

further reflected in the account below.     

 

In a Muslim country you have no escape. (…) I prefer being 

here [in the UK], because I can do what I want and nobody 

forces me to do some things. It’s not perceived badly when I go 

shopping alone in the evening. I’m not afraid that I’ll be 

stigmatized for completely normal things. (…) We agreed that 

we would live in Europe. So, I wasn’t afraid of anything because 

here the law treats women and men equally. So, here the law 

doesn’t make any doors closed. Even if my husband turned out a 

bad person at some point, I’d be protected by law. I could fight 

for myself.           Magda (migrant, female, aged 29)  

 

There appears to be an implicit prejudice towards Muslim people and living in what 

Magda calls “a Muslim country” underlying this statement. She, indeed, seems to 

assume that if she was in the same life situation in her husband’s home society, she 

could be oppressed and stigmatized for what she understands as “completely normal 

things”. For this reason, as Magda continues, she and her husband live in what she 

labels “Europe” and conceptualizes in similarly essentialist terms as a uniform social 

space rather than an ethnically, culturally and religiously diverse continent. The 

quote again reveals Magda’s tendency to orientalise Muslim people as well as 

essentialize not only the Middle East, but Europe.   

Magda’s ambivalent attitude towards Muslim people and Islam is further 

expressed in her narrative of having and raising children. Although her marriage has 

been on many occasions described as transcending religious and cultural divides, 

mutually enriching and inspiring, it might sooner or later face a significant challenge. 

Magda admits that she and her husband have a profound (yet, consciously neglected) 

dilemma related to their future children’s religious attachment.  

 

We still don’t agree about that [raising children]. Well, there’s 

nothing to talk about here. Really. I’d prefer my children to be 
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of my religion and he’d prefer the kids to be raised in his… So, 

as for now – we don’t have children [she laughs]. But, I don’t 

know how we could solve it. We can adopt a child. If we adopt a 

child, this kid can be raised in a religion he or she was born in. 

(…) We still don’t know - (…) I don’t know what we’ll do. 

Personally, if it is a boy – I’ll have nothing against [him being 

Muslim]. But, if it’s a girl – I’d prefer her not to be [Muslim]. 

They do have limited rights. (…) If my daughter was Muslim 

and in the future had a husband who’s like my own husband, 

there’s absolutely no problem. But, my husband is quite unique 

when I compare him to the majority of [Muslim] people I know. 

(…) So, we’ve sort of swept this issue under the carpet for now. 

And, I know it will be a difficult for us.    

  Magda (migrant, female, aged 29) 

   

This narrative is also interesting for another reason. Namely, it captures the 

complexities of the effects of migrant encounters with difference. Magda’s 

complicated, yet predominantly positive, encounter with a Muslim person does not 

appear to influence her attitude towards the whole group (Matejskova and Leitner 

2011; Valentine 2008). Indeed, Magda perceives her husband as exceptional in 

comparison to other Muslim people, men in particular. This only reinforces her 

prejudice and mobilizes racialized as well as gendered discourses associated with the 

alleged domination of Muslim men and oppression of women (Døving 2010; Said 

2003 [1978]; Spivak 1999). She would not want her daughter to be Muslim implying 

that she might as a Muslim woman be oppressed in the future. At the same time, she 

is not against her son being a Muslim. Even though she continuously experiences 

largely positive encounter with religious difference at home, her negative attitudes 

towards Muslim men and the assumed oppressive power-relations in Muslim 

communities seem unlikely to get challenged.  

While Julia’s and Piotr’s cases are quite clear in terms of what the consequences 

of migrant encounters may be – the former exemplifies what could be viewed as a 

development of positive attitudes and the latter as mostly negative ones – Magda’s 

story is much more complex. By shifting from openness to prejudice, respectful to 

essentialist discourse, her understanding of and feelings towards difference remain 

fluid, selective and contextualised. In this respect, the case is particularly reflective 

of the intricacies of lived experience of difference (Valentine and Sadgrove 2012). 

Importantly, it explores the willingness to negotiate similarities across difference 

post-migration and a capacity to live and engage with difference on an intimate level. 

In doing so, Magda’s story contributes to and extends the understanding of 
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geographies of home encounters which remain largely underexplored (Schuermans 

2013; Valentine et al. 2014, forthcoming). In particular, it suggests that such issues 

as family roles, home-making and raising children are prone to fuel tensions and 

mobilize prejudiced discourses. This echoes the findings of the previous chapters of 

this thesis (see Chapters 4 and 6) and reiterates the significance of family values for 

many Polish migrants to the UK. However, Magda’s case appears more complicated 

in that regard. The informant has, indeed, rejected the Polish men as potential life 

partners. She admits being particularly attracted to her Muslim husband due to his 

religiosity, lifestyle and conservative understanding of marriage. In doing so, she 

draws clear identity boundaries between what she conceptualises as Polish men’s 

values and her own.  

In addition, Magda’s story is significant, because it implies that the extent to 

what people’s values and attitudes towards difference are shaped by the media is 

likely to alter in the context of migration from a relatively homogeneous to a diverse 

society. Magda’s perception of Muslim people, and men in particular, was 

significantly influenced by the media discourse in the Polish context (see Chapter 5) 

pre-migration. At that time she had no contact with Muslim people and Islam apart 

from sensationalist TV programmes and took for granted the singular (and frequently 

prejudiced) representations of the Islamic world that she came across. Ever since she 

moved to the UK and met her husband, she has been personally engaged with 

Muslim people and her attitudes, while partly situated in broader orientalist power 

relations (Said 2003 [1978]), are mostly framed through her personal encounters. 

 

7.5 Conclusions    

In this chapter, I have continued to investigate migrant encounters with difference. 

By looking in depth into three cases of Polish migrants to the UK, I have focused on 

the processual nature of encounters (Valentine and Sadgrove 2012). In doing so, I 

have particularly recognised the post-encounter – i.e. the consequences of encounters 

- which remains underresearched in geography and social science literatures (see 

Chapter 2). 

I have illustrated that, in the context of migration, the effects of encounters with 

difference include development of values and attitudes, their enhancement, revision 

or change. I have also shown that they embrace a range of situated, contextualised 
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and/or fluid personal stances such as rejection, discrimination, stereotypization, 

normalization, familiarity, acceptance, respect, solidarity and involvement. 

Importantly, I have demonstrated that an increased migrant contact with diversity 

results not only in positive, but also negative attitudes as well as hostility, prejudice 

and racism. This contributes to the geographies of encounter critique (Valentine 

2008; Valentine and Sadgrove 2012) outlined earlier in this thesis.  

Throughout the chapter, I have evidenced that meaningful encounters (Amin 

2002; Hemming 2011; Valentine 2008) pre-migration are likely to affect people’s 

capacity to live with difference post-migration. As I have only focused on a few case 

studies, this calls for further insights allowing to recognise which types of encounters  

pre-migration (e.g. positive or negative) are particularly consequential for migrant 

reception of difference.   

Given the fact that in my study I have investigated encounters with various 

categories of difference, it is important to reflect on the evident across this chapter 

(and the previous one) saliency of migrant attitudes towards non-White, non-

Christian and, to a lesser degree, non-heterosexual people. As I have argued in the 

previous chapters (see Chapter 4 and 5), ethnicity, skin colour, religion and sexuality 

assume, for various reasons, the proportion of main axes of difference in Poland. It 

appears they remain so in the context of migration. This is only partially 

acknowledged in the literature which has so far drawn attention to migrant 

perceptions of ethnicity and non-whiteness (Fox 2013; McDowell et al. 2009; Parutis 

2011; Ryan 2010a).  
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Chapter 8: The impact of migrant experience on  

the circulation of values and attitudes 
 

 

8.1 Introduction 

In this thesis, I have so far investigated migrant encounters with difference in terms 

of ethnicity, religion, class, sexuality, gender, age and disability, and the 

consequences of these encounters for value and attitude (re-)production, revision or 

change (see Chapter 6 and 7). In this chapter, I continue to explore the effects of 

migrant encounters and focus on how contact with difference in the British context 

impacts on or shapes relations between migrants and their significant others who live 

in Poland. In particular, I look at the circulation of values and attitudes between 

Polish migrants to the UK and their non-migrant relatives and/or friends.  

While I have thus far argued that the consequences of migrant encounters have a 

personal dimension (e.g. affect migrant capacity to live with difference, see Chapters 

6 and 7), in this chapter I evidence that they also involve mobility of values and 

attitudes. In the case of migrants and their significant others who reside in a sending 

country, such circulation occurs also across national borders and distinctive cultural 

settings. Despite a growing body of literature on transnational circulation of ideas 

(e.g. Elrick 2008; Levitt 1998; Levitt and Lamba-Nieves 2011; Maliepaard and 

Lubbers 2012), there remains little understanding of how, when, where and to what 

extent passing on and challenging values, attitudes, behaviours, language and cultural 

capital may take place. In this chapter, I attempt to contribute to, and extend, these 

discussions by exploring how a cross-border circulation of values, attitudes and 

practices regarding difference becomes an integral element of migration experience.  

Earlier in this thesis (see Chapter 2), I have outlined why I advocate the usage of 

the term circulation (instead of transmission) with regard to migration and 

transnational relationships. I have drawn attention to the fact that while the notion of 

transmission has been broadly explored in the context of intergenerational or 

institutional transfer of values, attitudes, lifestyles or everyday routines (e.g. Carol 

2014; Gronhoj and Thogersen 2009; Scourfield et al. 2012; Valentine et al. 2012), it 
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is problematic with reference to migration experience. This is due to the assumptions 

of linearity the process of transmission is underpinned by (see Chapter 2). What 

occurs between Polish migrants to the UK and their significant others in Poland is, as 

I demonstrate, much more complex. Beyond one-way transmission, it frequently 

involves confrontation, contestation and proliferation of ideas, values and attitudes 

towards difference. Therefore, I have argued (see Chapter 2), the concept of 

circulation describes these processes more accurately. In the chapter, I nonetheless 

use the term transmission to stress the instances when one way transfer of ideas does 

in fact take place.      

As circulation assumes in this thesis the pre-existence of meaningful human 

relations
22

, I begin the chapter with an analysis of the nature of migrant contact with 

significant others in Poland. In particular, I explore form, frequency and type of 

contact as well as strategies it may involve. Secondly, I recognise the significance of 

visiting and experiencing the aspects of migrant environment by family members 

and/or friends from Poland. In doing so, I examine how values and attitudes towards 

difference are passed onto significant others during their (yet short-term and often 

singular) stays with migrants in the UK. Next, I focus on what (rather than when) is 

transmitted and acknowledge that beyond values and attitudes behaviour, routines, 

language and stereotypes are also very likely to circulate between migrants and 

significant others. Lastly, by exploring the examples of change, revision or rejection 

of values and attitudes, I look at the influence of migrant experience on significant 

others in Poland on one hand, and the impact of family and friends on migrants in the 

UK on the other.  

 

8.2 The nature of migrant contact with significant others in Poland 

Earlier in this thesis (see Chapter 2), I have noted that while migration necessarily 

affects relationships between significant others (Baldassar et al. 2006; Francisco 

2013; Parrenas 2005), information and communication technologies and lower travel 

costs have increasingly contributed to sustaining close ties across long-distances 

(Krings et al. 2013; Levitt 2001; Nedelcu 2012). Against this backdrop, I have 

argued, it is particularly significant to continue research into how migrants stay in 

touch and possibly influence their significant others’ values and attitudes towards 

                                                           
22

 For the discussion of the concept of significant other see Chapter 3: Stages of research process.  
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difference. In this section, I focus on the nature of mediated contact (e.g. phone talks, 

Skype conversations, text and multimedia messages, e-mails, facebook activity) as 

well as direct - which involves migrant travelling to Poland. Significant others’ visits 

to the UK are addressed in the next section as they unpack an embodied experience 

of diversity and difference in the British context and distinctive opportunities to pass 

on ideas. 

Drawing upon the empirical data, I would like to note here that the majority of 

my research participants assessed their contact with relatives and/or friends in Poland 

as either very good/close or good/close. This is unsurprising given the conceptual 

and methodological framework of this research project. Indeed, I have focused on 

migrants and their significant others who remain in meaningful relationships (see 

Chapter 3). Moreover, in the majority of cases the contact was hardly limited to one 

type. Rather, it was diverse (mediated and direct) and engaged various information 

and communication technologies. This is illustrated in a short extract below in which 

Alina describes how she is constantly in touch with her sister in the UK.     

                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                                  

Alina (A): We contact each other regularly. [Via] Facebook, for 

example. E-mails. I don’t know. We Skype. She phones home.  

Interviewer: How often do you get the opportunity to meet? 

A: Always for Christmas, for Easter. And, for summer holiday. 

She comes here [to Poland] three times a year.     

Alina (significant other, in her 20s) 

 

Alina’s statement is representative of the majority of respondents’ narratives. It 

resonates with the studies into transnationalism and media usage which stress the 

simultaneous consumption by migrants of diversified technologies to maintain a 

broad and intense contact with their home societies (Christiansen 2004; Metykova 

2010; Nedelcu 2012). Such routines appear to particularly encourage very frequent, 

yet short-message-style contact as in the case of Aga and her migrant brother - 

Marek.            

   

Well, [it’s] practically every day. We both have Skype, we have 

GG [Polish online instant messaging client] and these 

conversations are every day. But, these aren’t long discussions... 

lasting for an hour or so. Such long conversations occur quite 

rarely.                  Aga (significant other, in her 30s) 
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The frequent short-message-style contact was generally appreciated by the research 

participants. It was argued to play an important emotional role (e.g. the significance 

of hearing a person’s voice even for several seconds, the meaning of SMS birthday 

wishes) which confirms the findings of other studies (Francisco 2013; Horst 2006; 

Licoppe and Smoreda 2005). However, a few informants admitted avoiding it and 

enjoying a more sporadic, yet – as they believed – better quality relations. It is 

important to stress here that this approach was utilised by the migrants who 

emphasized that they, in general, valued face-to-face over mediated contact such as 

Tomek. 

        

Generally, I’m a person who rarely contacts relatives or friends 

from abroad. I’m not really into the Internet contact and, well, 

everybody complains they rarely hear from me. Both friends and 

family. (…) I guess I don’t need it [contact] as much. I guess I 

don’t appreciate such a contact. I don’t like to contact via the 

Internet. But, if I go to Poland, I try to meet with everybody, 

visit everybody.                 Tomek (migrant, male, aged 26) 

 

Given the fact that international mobility tends to change the dynamics of pre-

existent relations (Baldassar et al. 2006; Francisco 2013), it is unsurprising that many 

informants compared the frequency of direct contact with their family members 

and/or friends pre- and post-migration. Unsurprisingly, many respondents in my 

study, such as Hanna below, spoke of a more frequent direct contact in the past.    

 

This contact is more sporadic now. It’s a telephone contact, 

facebook contact, we also communicate via the Internet – Skype 

or so. I’m also at this stage – I’m totally busy with thousands of 

things. I’m starting my own family, I work (…), so we contact 

each other not that often.      Hanna (significant other, in her 20s) 

 

Interestingly though, a few research participants described their contact with migrant 

significant others as more frequent and/or closer post-migration. Katarzyna and 

Wojciech, for example, are certain that they have had more opportunities to see or 

talk to their son ever since he moved to the UK in comparison to several years before 

when he studied in another Polish city and was, according to his parents, excessively 

engaged with social life.  

 

It turned out we saw each other more often when he moved to 

the UK, than when he had studied in X [name of Polish city]. At 
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that time it was us who had had to travel to X in order to finally 

see him.   

Katarzyna & Wojciech (significant others, in their 50s) 

 

Given this body of data, the extent of migrant encounters with difference in the UK 

(see Chapter 6) and the literature on transnationalism (Levitt 2001; Nedelcu 2012; 

Vertovec 2009), it seems that there is a ground for the circulation of ideas about 

difference. I found it striking, however, that when asked about the nature of contact 

the majority of research participants claimed to discuss banal issues rather than any 

profound experiences of difference in the British context. According to my 

respondents, the most salient topics include what they call regular catching up – 

health, moods, weather, day-to-day work/school experiences, shopping, food, 

evening/weekend plans, family news and gossips, partners and friendships, broadly 

understood events in Poland, etc. This is illustrated in Barbara’s account of her 

Skype and phone conversations with her migrant daughter.        

 

Last time we showed our nails to each other – she had bought a 

nice polish and she had to show it to us immediately. But, it’s a 

regular phone conversation most often. (…) It usually starts 

with: “What did you have for dinner today?” She asks us what 

we had or have for dinner, right? We talk about what she does, 

how she feels, what’s up at work, whether she has any new 

acquaintances, whether she’s planning something, what 

happened here [in Poland], what has changed, what I’ve seen 

and read, whether some film has been released in Poland or 

not… such things.    Barbara (significant other, in her 50s) 

 

As I prompted the respondents to elaborate about whether they discussed with their 

significant others difference in terms of ethnicity, religion, class, sexuality, gender, 

age and disability, a few of them produced somewhat defensive narratives. In these 

statements participants often referred to the interview situation (i.e. the topic 

discussed) and conceptualized it as exceptional in contrast to the everyday 

conversations they believed to have with their relatives and/or friends in Poland. One 

such a narrative is presented below. What makes this quote particularly interesting is 

the fact that Artur enthusiastically engaged in discussing his views on difference 

across all the interviews (see e.g. Chapter 6 and his narrative about Muslim people in 

the UK, p. 165). 
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We don’t have such conversations [the respondent implies here 

he does not discuss with his significant others the issues he 

addresses during the interview]. We don’t talk about gays and 

lesbians or minorities. If I challenge anything - that’s related to 

politics mainly. That’s usually with my father because he loves 

football and I love football, so we have such talks after a 

particular game, Poland-Russia for example.                     

Artur (migrant, male, aged 35) 

 

One reason for the predominantly banal dimension of the contact with significant 

others in Poland may be the fact that the majority of migrant participants in my 

sample had lived in the UK for at least a few years at the time of the research. By 

doing so, they had accustomed their family members and/or friends in Poland to their 

life situation. In other words, migrant life in the UK did not appear to be an 

unfamiliar, urgent or important issue neither for the migrants themselves nor for their 

significant others. The other explanation for the perceived absence of more 

substantial conversations, may be related to the very nature of long-distance intimacy 

and closeness, and the role communication technologies play in maintaining them 

(see Chapter 2). For such remote family making it is neither the essence of 

conversation, nor the information it transmits, but the possibility to see, hear and be 

together-apart that makes the difference. Such a distant co-presence allows physical 

absence more bearable (Francisco 2013). Given this understanding, it is unsurprising 

that when asked about their contact with significant others abroad, many of my 

research participants focused on recalling such intimate moments in the first place. It 

is precisely such moments they found most meaningful for maintaining closeness and 

engagement. Krystyna, for instance, recalled celebrating her migrant daughter’s 

birthday and drinking alcohol online (yet feigned) as particularly important.     

 

Iga [daughter] gives me a missed call and I know I have to go to 

the living room, turn the computer on and call her. Then, we just 

sit and talk – sometimes we talk for 2-3h. She had her 30
th

 

birthday last year, so we celebrated it via Skype [she laughs]. I 

put the music on for her – the one she likes [she means she put 

the music on in her house and Iga listened to it via Skype]. She 

was so happy! We had so much fun. We were joking a lot and 

laughing. Quite recently there was another funny thing – we 

were Skype’ing and our son-in-law came from work and wanted 

to celebrate a football game. His team had been playing so he 

wanted to drink for them and he said to my husband: “Dad, you 

have to drink with me!” And, it was already quite late, so my 
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husband poured water into a vodka glass and pretended to have 

a shot with him [she laughs]. 

Krystyna (significant other, in her 50s) 

 

Although the contact described above could be interpreted as embracing a set of 

mundane small-talks, banal exchanges or pleasantries, in the eyes of the respondent it 

is significant for maintaining family intimacy. In addition, against the backdrop of 

physical absence and longing, it resembles of ordinary family life and is, 

furthermore, a manifestation or a reminder of warm feelings and emotional 

engagement.     

In a similar vein, a conscious avoidance of certain topics, tensions or conflicts 

becomes a strategy for sustaining warm and familial relations from abroad. In the 

narrative below, Lena reflects on her differing approach to her parents in Poland. 

Whilst with her mother, she can – as she says – discuss her attitudes and views, with 

her father she prefers to avoid such conversations for the sake of good relations.    

 

Well, it depends who I talk to. For example, with my mum – I 

have no problem expressing my own opinions. It’s a little 

different with my father. (…) I have a general idea of his 

[differing] views and I try to avoid topics sensitive for him or 

myself, or the topics which would make us irritated. Because, I 

think there’s no point – we meet, you know, we try to meet as 

often as possible, but sometimes there’s just no point starting 

arguments… there’s just no point. The time is very precious for 

us and, you know, it’s worth talking about nice topics or 

something more down to earth or something more significant.  

Lena (migrant, female, aged 29) 

 

For this informant it is, again, not the contents, but the pure contact that remains 

most important. Lena is aware that she does not share many of her attitudes towards 

difference with her father. Nonetheless, she hardly ever attempts to challenge his 

views or discuss them as the quality of contact they have (i.e. nice time) is far more 

valuable for her than full disclosure.  

Despite the participants’ declarations that their discussions with significant 

others abroad involve mostly banal issues, the analysis of empirical material suggests 

partly otherwise. It appears that the topics regarding difference are heatedly 

discussed in certain circumstances, for instance when something that is regarded very 

meaningful, disruptive, consequential or highly emotional occurs. Indeed, the very 
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same Artur, who was previously quoted for his lack of engagement in conversations 

regarding difference, admitted ‘warning’ all his significant others in Poland about 

Roma people when his new pair of shoes disappeared from the doorstep of his house 

in Leeds. It seems that he connected the increased presence of Roma families in his 

neighbourhood with the lost items. The occurrence triggered a series of 

unconstrained narratives concealing Artur’s prejudiced views about Travellers and 

Roma in the UK. The story was then repeatedly narrated during many conversations 

with Artur’s family members in Poland. Similarly, Magda’s marriage with a Muslim 

person – ‘unexpected’ by her relatives and friends in Poland - started a series of not 

only questions, but nagging about her safety and well-being. This suggests that, 

despite the predominance of unsubstantial conversations (which yet reflect intimacy 

and care), complex circulation of values and attitudes towards difference does occur. 

As such, it is frequently unintentional, coincidental and dependant on personal as 

well as broader socio-political circumstances. Clearly, of all the migrant informants 

only one, Tomek, explicitly spoke of the debating nature of his relationship with his 

significant other. Nevertheless, for the majority of participants the circulation of 

knowledge, values and attitudes remained largely circumstantial and unintended. In 

the quote below, Lena, cited above for her strategy of avoiding tensions with her 

father, explains this “coincidental” character of circulation:   

 

It’s usually coincidental. My mum says something, for example 

she says a story or what happened or what she saw on TV or 

whom she talked to or what she was told by another person and 

we start developing this thread. And, it’s at that point when we 

form opinions and talk. Usually, she just asks me: “How does it 

work in England? What do people do?” For example – what do 

people have for dinner? Or – what do people do during 

Christmas? Such things. It’s random - rather than starting a 

conscious dispute.  Lena (migrant, female, aged 29) 

 

Apart from experiences regarded as disruptive, consequential or emotional, a starting 

point for substantial discussions about difference is often a moment when migrant’s 

or significant other’s behaviour, language or decisions are interpreted as 

inappropriate or offensive. Filip, for example, revealed that he could not stand it 

when his father used certain stigmatizing expressions to describe ethnic and sexual 

minorities. Although for some time he ignored his father’s language in order to, as he 

told me, “have a pleasant time together”, he felt uncomfortable with this avoidance 
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strategy and eventually started to challenge his father. I come back to this example 

further in the chapter.  

Lastly, and most importantly, a particularly fateful moment (Giddens 1991b) for 

initiating profound discussions about diversity and difference was in my study the 

significant other’s visit to the UK. As it introduces another layer to the analysis of 

when and why circulation of values and attitudes takes place,  it is explored in a 

separate section below.     

By looking into the form, frequency and contents of the cross-border contact 

between migrants and their significant others, in this section I have attempted to 

explore the nuanced nature of human relations that remain a context for the 

circulation of values and attitudes towards difference. In doing so, I have contributed 

to, and extended, the discussion about transnational ties and diffusion of cultural 

knowledge. In particular, I have drawn attention to the circumstances (non-) 

conducive to the discussions about diversity and difference. It appears that long-

distance family making prioritises ordinary and somewhat banal being together-apart 

over more substantial exchange of ideas and views. Beyond everyday gestures of 

intimacy and care, circulation of values and attitudes does, nonetheless, occur upon 

disruptive or meaningful personal experiences, family fractures, tensions as well as 

broader social disturbances. Importantly, a crucial moment triggering the transfer of 

knowledge, language as well as prejudice is the significant others’ visit to the UK. 

This is investigated in the next section in which I focus on the role of ‘the visit’ for 

the circulation of values and attitudes towards difference.  

 

8.3 The significance of the visit to the UK 

Although information and communication technologies have recently gained 

particular significance for maintaining close ties over long distances, direct contact 

driven by a human need for physical co-presence is still argued to hardly supplant 

mediated (i.e. online, phone) interactions (Mason 2004; Urry 2002). In her study of 

Asian and/or British Asian people in Northern England visiting their relatives in 

Pakistan, Mason (2004) argues that corporeal travel and co-present interaction plays 

a particularly symbolic role. Namely, it not only facilitates cultivation of kinship 

networks, but also enables people to confirm a sense of emotional belonging. In 

addition, “visiting involves complex and sometimes sensitive sets of negotiations and 
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practices (…) about propriety, morality, and exchange in kinship relations” (Mason 

2004: 427). It is precisely such negotiations regarding values and attitudes towards 

difference that I address throughout this section.   

Various studies of migration have suggested that there is a greater expectation 

that the migrant, rather than his or her relatives and/or friends left behind, will do the 

visiting (Baldassar 2001; Baldassar and Baldock 2000; Mason 2004). In particular, 

Baldassar (2001) has claimed that once migrants are granted ‘licence to leave’, they 

also acquire an ‘obligation to visit’. These studies have, however, largely focused on 

long-distance kinship management that often involves expensive and time-

consuming intercontinental travel or is framed by restrictive travel policies (e.g. the 

necessity to hold a visa). The situation of Polish migrants to the UK and their 

significant others in Poland seems a bit different. Although what Baldassar (2001) 

calls an ‘obligation to visit’ is frequently still the case, the free movement policy 

within the EU, the presence of ‘cheap airlines’ alongside relatively short duration of 

flights between the western and eastern European frontiers, encourage many people 

from Poland to visit their migrant relatives or friends in the UK (Burrell 2011b). As 

Mason (2004: 424) claims, “visiting in this sense [is] a fundamental act of kinship in 

itself”.              

The geography and migration literatures have looked predominantly into migrant 

return visits or second-generation migrants travelling to the country of their parents’ 

origin (Asiedu 2005; Baldassar 2001; Christou 2011; Christou and King 2010; 

Mason 2004; O'Flaherty et al. 2007; Pratt 2003/04; Valentine and Sporton 2009; 

Valentine et al. 2009). Less attention has been paid to significant others visiting 

(rather than reuniting or following) their migrant family members or friends in a host 

society. In this section, I attempt to contribute to this literature by encouraging a 

broader understanding of transnational kinship as a two-sided process in which 

agency and ability to visit is granted to both migrants and those ‘left behind’ in a 

sending country.                    

The majority of significant others in my study have visited their migrant family 

member or friend in the UK at least once. The main purposes of these stays were as 

my informants claimed: a willingness to maintain close relations, a curiosity to see 

the place where the migrant family member or friend lived as well as holiday. The 

visit was usually relatively short ranging from a few days up to over a week (with a 

few exceptions though). During this time significant others(s) would generally stay at 
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a migrant’s home and spend quality time together. Importantly, many significant 

others argued that the visit was primarily planned as a family and/or tourist event. As 

such, it lacked a migratory aspect. This finding seems to add a different dimension to 

the literature about Polish migration to the UK. While there is emerging research into 

how close relations are maintained across national borders (e.g. Heath et al. 2011; 

Krings et al. 2013; McGhee et al. 2013), this literature focuses largely on family and 

network migration – i.e. moving abroad to reunite or follow family members or 

friends (e.g. Moskal 2010; Ryan 2010b; Ryan and Sales 2013; Ryan et al. 2009; 

White 2011a; White and Ryan 2008). Those significant others who travel to the UK 

simply for the sake of being physically together and enjoying a family holiday are 

addressed less.   

As I have argued in the previous section, negotiations of values and attitudes 

towards difference between migrants in the UK and their significant others in Poland 

tend to occur in certain circumstances. In my study, I have observed that the visit to 

the UK was particularly influential in terms of circulation of cultural knowledge, 

understandings and approaches to difference. ‘The visit’ matters because it opens up 

opportunities for significant others, who are permanently resident in Poland, to 

personally experience the aspects of migrant environment – i.e. see, hear, touch and 

taste how, where and among whom their migrant family members and/or friends live. 

This is exemplified in the two narratives below: by Zuza, the sister of Magda and by 

Krystyna, the mother of Iga. 

 

When I visited Magda (…) the only thing that was surprising 

was this diversity. (…) This woman in burqa first of all. That’s 

what I remember until now. Because, you don’t really come 

across such people in our country [Poland]. That’s why it’s so 

noticeable. (…) I was surprised for sure. I showed [this woman] 

to Magda, but that was it. We didn’t talk about it much. (…) She 

[Magda] said: “It’s normal here.”                                

Zuza (significant other, in her 20s) 

 

It was only when we went there [to the UK]… when I asked Iga 

many questions about such stuff [difference]. Because I could 

see people in turbans and all these things. So, it was me who 

asked questions. And Iga explained it to me. Otherwise, she 

didn’t speak of such people. No.                

Krystyna (significant other, in her 50s) 
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These accounts are interesting for a few reasons. Firstly, they emphasize the 

significance of visible difference. Indeed, for Zuza and Krystyna, who due to their 

short stays in the UK experienced mostly fleeting encounters with difference, it was 

what they could see - what caught their attention (e.g. burqa, turban) - that might 

have been interpreted as different. This is unsurprising, given the ‘whiteness’ of 

Polish society and the visual standing-out-ness of difference in the Polish context 

explored earlier in this thesis (see Chapter 4). It also resonates with wider debates 

about  juxtaposing (and queering) of visible difference (i.e. burqa, turban) against 

what is viewed as normative bodies (e.g. Puar 2007, 2008). Here, difference is not 

only visible as such, but also exposes different normativities. Secondly, both Zuza 

and Krystyna draw attention to the role of migrant as a guide who introduces the 

visitors from Poland to the urban diversity of the British city. In this context, the 

migrant – be it Magda or Iga – is viewed as an expert who by “explaining” transmits 

unique cultural knowledge
23

. Thirdly, the respondents suggest that it was them who 

asked about difference as otherwise their relatives would rarely refer to “such 

people”. In other words, Zuza and Krystyna imply that it is primarily a significant 

other who by entering a sensually unfamiliar space initiates a discussion about what 

he or she finds different. In these narratives, an embodied experience of difference 

results in a curiosity or surprise that can be only satisfied by relying on migrant’s 

explanation and knowledge.  

Whilst for many significant others their urban encounters with a visible (e.g. 

ethnic, religious) difference during their visit to the UK remain fleeting, superficial 

and mediated by the presence of their migrant relative or friend, a few respondents 

recalled experiencing a profound personal encounter. Maria, for instance, who was 

earlier in this thesis quoted for some Islamophobic remarks (see Chapter 5), spoke of 

spending time with her migrant daughter’s Pakistani-born house-mate.  

 

She [her daughter] invited us to the place where she rented an 

apartment – I was shocked – because, it turned out she lived 

with a foreigner. So, for me it was… It’s not that I’m not 

tolerant, but it was fear – my first reaction was fear, because, 

God - not only was he a foreigner but also - God a Pakistani! 

Lena said: “Mum, you’re [intolerant]” and I replied: “No, I’m 

not, I’m not.” but as I said – I was terrified at first. (…) This 

                                                           
23

 The role of migrant as trusted expert will be explored further in the chapter; see The influence of 

significant others in Poland on migrants. 
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myth about them [Muslim people], which is common. (…) That 

they are – it’s not about them being religious, because people 

shouldn’t be forbidden to have their religion. But, they are 

fanatics, so fanatic – and I had heard about these bombings. So, 

that’s what I was afraid of. But, when they invited us, we met 

her acquaintances there and those people, this man… we met, he 

prepared a chicken meal. We ate together. And, I realized that 

they had had this sort of connection, they found it really ok.    

Maria (significant other, in her 50s) 

 

Clearly, Maria’s encounter with her daughter’s house-mate was what could be 

described as meaningful contact with religious and ethnic difference (Hemming 

2011; Valentine 2008). Her initial fear, stemming from her prejudiced perception of 

Islam and Muslim people, was not only challenged by her daughter, but also 

questioned by what was for Maria an unexpectedly pleasant time. Further in the 

interview she admitted that:        

 

When I got really surprised after finding out she lived with this 

Pakistani man, I asked: “God, Lena, aren’t you afraid [to live 

with this person]?”, she replied: “Mum, you’re not a racist, are 

you?” I said: “No, but…!” And, she went on: “But…?” And, it 

made me re-think my reaction. No – I’m not [a racist] – apart 

from this single event. (…) She said: “Come on – they are 

people – he is a good man”. I also met his acquaintances,  

because he worked in a shop nearby. But, well, nonetheless – I 

was a little scared. It was a sort of fear of the unknown. But, as I 

said, she knew this person, she spent time with him and she had 

this trust. So, why shouldn’t I have such trust?                     

Maria (significant other, in her 50s) 

 

It appears that positive contact with difference during a short visit to the UK resulted 

in revision of Maria’s negative feelings. Indeed, in the narrative the respondent 

speaks of trust which is a very specific social attitude (Misztal 1996). In this respect, 

Maria’s encounter (and visit to the UK) was deeply transformative as it resulted in an 

alteration of personal attitude towards difference and a development of a more 

general respect for the Other (see Chapter 7 and Valentine 2008). 

Importantly, the transformative potential of the visit to the UK was emphasized 

by several other informants, some of whom claimed that they became, as they put it, 

“more tolerant” as a result of being among or engaging with difference. While what 

they mean by their alleged greater “tolerance” remains questionable (and is beyond 

the interest of this section – for more discussion see section 8.5 in this chapter), it is 
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important to consider these statements as being the consequence of passing on values 

and attitudes towards difference. Indeed, in many narratives, the migrant relative or 

friend - or his or her situated behaviour - plays an active role in shaping significant 

other’s knowledge of and attitude towards the Other. This will be further explored in 

the next sections which focus on what (rather than when and where) is likely to 

circulate and how these ideas influence significant others. 

Although the visit of significant others to the UK does not usually last long and 

the conversations about difference are generally time-limited and context dependant, 

the consequences of being, seeing and experiencing the aspects of the migrant 

environment seem to go beyond the stay in the UK. Indeed, the research participants 

in my study admitted that many discussions about diversity in the UK context are 

continued upon return to Poland either via phone or Skype. In her study of ‘the visit’ 

to Pakistan explored earlier in this section, Mason (2004: 423) claims that the life of 

the visit may “extend well beyond the temporal confines of the event itself”. 

Interestingly, the visit may also encourage some people to actively deepen their new 

cultural knowledge after returning home. One such informant was Aga, who after 

visiting her migrant brother in the UK, became particularly interested in personal 

experiences of women of various religious affiliations and cultural traditions.   

 

Generally speaking we talked a lot after my visit there [in the 

UK]. (…) And, I realized I missed that [education about 

difference]. Because, even though I saw these different religions 

there – I still didn’t know what religions would that be. (…) 

And, even when my kids asked me about these religions – 

because I was there [in the UK] with my kids – I wasn’t able to 

tell them what religion that was. (…) And, kids asked why one 

lady would have only her head covered while the other was 

covered completely. I didn’t know. I don’t know. Nobody 

teaches us such things. Nobody speaks about such things [in 

Poland]. (…) Whatever I saw [in the UK] and whatever he [her 

brother] told me about such issues made me curious. I started to 

read books, right? I started to pay more attention to how things 

are approached in various places and why they’re approached in 

a particular way. (…) I don’t read books such as encyclopaedias 

or scientific books. They’d be too tiring for me. But, I do read 

books like – for example the book about this model – Waris 

[Dirie], right? “Desert Flower” - such books. I also read 

something about India, about Chinese courtesans. About 

extreme cases, I’d say. About some women who described their 

stories… Sure, some of these stories are a little embellished, but 
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well, they let you conclude what the approach towards women, 

the world and people there is.              

Aga (significant other, in her 30s) 

 

In the narrative, Aga voices her unease about her lack of solid knowledge regarding 

cultural and religious difference being a consequence of ethno-national homogeneity 

of Polish society and the hegemony of Catholicism in Poland (see Chapter 4). While 

visiting her migrant brother in Northern England together with her young children, 

she realised that she was unaware of many customs and cultural codes the children 

asked about. Although her brother provided Aga with many pieces of information 

during and after her stay in Britain, which will be further explored in the next 

section, she became curious enough to start her own ‘research’ upon returning to 

Poland. In this respect, her curiosity of the Other goes beyond the embodied 

experience of British society and facilitates further interest as well as – what she 

called later in the interview – “better understanding” of diversity.     

In this section, I have looked into the visit to the UK as a fateful moment 

(Giddens 1991b) frequently initiating or intensifying the process of the circulation of 

values and attitudes towards difference between Polish migrants in Britain and their 

significant others in Poland. In particular, I have stressed the significance of visibility 

(Puar 2007, 2008) and lived experience of difference for the discussions regarding 

diversity. Whilst much of the significant other contact with difference in the UK may 

be fleeting or superficial, in this section I evidence that profound and deeply 

transformative encounters (Valentine 2008) are also likely to occur. In addition, 

following Mason (2004), I suggest that the life of the visit – i.e. discussions of 

difference and circulation of knowledge, perceptions or attitudes – tends to extend 

beyond the temporal frames of the event. Likewise, the outcomes of the visit – be it 

greater knowledge or awareness of diversity; an attitude development or change – 

may be negotiated upon significant other’s return to Poland and fuel further 

circulation of values and attitudes towards difference.  

Given that the migration literature tends to focus on migrants visiting their 

respective home societies and has so far conceptualized significant other’s presence 

in host countries as a part of family migration or transnational networks, in this 

section I contribute to the discussions about the nature of mobility and managing 

kinship over long distances. Naturally, and in line with the existing literature (see e.g. 

Mason 2004; Pratt 2003/04), the concept of the visit I have employed here could be 



224 
 

stretched to include migrants visiting their significant others in Poland. Nevertheless, 

my data suggest that visiting the UK by significant others is far more meaningful for 

the circulation of ideas towards difference than migrants’ return visits to Poland. This 

is largely due to the embodied and sensual encounter with difference significant 

others from Poland may and frequently do experience in Britain.         

Whereas in this section I have explored the circumstances in which the 

intensified circulation of values and attitudes towards difference may occur, in the 

next one I investigate what (e.g. stereotypes, prejudices, discourses, behaviours) 

rather than when are likely to circulate. As I do so, I implicitly refer, but not limit to, 

the significant others’ visit to the UK.    

 

8.4 The act and the subject of passing on values and attitudes  

As I have argued earlier in the thesis (see Chapter 2), it has been broadly 

acknowledged that attitudes and values are forged through everyday practices, 

experiences and interactions that involve family members and friends (Cavalli-Sforza 

et al. 1982; Maliepaard and Lubbers 2012; Morgan 1996). Family, in particular, has 

been identified as a space of transmission (and, indeed, circulation) of values, 

attitudes, behaviours and routines (Carlson and Knoester 2011; Gronhoj and 

Thogersen 2009; O'Bryan et al. 2004; Schönpflug 2001; Scourfield et al. 2012; 

Valentine and Hughes 2012; Valentine et al. 2012; Vedder et al. 2009; Willoughby et 

al. 2012). While geographers and social scientists have increasingly explored social 

remittances and cultural diffusion (Elrick 2008; Levitt 1998; Levitt and Lamba-

Nieves 2011), there has been less research about values and attitudes towards 

difference (e.g. favourable, unfavourable, prejudice, respect) and how these are 

passed on or shaped by family members and/or friends in the context of international 

mobility. In addressing this issue in this section, I focus on the ‘knowledge’ about 

difference that circulates between Polish migrants to the UK and their significant 

others in Poland and look at ideas that are likely to proliferate among people and 

across national borders. 

In my study, I have noticed that while both migrant and non-migrant participants 

impacted on their significant others’ understanding of difference, it was 

predominantly migrants who passed on a broad spectrum of cultural knowledge, 

values and attitudes towards difference. Aga, for instance, earlier quoted for pointing 
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to the significance of visiting Britain, frequently referred to the mundane insider 

knowledge her migrant brother Marek passed onto her ever since he moved to the 

UK, in particular during her stay in Leeds. In the quote below, she describes what 

Marek told her about Muslim women dressed in burqas/abayas.   

 

Marek told me for example that these women cannot undress 

when they’re among people, right? That they wear these sort of 

clothes all the time. So, I went on: “So, how do they eat?” or 

“So, how do they take a bath?” Such simple, normal things, 

right? And, he told me that he saw them eating once… that they 

move this piece of cloth and eat spaghetti [she laughs]. He also 

told me that when they are at the seaside they swim in these 

clothes. They are all covered while in the water. I couldn’t 

believe this! My kids would laugh at this – they’d laugh because 

they found it funny. And, well, this is funny at least for us. Let’s 

be honest – Poles, including myself, don’t have any idea of such 

religions… and how things look like for these people.    

Aga (significant other, in her 30s)   

 

Although Aga’s questions may reveal some weaknesses in her (inter)cultural capital, 

they are, nonetheless, quite unsurprising given the relative ethno-cultural 

homogeneity of Polish society (see Chapter 4). Clearly, through her brother, Aga 

familiarises herself with difference and strengthens her cultural capital. In a similar 

vein, Maria learns about diversity though her daughter Lena when she spots a woman 

in burqa while on holiday in the UK. In addition, she gets admonished for what Lena 

perceives as inappropriate behaviour. Interestingly, in the interviews both Maria and 

Lena referred to the same event which seems to emphasize its significance.   

 

This way of dressing (…) – I saw it for the first time when I 

visited Lena. (…) I turned around, watched – Lena told me to 

stop [she laughs]. I wanted to take a photo of them, but she told 

me to behave well.        Maria (significant other, in her 50s) 

 

I remember when they visited me once and we went to the 

theme park… and there was a guy with his wife and this woman 

was all dressed in black and you could only see her eyes. And 

my mum started to say something about that. And she says to 

my brother: “X [name] take a photo, take a photo. We’ll show it 

to aunt Y [name].” And I said: “Mum, why are you treating this 

woman like if she was a sort of gorilla in a zoo? Give it up! 

Don’t make a fool of yourself!” And later on a whole topic 

started – we discussed this religion [Islam]. (…) It was an 

attempt to show to my mum that it wasn’t true that the woman 

was a prisoner and that she was on a leash and she didn’t have 
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any rights. I explained that women usually do it because it’s 

their own choice and they want to dress like this… and that due 

to religious reasons they believe this is a right thing to do. And 

my mum would think: “Poor women. They must be treated like 

prisoners in these countries. They have no rights.”   

Lena (migrant, female, aged 29) 

 

Unlike the previous account which identified situations when factual knowledge may 

be passed on, these narratives exemplify the transmission of what is believed to be an 

appropriate behaviour and attitude. Maria gets admonished by her daughter who, by 

living in a diverse local community in the UK city, has developed intercultural 

sensitivity towards religious and/or ethnic difference. Evidently, the situation appears 

the reverse of the one in which child is socialised by parent to live within a certain 

hegemonic normativity. In my discussion of the literature on transmission earlier in 

this thesis (see Chapter 2), I pointed out that there remains an imbalance in focusing 

on social actors who are argued to pass on ideas and practices. By frequently 

exploring what is in fact mostly ‘parental’ transmission, the geography literature 

seems to underappreciate the significance of other agents such as children and, in 

doing so, may imply a one way transfer of values and attitudes from older to younger 

family generations. Maria and Lena’s case challenges this literature and, as such, 

extends the understanding of how intra-familial relationships shape the 

understanding of difference.    

Alongside cultural capital and what is viewed as ‘proper’ behaviour and attitude, 

stereotypes and prejudices also seem particularly likely to be transferred by Polish 

migrants onto their significant others resident in Poland. This is described by Marek 

and his sister Aga – the same couple that was previously mentioned in this section 

for the transmission of factual knowledge.    

 

Some bits always slip out in conversations. Things like: who you 

like or dislike. For example, Pakistani people, my views about 

them and so on. So, such issues must be slipping out sometimes 

when we talk.        Marek (migrant, male, aged 32) 

 

Marek says they [Pakistani Muslims] are so religious in their 

countries, but when they arrive to England or to other countries 

they behave much worse – like if they left their religions behind. 

(…) Marek told me that they don’t necessarily behave in such a 

holy way. (…) That women actually do have tough lives but 

men… they go to a mosque, they pray and then they go crazy 

during the night – they have parties and so on because Allah 
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doesn’t see during the night. (…) He said woman is not respected 

much – that means a woman is somebody who’s a sort of lower 

kind of person. That women have to sit at home and they only - 

they can only meet other women in some groups for an hour to 

talk, but, then they have to come back home. Anyway, he stressed 

that women are oppressed – not in a physical sense, but they are 

just a lower kind of persons. That man is a guru, right? So, that’s 

what he told me about these women. (…) I’m glad to be living in 

Poland [she laughs]. In Poland woman is in a completely 

different situation.                  Aga (significant other, in her 30s)  

 

It seems that, even though Marek provided Aga with a valid intercultural knowledge 

that enabled her to develop greater (inter)cultural capital, he has also passed 

stereotypical perceptions and prejudices towards Pakistani Muslims onto her. In the 

interviews, he openly expressed predominantly negative attitudes towards them. In 

his eyes, Pakistani people are religiously insincere, often involved in criminal 

activity and particularly oppressive towards women. From what Aga says, it appears 

that all these prejudiced views were shared with her. Curiously, she believes – which 

was explicitly articulated in the interview – that Marek is a very respectful, open-

minded and culturally sensitive person. His migrant status
24

, further reinforced by 

what Aga considers broad cultural knowledge, seems to legitimize the correctness of 

the attitudes he expresses (Valentine 2010). For this reason, Aga fails to recognise 

Marek’s views as prejudice (ibid.), does not challenges them and takes them for 

granted. This way, in - what could be described - good faith, Aga takes over and 

internalises her migrant brother’s prejudice without actually having any personal 

contact with difference. In addition, with regard to my discussion of the transmission 

literature earlier in the thesis (see Chapter 2), the case demonstrates that the transfer 

of values and attitudes towards difference does not necessarily follow generational 

and gender lines as suggested by some previous studies i.e. of health and lifestyle 

(Walters 2001; Wickrama et al. 1999).     

Building on the idea that positive and negative attitudes towards difference are 

likely to be passed on between significant others, my research data suggest that 

prejudice in particular tends to be linked with, or articulated through, discriminatory 

discourses (such as jokes, stories, small talk) assumed by many informants to be 

trifling, insignificant and humorous rather than stigmatising and offensive. In the 

                                                           
24

 The role of migrant as trusted expert will be explored in-depth further in the chapter; see The 

influence of significant others in Poland on migrants. 
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quote below, Maja, who after moving to the UK shared accommodation with a 

lesbian and then Chinese house-mates, describes how her father resident in Poland 

often made, what she calls, “silly” comments about that.   

 

There were some jokes or silly talk (…) about my lesbian 

flatmate. So, he asked something like: “Oh, is she hitting on 

you?” or so. And, I explained that no, no. I said it was 

completely normal. But, I’m sure they [her significant others] 

laughed this way. I also live with two Chinese girls now and one 

of them loves cooking, so we eat Chinese food very often. And, 

I like it very much. I tried various meals this way. And, my dad 

says sometimes: “So, you’ll have slant eyes when you’ll come 

back” [she laughs]. And, I also laugh: “Yes dad, I will – 

because I eat lots of rice here”. But, these comments are not any 

serious stuff – these are jokes… made of stereotypes really. 

 Maja (migrant, female, aged 21) 

 

Maja’s father, Radosław, was actually quoted earlier in this thesis for expressing the 

let them be, yet largely prejudiced, views about non-hetero-sexual people (see 

Chapter 5). What, as he argued at that point, did not “bother” him, turned out to be 

disturbing enough to make seemingly banal yet discriminatory comments about a 

lesbian woman. In addition, he picked up particularly on phenotypical features of his 

daughter’s Chinese house-mates (eyes), to build up what he viewed as humorous 

situational joke. Although Maja challenged his perception of lesbians, she did not 

interpret the racializing comment about her Chinese house-mates as inappropriate 

and, furthermore, found it quite amusing. In doing so, she let the stigmatising 

discourse further circulate and potentially reinforce her father’s orientalist (Said 2003 

[1978]) perception of difference.   

Apart from knowledge, behaviour, prejudices, stereotypes and jokes, the 

language of difference also seems likely to be passed onto significant others in 

Poland. As I argued earlier in this thesis (see Chapter 3 and 5), the majority of Polish 

people consider such highly ambivalent words as Murzyn (describing a Black person) 

inoffensive and commonly use them in everyday interactions without acknowledging 

the power relations they convey. Given the fact that certain minorities are present 

within British society yet underrepresented in Poland (e.g. Pakistani, British 

Pakistani, Indian, British Indian people), some Polish migrants to the UK have 

further developed the similar ‘language of name-calling’ after moving to the UK. In 

particular, the expressions describing visual and/or phenotypical difference have 
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become relatively popular and, likewise Murzyn in Poland, regarded by many 

migrants as inoffensive. In addition, as I found out, they are frequently used in 

unprejudiced contexts by non-prejudiced migrant respondents (see Chapter 3). As a 

result, this stigmatising language of difference is, often unintentionally, passed onto 

their significant others in Poland who tend to assume its validity and common usage. 

In the short quotes below, two significant others use such expressions in an 

unprejudiced context without an intention to stigmatize, discriminate, not to say 

offend.  

 

I was asking like this: “Iga, what nationality is this?” And she 

replied: “Ciapaty” [refers to Pakistani people]. And, she said 

they were ok. There were so many of them there [in the UK].   

Krystyna (significant other, in her 50s) 

 

[About Muslim women in burqas] Marek calls them ninjas [she 

laughs]. I guess that’s how people call them colloquially. They 

are these women dressed in black, all covered.               

Aga (significant other, in her 30s) 

 

The expression ciapaty, used in a variety of linguistic forms non-translatable into 

English (see Chapter 3), is meant to designate a Pakistani person (i.e. a Pakistani 

man). Although it has a predominantly urban-slangish overtone, it evidently draws 

on orientalist and essentialist conceptualisations of the Asian Other (Said 2003 

[1978]). While the etymology of the word remains unclear, Nowicka (2012) argues 

that it may be related to the type of Indian/Pakistani flatbread called chapatti. The 

similar usage of food-related ‘nicknames’ to impose certain identity has been noticed 

by Valentine and Sporton (2009) who studied the complex positioning of Somali in 

the UK context as well as in Somalia. The authors described a case of a Somali 

teenager who was labelled by some members of the Somali community in Sheffield 

as ‘fish and chips’ to stress the reading of her identity as British (rather than Somali). 

In my study, some migrant informants would use the expressions ciapaty, ciapek or 

ciapas to refer to whoever they read or constructed as a Pakistani person. However, 

since few participants admitted mistaking Pakistanis or British Pakistanis with other 

Asian nationalities or British-Asian people, the term was rather used to designate 

Asian ethnicity and/or racial belonging (i.e. Brown people). In doing so, these 

respondents not only orientalised and essentialised, but also racialised those whom 
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they viewed as different. Needless to say, the expression was then passed onto 

significant others, who were less culturally aware, such as Krystyna quoted above.  

In a similar vein, other stigmatising expressions stemming from sensory 

(predominantly visual), ethnic or religious difference started to circulate between the 

migrants and their relatives or friends in Poland. In particular, the figure of woman in 

burqa/abaya – a symbol of otherness in many Western societies (Harris et al. 2014; 

Phillips 2011; Razack 2004) and Poland, as this chapter suggests – was referred to as 

ninja or letter-box. Likewise ciapaty, these expressions also seem to proliferate 

across national borders. In addition, they tend – as Aga’s case evidences – to be 

assumed by some significant others as valid, correct and commonly used.     

In this section, I have sought to understand what (rather than where, when and 

why) is likely to circulate between the Polish migrants in the UK and their significant 

others in Poland. By looking into cases of the transmission of the cultural knowledge, 

‘proper’ behaviour and attitude, prejudice, stereotypes, discourses and language of 

difference, I have explored the intricate nature of passing on ideas, beliefs and 

values. Given that I have primarily focused on the contents of the message (and only 

mentioned how it may affect relatives and friends in Poland), in the next section I 

investigate whether, and to what extent, this message informs significant others’ 

capacity to live with difference. In other words, in the next section I explore how 

migrants’ experience of difference directly influence their family members and/or 

friends resident in a sending country.      

 

8.5 The influence of migrant experience on significant others in Poland 

Encounters with difference have been argued to have a very broad influence on the 

capacity of migrants to live with difference both in this thesis (see Chapters 6 and 7) 

and the literature (Cook et al. 2011a, 2011b; Fox 2013; McDowell et al. 2009; 

Phillips 2012; Phillips et al. 2010). Given the scope and nature of the circulation of 

values and attitudes between migrants and their relatives or friends addressed earlier 

in this chapter, it is particularly interesting to consider to what extent the experience 

of migration affects significant others’ beliefs, views and behaviours related to 

difference. As I have argued earlier (see Chapter 2) and throughout this chapter, 

although this issue has been gaining an increased attention, it is nonetheless largely 

underexplored in geography literature.  
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The data I have collected suggest that significant others in Poland may be (and 

often are), influenced by their migrant relatives or friends in the UK. Although some 

non-migrant respondents in my study have argued that their perception of difference 

is hardly affected by their migrant family members and/or friends, many claimed to 

have become, as they put it, “more tolerant” due to their relationships with migrants. 

In addition, several have explicitly spoken of what they viewed as a very positive 

shift towards greater familiarity and understanding of otherness. They frequently 

emphasized that the awareness of their relative’s or friend’s engagement with 

difference abroad was crucial for reducing their own prejudices or stereotypes. In the 

quotes below, two significant others Hanna, the friend of Julia and Krystyna, the 

mother of Iga describe how their unease towards what they previously perceived as 

sexual difference significantly diminished owing to the awareness that their migrant 

friend/daughter has gay acquaintances whom she particularly likes.   

 

I think I’m more tolerant now - being aware of her positive 

contacts with various persons. (…) When I was staying abroad it 

was for a month or a week, two weeks maybe. I could be 

shocked by certain things - homosexuality, for example or some 

gender issues. This clash with such an amount of these [diverse] 

people in a single place was shocking. But now I know it’s just a 

regular thing, I got familiar with it and sort of accepted it. I’m 

more tolerant about such things.                     

 Hanna (significant other, in her 20s) 

 

Krystyna (K): I know I have a positive opinion now. But, it 

might have been different before. (…) [In the past] I didn’t like 

some things. These gays for example and everything… How 

come that two men could be together or a woman with another 

woman. And, as for now – I don’t mind that.  

Interviewer: Does the credit go to Iga [her daughter]?  

K: Yes. (…) My children. It may also be due to the fact that I 

visited Iga there, in Leeds. It taught me something, I saw things. 

I saw this different world. Because, I hadn’t been anywhere 

before that. So, all these things together. I guess they influenced 

me. (…) I know they have gay neighbours. They [neighbours] 

take care of their dog when they [her daughter and son-in-law] 

come here. Iga bought a lovely vodka for them to say thank you. 

They [her daughter and son-in-law] tolerated it all immediately. 

There’s no problem. You learn life thanks to your children. 

Krystyna (significant other, in her 50s) 

         

Interestingly, in my study the development of largely positive attitudes by significant 

others was highlighted. This is intriguing given the range of unfavourable and 
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ambivalent feelings being the consequence of migrant encounters with difference 

(see Chapter 6) and the transmission of prejudice addressed earlier in this chapter. 

The tendency of significant others to perceive themselves as “more tolerant” may be 

related to the evident in my study understanding of tolerance as a consequence of 

greater – yet not necessarily meaningful – contact with diversity. Indeed, both Hanna 

and Krystyna quoted above seem to interpret (often fleeting) contact with difference 

as sufficient enough to describe oneself as “tolerant”. Yet, what they conceptualise as 

greater tolerance is merely a toleration of presence of others rather than profound 

respect of difference (Valentine 2008).        

Alongside the awareness of a migrant relative or friend living with/among 

difference abroad, I have noted that an active passing on of what was viewed as 

desirable attitude was particularly significant for shaping significant others’ 

approaches and/or behaviour. This is exemplified by Katarzyna’s narrative of how 

her son Filip challenges her’s and her husband’s behaviour and language. It is 

important to note here that, after finishing his studies in the UK, Filip has held 

several positions all of which included direct and intense contact with various people. 

At each post he took part in an extensive training about how to provide good quality, 

inclusive and respectful service. This resulted in Filip developing a respectful 

approach towards difference. It appears that this attitude has been gradually passed 

onto Filip’s parents in Poland who previously found discriminatory jokes or language 

quite acceptable.   

 

He has drawn our attention to some details we wouldn’t pay 

attention to otherwise. (…) For example, telling certain [here: 

homophobic] jokes to other people - which had happened very 

often and made everybody laugh. But, now we’re more careful 

about doing such things, even though we know that there’s no 

person who would felt offended in our environment. (…) So, 

our behaviour does change. (…) His behaviour makes us think if 

we behave the right way, if our approach is tolerant enough. (…) 

Wojciech [her husband] used to say “Negro” in English when he 

referred to [Black] people. And Filip once says: “Dad, you 

shouldn’t say so, because that’s not appropriate. (…) It’s not 

correct, politically correct and you offend the whole group. So, 

at least when you’re in my company – be more careful what you 

say”. It’s a sort of admonishing. I think that Wojciech will think 

twice now before he uses this word again. He’ll think twice 

because somebody has told him that some person may be 

offended to hear such an expression.           

Katarzyna (significant other, in her 50s) 
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This narrative is interesting for several reasons. First of all, it evidences that not only 

the discriminatory language of difference circulates between migrants and significant 

others (and is frequently internalised by the latter). Rather, both language of respect 

and stigma are constantly in the making. Although, in my sample, the language of 

stigma was noticeable to a much greater degree, this is not to say this tendency 

remains a rule. Perhaps, the issue requires further studies that would shed more light 

onto how language (that refers to difference) evolves post-migration and why. 

Secondly, despite the fact that in the previous section certain discourses (i.e. racist or 

homophobic jokes) were argued to be rarely challenged due to their seemingly 

humorous nature, Filip’s case demonstrates that some migrants are – for various 

reasons – aware of how such discourses shape social imaginaries and reinforce 

inequalities. Lastly, the narrative is an example of an active challenging of attitudes 

and language that results in what is considered as greater understanding of 

difference.  

In contrast to Filip, however, some migrants prefer to limit the influence they 

have on their significant others in Poland. Notably, they filter the pieces of 

information they provide to their relatives and friends. One such informant was Lena, 

cited earlier, who never revealed the true nature of her relationship with a Pakistani-

born man to her immediate family members. Instead, the person who was in fact her 

boyfriend was routinely referred to as a house-mate/friend, and in the eyes of Lena’s 

mother Maria remained so even after their personal encounter in the UK. In the 

interviews, Lena explained that she was particularly worried that, given the extent of 

her mother’s prejudice, Maria would disapprove of her relationship with a Muslim 

person.     

   

I didn’t tell my family about that. (…) I didn’t say I was dating 

this person. All they knew was that we lived in the same house 

and hang out together as friends. (…) It was 2005 - very close to 

the bombings in London. (…) And I remember that she [her 

mother] said once: “How can you live in one building with such 

people? They might be terrorists – you never know”. It was 

completely, you know… She had this media image. She had this 

image that every person who’s Muslim bust be a terrorist. You 

know, a sort of ignorance. And for me it was - I knew it wasn’t 

true.    Lena (migrant, female, aged 29) 

 

As I have described earlier in the chapter, Maria’s meaningful encounter with the 

person she was reading as her daughter’s friend resulted in an erosion of her 
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prejudice and greater respect towards the Other. Paradoxically, and in contrast to 

other non-migrant participants in my study, it appears that by keeping her mother 

unaware of her intimate engagement with difference, Lena facilitated Maria’s 

negotiation of her negative attitude. Being ambiguous and multi-layered, this case 

uncovers how intricate, contextualised and challenging for researchers migrant 

relations with their significant others abroad may be.    

Importantly, not all significant others in Poland take migrant attitudes and 

behaviours for granted. It is necessary to acknowledge, that even though many non-

migrant participants assume the correctness of migrants’ attitudes and views about 

difference (for details see the next section), a few significant others in my study 

questioned or even rejected certain approaches articulated by their relatives or friends 

resident in the UK. Zofia, for example, the sister of Piotr, never took over and 

internalised her brother’s frequently articulated prejudice towards Black people. 

Similarly to Lena and her mother Maria, she is another very interesting case. Not 

only Zofia’s brother (Piotr), but also her husband live abroad – in different, yet both 

multicultural, societies. Interestingly, Piotr as well as Zofia’s husband developed 

very similar prejudices towards racial difference post-migration. Furthermore, they 

both openly familiarised Zofia with their prejudice. She has, nonetheless, rejected it 

due to her own understanding of attitude formation. 

        

I do have my own opinions and I’m sure he [her brother] 

wouldn’t influence me in such a way. (…) You know I need to 

experience stuff in order to have an opinion. I need to get 

familiar with something in order to change my mind. (…) My 

husband also tells me various things about living abroad, but I 

believe I need to experience such things - to live them on my 

own – in order to have an attitude. (…) When we all meet they 

[her brother and husband] talk about [Black people’s] attitude 

towards work. (…) They say that Black people are terribly lazy. 

That they want to take Polish people’s jobs. (…) As I said, I 

don’t have a huge experience with these people. These people 

just are there – they don’t bother me (…) when I’m at by 

husband’s or my brother’s. (…) I absolutely don’t feel I’m 

against such people. (…) I’m tolerant and I believe we shouldn’t 

discriminate somebody just because somebody else told us 

something about this person, right? I guess, personal contact is 

very important… and only a personal contact could make me 

change my opinion.                Zofia (significant other, in her 40s) 
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This example of, what I call here, an ‘incomplete transfer’ suggests that the cross-

border circulation of values and attitudes is a complex and highly situated process. 

Although, in the chapter, I have demonstrated many examples of attitude, stereotype 

or language take-over, it is crucial to recognise that in the process of circulation 

significant others are, notwithstanding their assumed lack of cultural capital, active 

agents (see Chapter 2). They may (or not) challenge, question, accept or disagree 

with migrant views and behaviours. This is further explored in the next section which 

– for a change - focuses on how significant others in Poland influence migrants’ 

values and attitudes.   

In this section, I have looked at how migrants to the UK may (or not) influence 

their significant others’ capacity to live with difference. In doing so, I have firstly 

demonstrated that although many research participants claim to be ‘more tolerant’ 

due to their relationship with migrants, their understanding of greater tolerance 

remains vague and superficial. Namely, it is largely linked to the greater fleeting 

contact with diversity which does not necessarily translate into respect for and 

willingness to live with difference (Valentine 2008; Valentine and Sadgrove 2012). 

Secondly, I have drawn attention to the fact that migrants may on their own initiative 

impact on their relatives and friends in Poland by directly challenging their 

unfavourable attitudes, ‘incorrect’ behaviour or the language of stigma. This way the 

normativity they adapted to post-migration is actively passed onto their significant 

others in a sending country. In contrast, some significant others may be kept unaware 

of their migrant family member’s or friend’s engagement with difference. Whilst 

ignorance – as the psychology literature suggests - does not usually contribute to 

eroding stereotypes and decreasing negative attitudes (Pettigrew 1998; Stephan and 

Stephan 1984), it seems it can sometimes assist a more gentle intervention against 

deep-seated prejudice. Lastly, in the section I have emphasized that even though 

some migrants intend to influence significant others’ perception of difference, their 

relatives or friends in a home country may – for various reasons – disregard or reject 

these views and attitudes. This results in an ‘incomplete transfer’ (a message is 

communicated, received, yet not internalised) and further pinpoints to the role 

significant others play in the circulation of values and attitudes towards difference.    
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8.6 The influence of significant others in Poland on migrants 

Although the chapter has so far focused on examples of migrants passing on ideas, 

prejudices, stereotypes, behaviours and discourses related to difference, it is not my 

intention to suggest values and attitudes travel one way only. Rather, they circulate 

between migrants and significant others in what Levitt and Lamba-Nieves (2011: 3) 

call “a transnational social field”. In this continuous process, that occurs across, 

beyond and over national borders, time and space, family members and friends in a 

sending country counter-influence migrants. They are active actors who respond to, 

react on and negotiate values and attitudes towards difference. Levitt and Lamba-

Nieves (2011: 3) argue that “[w]hat migrants bring and continue to receive from their 

homelands affects their experiences in the countries where they settle. This, in turn, 

affects what they send back to non-migrants who either disregard or adopt these 

ideas and behaviour, transforming them in the process, and eventually re-remitting 

them back to migrants who adopt and transform them once again”. Furthermore, 

similarly to migrants, non-migrants may (and often do) encounter difference even in 

‘assumed to be homogeneous’ home societies such as Poland (see e.g. Piekut 2012). 

As a result, they also may (and often do) express complex or situated feelings 

towards otherness and initiate negotiations of values and attitudes. The situation is 

further complicated by the fact that, likewise migrants, significant others are 

emotionally engaged with their relatives or friends abroad. They, thus, may feel 

particularly encouraged or discouraged to manifest some of their beliefs and views.    

It is important to acknowledge here that there are certain methodological 

limitations to study how values and attitudes towards difference travel between 

migrants and non-migrants. Some scholars (Levitt and Lamba-Nieves 2011) claim 

that it is difficult to explore how ideas circulate and evaluate their impact on 

significant others in a sending country and migrants aboard without focusing on one 

place at one point in time. Drawing from this understanding, I would like to add that 

it is, indeed, very hard to investigate how values and attitudes towards difference are 

negotiated by migrants and non-migrants without concentrating on one side of the 

circulation process at a time. Hence, the structure of this chapter which looked firstly 

into the migrant side and only then into the non-migrant influence - the latter 

occurring in my research to a much lesser degree. Notwithstanding this ‘enforced’ 

distinction, I fully acknowledge the simultaneity, multi-sidedness, complexity and 
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messiness of values and attitudes continuously travelling between agents engaged 

with distinctive socio-cultural and geo-historical contexts.  

A telling example of significant other impact on migrant values and attitudes 

towards difference is Zofia, cited earlier in this chapter for her rejection of her 

migrant brother’s (and husband’s) prejudice towards Black people. Zofia’s brother 

Piotr was one of the most prejudiced participants in my study (see Chapter 7). In the 

quote below, Zofia describes how she actively attempts to change his homophobic 

and racist views. 

 

Speaking of gays – I think his attitude is a bit - I think he doesn’t 

understand it. I tried to explain it to him from the medical point 

of view. (…) But, he has a different opinion about that. He 

cannot imagine two men having sex. He just cannot imagine 

that. And, I say: “Piotr, listen, they just feel they have such 

needs. Let’s try to understand it”. (…) I don’t feel I should try to 

influence him by force. I [also] know that some of his friends 

share his [negative] attitude towards Black people for example. 

So, no - I don’t try to influence him. Sometimes I only try to 

explain that not every person’s the same. So, I say that not every 

Pole abroad is a thief… and that there are various Black people 

as well.             Zofia (significant other, in her 40s) 

 

By “explaining” rather than “influencing by force” and employing an analogy Piotr 

could easily identify with (“not every Pole abroad is a thief”), Zofia tries to interrupt 

her brother’s prejudice and tendency to essentialise, not to say de-humanise, 

difference. By doing so, she strives to change Piotr’s negative attitude developed as a 

result of his encounters with diversity in the UK context (see Chapter 7).  

While Zofia’s case may be regarded an attempt to pass on a favourable attitude, 

some significant others in my study have, however, transferred openly prejudiced 

views. This is evident in Magda’s narrative below. Although Magda’s attitude 

towards Muslims and Islam remains ambivalent (see Chapter 7), she has been 

happily married to a Muslim person for quite a long time now. This has not, 

nonetheless, refrained her best friend in Poland from repeatedly expressing her 

utmost unease about Magda’s marriage.        

 

Magda (M): From all the people in Poland my [female] friend 

had the most negative attitude towards that [getting married to a 

Muslim person]. I don’t know if that’s related to her being very 

close with our [sic] religion [Catholicism] or whether there were 

any other reasons. But she had this negative attitude for a long 
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time. I don’t know how she feels now, but I had been married 

for two years and she still sent me some articles about women 

who had very difficult experiences with their Muslim husbands. 

(…) At the beginning there were quite a lot. But, amazingly, two 

years after getting married I got something as well. Some 

articles. That was surprising. (…) It was about a woman who got 

married to a Muslim man and went through hell. (…) 

Interviewer: Why do you think she kept sending you these 

articles?  

M: I don’t know. I don’t know her motivation.              

Magda (migrant, female, aged 28) 

 

Unfortunately, despite many efforts to arrange an interview with Magda’s friend, I 

did not manage to meet with her. Perhaps, she could shed more light onto why she 

found the situation disturbing enough to bombard Magda with letters containing 

press cuttings about women being oppressed by their Muslim husbands. The 

narrative is quite interesting for another reason, though. Namely, it is an exemplar of 

a cross-border negotiation of values and attitudes that remains non-verbal. Magda 

explained that she and her friend in Poland never openly discussed this situation - 

and sending the anti-Muslim press cuttings in particular. Initially, as she told me, 

Magda wanted to avoid tensions and later on there were few opportunities to have 

more profound discussions. Eventually, the correspondence stopped and both women 

maintain largely banal Internet contact now.    

Whilst the circulation of particular values and attitudes towards certain axes of 

difference by significant others in Poland (be it greater openness or prejudice) was a 

dominant pattern in my study, a few informants have drawn my attention to the 

cross-border negotiations of core Polish values such as religion or family (see 

Chapter 4). One such a participant was Ela who stopped practicing Catholicism post-

migration. She has, nevertheless, never admitted doing so to her aging grandparents 

in Poland in fear of making them unnecessarily – as she argued – upset. Several 

weeks after I finished interviewing Ela for this research, she got pregnant which 

apparently initiated a discussion with her relatives about baptizing the child as well 

as making her relationship with the child’s father formal (by getting married). This is 

reflected in a research note I took after my conversation with Ela and a subsequent 

interview with her grandparents Wiktoria and Jan.           

 

I phone Ela to ask if/how I can contact her grandparents in 

Poland and arrange an interview. She interrupts my questions to 

say that she has recently got pregnant. Her grandparents were 
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told about that which resulted in a conversation about the child’s 

religious affiliation. Ela does not want to baptize her child and 

raise him or her in Catholicism. However, her grandparents in 

Poland do not know (were never told!) that she stopped 

practicing it. Ela says they try to influence her to have the child 

baptized. She stresses that they cannot understand her decision 

to refrain from doing so.        Research note, 30/04/2012, Re: Ela 

 

Wiktoria: I think she should [baptize the child] and have a 

church marriage – do it the right way! They share a flat, they 

share everything. They should do it right! (…) 

Jan: Well, she [Ela] says: “There’s no point baptizing my child. 

I’ll register him or her and that’s it!” I think that she is very 

tolerant at the moment, but… Well, we never tried to get into 

details, to make her tell us what her attitude towards religion 

[Catholicism] was. (…) She was baptized here [in Poland], she 

received a Catholic upbringing here. And there [in the UK]? 

Well, I don’t know! (…) I prefer not to discuss it too much – it’s 

shouldn’t really be my business. She is very, very tolerant. 

Wiktoria & Jan (significant others, in their 80s) 

 

Although during the interview Wiktoria and Jan were quite diplomatic (e.g. never 

explicitly opposed their granddaughter’s decision not to baptize her child and get a 

church marriage), it is clear that they would prefer Ela to follow a traditional 

Catholic path. Jan, in particular, spoke of how he strived all his life to pass religious 

values onto his children and grandchildren. This case suggests that beyond values 

and attitudes towards difference, other aspects of migrant lives including meaningful 

decisions and lifestyle tend to be challenged and affected by significant others in a 

home country.       

Notwithstanding many examples of significant others passing values and 

attitudes onto migrants, I would like to note that in comparison to the extent of 

migrant transmission, the transfer of ideas, beliefs, discourses and behaviour from 

non-migrants occurred in my sample to a much lesser degree. One important reason 

for that may be the ‘expert’ status the majority of significant others ascribed to their 

migrant relatives or friends in the UK. In the eyes of non-migrant respondents, 

migrants are assumed to know better precisely because they are migrants and live 

elsewhere – i.e. outside the comfort zone of a familiar nation state. This is reflected 

in two short accounts below in which Zuza, the sister of Magda and Hanna, the 

friend of Julia, explain how they trust their sibling’s/friend’s judgement due to the 

fact that they (Magda/Julia) live in the UK.  
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I think that Magda has a better contact with it [diversity] – an 

everyday contact. And, if she tells me something I do listen to 

her - I must agree with it, because I don’t have such a contact 

myself and I simply don’t know how things work.                         

Zuza (significant other, in her 20s) 

 

[When travelling in the past] I didn’t have opportunities to be 

among such people on a regular basis. Julia had and that’s why I 

do rely upon her experiences. I believe in what she says. (…) I 

don’t have such an experience as she has now.                 

Hanna (significant other, in her 20s) 

 

These extracts draw attention to a few interesting assumptions many non-migrant 

informants in my study seem to make. First of all, they appear to believe that 

migrants are the source of the most accurate or ‘proven’ pieces of information about 

a receiving society simply because they live there. They are, as I have demonstrated 

in the chapter, routinely employed as tour guides when their relatives or friends visit 

them in the UK. They are also frequently asked to explain how and why things work 

in certain ways in what non-migrants view as unfamiliar setting. Secondly, migrants 

are assumed to have greater cultural capital and contact with difference due to their 

experiences in a society regarded as foreign, strange and distinctive from the home 

one. Moreover, as I have argued earlier in the chapter, some significant others in 

Poland tend to associate increased contact with difference with greater tolerance. 

This results in construction of migrants as trusted experts whose knowledge ‘cannot’ 

be questioned. Indeed, Zuza and Hanna “must agree” with or “do rely” upon 

whatever their migrant relative/friend says about difference. In short, the migrant 

status legitimises their authority and credibility. The consequence of this may be 

reluctance by significant others to challenge migrant’s views, attitudes and behaviour 

and, moreover, taking communicated ideas for granted.  

Admittedly, the unwillingness to question the status of migrants as trusted 

experts, that was noticeable among some of my non-migrant participants, appears 

quite intriguing and requires a closer look. Earlier in this thesis (see Chapter 6), I 

have stressed that some informants in my sample tend to construct the UK as the 

‘civilised’ Western empire in various ways superior to the ‘underdeveloped’ and 

‘intolerant’ post-communist Poland. This strongly resonates with the post-socialist 

discourses of the ‘backward’ East necessarily needing to ‘catch up’ with the iconic 

West (Burrell 2011a; Horolets and Kozłowska 2012; Kania 2009; Kuus 2004; 

Mayblin et al. 2014; Owczarzak 2009). In addition, some studies suggest that 
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especially in the 1990s, during the period of transition to liberal economy and 

democracy, Polish society was particularly encouraged to internalize such orientalist 

gaze (Kuus 2004; Mayblin et al. 2014). Against this backdrop, the reluctance by non-

migrants to challenge the appropriateness of attitudes and behaviour of migrants, 

appears interlinked with the broader post-communist context and migration to the 

UK (as the archetypical West). In other words, the construction of the ‘better 

knowing’ migrants (who possess insider knowledge and become trusted experts due 

to their migration experience), seems to be further reinforced by the popular post-

socialist (and, indeed, postdependence) discourse, which casts Poland as somewhat 

inferior towards the mythical West (see Chapter 2).                      

By providing examples of how significant others in Poland affect Polish migrants 

in the UK, in this section I have shown that circulation of values and attitudes 

towards difference is a complex process engaging migrants and non-migrants. 

Nevertheless, I have simultaneously demonstrated an imbalance in attempts to 

influence others in favour of migrants. It appears that migrant positionality as a 

trusted expert impacts on the extent to which passing on values and attitudes occurs 

between migrants and their significant others in a sending country. This, in turn, 

explains why in my study the migrant transmission of cultural knowledge, positive 

and negative attitudes, stereotypes, behaviour, discourses and language was more 

noticeable and consequential than the transfer of ideas by significant others.  

 

8.7 Conclusions      

In this chapter, I have investigated how contact with super-diversity in the British 

context (Vertovec 2007) affects relations between Polish migrants and their 

significant others who live in Poland. In particular, I have pinpointed the cross-

border circulation of values, attitudes and practices related to difference that becomes 

an integral element of migration experience. Even though the term ‘transmission’ is 

commonly utilised in the geography and social science literatures, I have argued for 

the usage of the notion of circulation. The term circulation draws attention to a two- 

or multi-sited process that includes passing on, confronting and contesting of values 

and attitudes.  

The data I have collected evidence that cross-border circulation of ideas, beliefs, 

prejudice, behaviour and discourses is a complex, multi-layered, messy and 
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analytically challenging process. Although many migrants maintain frequent contact 

with their relatives and friends in Poland, the circulation of ideas about difference 

rarely occurs unless significant others have been to the UK themselves or something 

meaningful, disruptive and consequential happens. This is, by and large, due to the 

very nature of long-distance kinship and friendship relations which prioritise distant 

gestures of sympathy, intimacy and care over substantial discussions or ideological 

disclosures. Having said that, the visit to the UK frequently becomes a meaningful 

moment for many significant others and fuels negotiations of difference and 

sameness that tend, furthermore, to extend beyond the temporal frames of the event. 

The embodied opportunity to see, hear, taste and touch difference intensifies 

discussions with migrants who are assumed to provide their significant others with 

proven insider knowledge. This, in turn, encapsulates circulation of not only values 

and positive or negative attitudes, but also behaviours considered appropriate, 

routines, stereotypes, discourses (e.g. jokes) and stigmatising or respectful language. 

Importantly, in such exchanges agency is often granted to multiple actors. Their 

consequences are, thus, multi-fold. Beyond the acceptance of ideas, beliefs and 

prejudice they may include, for instance, contestation or rejection of certain views. 

As a result, values and attitudes towards difference continuously travel between 

migrants and non-migrants rather than being transferred one way only.  

Notwithstanding the two- or multi-sidedness of this process, the research shows 

that there is an imbalance (in favour of migrants) in the extent to which ideas, beliefs 

and prejudices are passed on. The reason for this may be the assumption of migrant 

credibility that appears to underlie the common understanding of international 

mobility and the contextualised East-West migration in particular. The construction 

of migrants as trusted experts legitimises the ‘correctness’ of their views and 

behaviour. Consequently, significant others in home societies are more willing to 

internalise the values and attitudes towards difference that migrants express.  

Above all, the chapter brings an important finding to the fore. Namely, the 

circulation of values and attitudes towards difference frequently seems to be the 

consequence of migrant encounters with difference (see Chapter 6). It is crucial to 

stress here, however, that encounters with otherness in the context of receiving 

society may be meaningful not only for the migrants themselves, but also for their 

significant others in sending countries. Indeed, values and attitudes towards diversity, 

as this chapter has demonstrated, proliferate across national borders and impact on 
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individuals that may not have a direct contact with difference. This poses a great 

challenge for national as well as European policy makers.           

Despite growing interest in social remittances that travel across national borders 

(Elrick 2008; Levitt 1998, 2001; Levitt and Lamba-Nieves 2011), the geography and 

migration literatures pay insufficient attention to the circulation of values and 

attitudes towards difference between migrants and non-migrants. By investigating 

the nature of Polish migrants’ relations with significant others in Poland, the 

importance of non-migrants visiting migrants in the UK, the travelling of ideas and 

the intricate process of mutual influence, in the chapter I have discussed in what 

circumstances, and how, values and attitudes towards otherness circulate (or not). In 

doing so, I have contributed to, and extended, the understanding of value and attitude 

‘transmission’ (as understood in the literature) as well as questioned certain 

assumptions about direction and scope of transmission (in particular, about parental, 

intergenerational and intra-familial transmission).  
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Chapter 9: Conclusion - The consequences of 

migrant encounters with difference  
 

 

In this thesis, I have explored how international mobility across distinctive socio-

historical contexts as well as encounters with difference within these contexts impact 

on circulation of values and attitudes between two European countries – Poland and 

the UK. Specifically, I have looked at Polish post-2004 migrants in Britain and their 

significant others in Poland, and outlined how distinctive normative framework in 

the Polish context necessarily affects Polish people’s values and attitudes towards 

difference. I have demonstrated that this normative framework constitutes a symbolic 

baggage that people tend to refer to while interacting with others and/or the social 

world. I have also evidenced that such baggage may be contested or challenged as 

well as carried when people travel or move across national borders and social 

contexts.  

Further, I have argued that mobility itself may be a fateful moment (Giddens 

1991b) for some migrants and may disrupt identities as well as understandings of the 

social world (Silvey 2004). By looking into encounters with difference and sameness 

post-migration, I have investigated how a move from a relatively homogeneous to a 

super-diverse society (Vertovec 2007) contributes to changing, reshaping or 

developing of values and attitudes towards what have been constructed as ‘familiar’ 

and ‘other’ pre-migration. This has led me to suggest that mobility impacts on the 

understanding of and living with/among difference. Importantly, I have noticed that 

beyond the influence mobility has on individual migrants (and their values and 

attitudes), the consequences of migrant encounters with difference also affect their 

significant others who live in a sending country. Significant others, i.e. people who 

stay in meaningful relationships (Mead 1934), tend to influence each other in various 

ways. My research suggests that, similarly, migrants in host societies and their non-

migrant significant others in sending countries discuss (explicitly or implicitly) 

values and attitudes towards difference. This, as the thesis evidences, results in a 

constant circulation of ideas, beliefs, opinions, discourses, behaviour and language 
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between migrants and significant others who live in distinctive national and socio-

historical contexts.   

 

9.1 Theoretical contributions 

Throughout the thesis, I have drawn on a range of disciplinary literatures. As such, 

the thesis contributes to theory and knowledge not only through extending various 

literatures separately, but also through cross-disciplinary engagement which is 

innovative in a number of ways. First of all, in the thesis, I discuss the concept of 

postdependence
25

 to explore orientalist and essentialist discourses regarding Poland 

as well as the iconic ‘West’ and ‘East’ my research participants extensively utilised 

(see Chapters 2 and 6). As I have argued, the obscure positionality of Poland in 

Europe and globally produces distinctive understandings of diversity, otherness and 

sameness (see Chapters 4 and 5). So far this has been addressed largely within the 

frames of postcolonial studies. Snochowska-Gonzales has, nonetheless, recently 

argued that “the post-colonial face of Poland is rather problematic” (2012: 708) and 

the employment of postcolonial perspective to the Polish case leads to “unjustified 

assertions and conclusions” (ibid.). Against this backdrop, the postdependence 

perspective I employ in this thesis offers a refreshing alternative to postcolonialism 

as it presumes a complex relationship between being an oppressor and being 

oppressed, dependence and independence. Interestingly, although the concept of 

postdependence seems to have an immense capacity to reflect on the intricate 

historical and present relations between Poland and other nation states, societies or 

merely ideas (e.g. ‘the West’), it has been inadequately discussed – i.e. only with 

regard to Polish literature (cf. Piekut 2014, forthcoming). In the thesis, I propose to 

extend this perspective on broader social relations and encounters with otherness and 

sameness in particular. This significantly contributes to the critique of the 

applicability of postcolonial lens to the studies of Poland and Central and Eastern 

Europe (see e.g. Kołodziejczyk 2011; Snochowska-Gonzalez 2012). It also 

acknowledges recent claims within geography with respect to researching encounters 

with difference – that “encounters never take place in a space free from history, 

material conditions, and power” (Valentine 2008: 333).   

                                                           
25

 I thank my colleagues from the LIVEDIFFERENCE team for many useful discussions on 

postcolonialism and the positionality of Poland (for insights, see Mayblin et al. 2014). I am 

particularly grateful to Aneta Piekut from bringing the concept of postdependence to my attention. 
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With regard to difference, throughout the thesis I have evidenced that 

understandings of difference are mobile between places and socio-historical contexts 

– something that, despite a substantial body of work on difference (e.g. Bell and 

Valentine 1995; Butler and Bowlby 1997; Jackson and Penrose 1993; Sibley 1995), 

has been so far insufficiently addressed in broader literature. In particular, I have 

demonstrated that in the Polish context conceptualizations of sameness and 

difference are embedded in hegemonic normativities and framed through history, 

religion, politics, significance of family and obvious whiteness of Polish society (see 

Chapter 4). This necessarily impacts on social attitudes towards various axes of 

difference in Poland (see Chapter 5) as well as perceptions of familiarity and 

otherness in the context of migration (see Chapters 6 and 7).  

Likewise, in the thesis I have shown that values, attitudes and prejudice are 

continuously mobile. Although each of these concepts is distinctive and – as I have 

demonstrated (see Chapter 2) – has been developing extensive separate literatures, 

what they have in common, I argue, is their capacity to travel between people, places 

or national contexts. This is, however, underresearched and underappreciated in these 

respective literatures. For example, geographers have been largely preoccupied with 

values being, as Philo put it, culture- and place-bound “and thus anchored in and 

non-transplantable from particular peoples and places” (1991: 16). Prejudice has also 

gained attention mostly as a spatially inflected phenomenon (e.g. Sibley 1995; 

Simonsen 2008; Valentine 2010). Attitudes, while extensively studied in quantitative 

psychology, have only
 

started to receive increased consideration in other 

disciplines
26

. In sum, all these disciplinary literatures rarely conceptualise values, 

attitudes or prejudice as mobile constructs. My study, however, evidences that that 

these concepts continuously circulate between people and places (see Chapter 8). 

This finding, alongside my attempt to bring these separate bodies of work together, 

provides a significant input into scholarship on values, attitudes and prejudice.         

Further, the thesis contributes to the geographies of encounter literature by 

firstly challenging the fixity of encounter. While much empirical research by 

geographers has been framed through the ‘here’ and ‘now’ of encounters, less 

attention as Valentine and Sadgrove (2012) suggest has been paid to understanding 

the processual nature of encountering difference and the consequences of such 

                                                           
26

 This is evidenced by broader outcomes of the LIVEDIFFERENCE programme this thesis is part of. 
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encounters. In the thesis, I have addressed this issue by exploring both the pre- and 

post-encounter - imaginary encounters with difference (see Chapter 6) as well as the 

effects of actual ones (see Chapters 6, 7 and 8). Secondly, in the thesis I have 

suggested that many meaningful encounters occur beyond public or semi-public 

spaces (see Chapters 6 and 7). In doing so, I have specifically looked into the spaces 

of encounter which are often overlooked in broader encounter literature – workplace 

and home (Harris and Valentine 2014, Valentine at al. 2014, forthcoming).  

Thirdly, throughout the thesis I have investigated first and foremost migrant 

encounters and the consequences of these encounters for individual migrants as well 

as their significant others. While migrant encounters have been increasingly 

investigated in the context of post-2004 East-West mobility in Europe (e.g. Cook et 

al. 2011b; Phillips 2012), the issue has been raised mostly with regard to labour 

migrants and their work-related interactions. Furthermore, the literature exploring the 

interplay between migrant encounters and attitudes towards difference has 

predominantly focused on unfavourable and/or hostile attitudes including racism 

(e.g. Fox 2013; McDowell 2008, 2009). While it brings many significant insights, I 

have argued (see Chapter 2), this literature seems to downplay the significance of 

certain presumptions (e.g. about the contextualised understandings of whiteness) that 

need to be written into any study of migrant encounters with difference. It also 

overlooks what migrants bring to encounters of their lives pre-migration and pays 

relatively little attention to encounters that result in favourable attitudes and 

involvement with difference. Critically engaging with this research, throughout the 

thesis, I have demonstrated that the consequences of migrant encounters embrace a 

wide range of stances towards difference such as rejection, discrimination, 

stereotypization, normalization, familiarity, acceptance, respect, solidarity and 

involvement. Additionally, I have illustrated that encounters pre-migration may have 

a significant influence on how difference is understood and approached post-

migration. I have, for example, shown that values and attitudes towards difference 

are not only developed in the context of encounters that take place within receiving 

society. Rather, I have stressed that pre-migratory stances towards difference are also 

prone to get enhanced, revised or challenged through mobility. As these issues still 

lack adequate attention in the geographies of encounter and broader disciplinary 

literatures, my research provides a crucial contribution to theory and knowledge, and 

hopefully extends a debate on what migrants from relatively homogeneous societies 
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may bring to encounters in super-diverse contexts and why. This is crucial for British 

and European policy-makers and, as such, is addressed further in this concluding 

chapter.  

In exploring encounters with difference, I have frequently referred to whiteness 

studies. While preoccupation with race and skin colour is, as this thesis illustrates, 

particularly salient among migrant Poles, this framework has been rarely utilised 

with regard to post-2004 Central and Eastern European arrivals to the UK and 

elsewhere (see Chapter 2). Throughout the thesis I have argued that racial difference 

tends to be essentialised, orientalised and homogenised by Polish migrants due to its 

visibility and standing-out-ness in the context of mobility from a predominantly 

White Polish society (see Chapter 4). Some migrant informants in my study have, for 

example, admitted repeatedly mistaking Pakistani or British-Pakistani people for 

Indian or British-Indian people (see Chapter 6). What is more, my empirical data 

demonstrate that many migrants consider whiteness as an inherent feature of the UK 

society. Some participants, indeed, admitted that they had assumed British society to 

be White pre-migration and were surprised to learn about its ethnic diversity. The 

consequence of this was sometimes the production of host-guest discourses with 

regard to non-White people (often coupled with non-Christians) which – in the eyes 

of some of my informants - legitimised their presence in the UK rather than the 

presence of non-White minorities (see Chapter 6). These findings bring to the fore a 

pivotal issue related to how whiteness may be constructed across various socio-

historical contexts. However, as Bonnet and Nayak have poignantly put it, “it is a 

concern that geographers have combined (…) focus [on whiteness] with a parochial 

geographical horizon rarely lifting their sights above the familiar terrain of Britain, 

North America and Australia” (2003: 309). This has been reiterated, more recently, 

by van Riemsdijk who advocates for a “need for whiteness studies (…) to take 

account of national and ethnic specificity” (2010: 123). My thesis contributes to 

whiteness literature precisely by informing these concerns and exploring the 

production of whiteness among White migrants who originate from a relatively 

homogeneous society and move to a racially diverse one. My study evidences that 

such migrants are likely to develop or mobilise racialised discourses. Greater 

understanding of why and in what circumstances such discourses are produced is in 

the context of an increased East-West mobility in Europe of particular significance 

for policy-makers.         
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With reference to migration and transnationalism literatures, in the thesis I have 

established that mobility may be a meaningful experience and may influence both 

migrants’ and non-migrants’ understandings of difference. Although cultural 

diffusion and cross-border transfer of social remittances have been gradually 

investigated for some time now (e.g. Levitt 1998; Levitt and Lamba-Nieves 2011), 

this body of work has rarely addressed values and attitudes towards difference in 

terms of ethnicity, religion, class, sexuality, gender, age and disability. In this 

respect, in the thesis I offer an original interpretation of how relationships with 

significant others in a different national setting shape the capacity of migrants and 

non-migrants to live with/among difference. While in managing long-distance 

kinship or friendship relations research participants seem to prioritise gestures of 

sympathy and care, ideas of difference do circulate between Polish migrants to the 

UK and their relatives and/or friends in Poland. This, however, occurs in certain 

circumstances. Particularly meaningful in this respect is significant others’ visit to 

the UK – neglected in migration literature aspect of international mobility (Mason 

2004).   

Alongside extending the understanding of how ideas of difference are shaped 

through international relationships, the acknowledgement of cross-border mobility of 

values and attitudes contributes to the literature on intra-familial and peer 

transmission. Although intergenerational (and largely parental) transmission has been 

increasingly studied (e.g. Gronhoj and Thogersen 2009; Valentine et al. 2012), the 

circulation of values and attitudes towards difference between/among individuals 

who are in various kinship and friendship relations remains explored less. In the 

thesis, I have addressed and challenged various assumptions about the process of 

passing on ideas and practices. First of all, I have questioned the concept of 

transmission and proposed to employ the term circulation instead. Even though it is 

broadly utilised in the geography and social science literatures (e.g. Carlson and 

Knoester 2011; Gronhoj and Thogersen 2009; Scourfield et al. 2012; Valentine et al. 

2012), transmission assumes a linear and one-way process in which one side 

transfers ideas or sets behavioural examples and the other accepts and/or internalises 

them. As such, it seems to recognize the agency of the transmitter only. What I have 

observed between Polish migrants to the UK and their significant others in Poland 

seems much more complex and embraces a two- or multi-sided process of 

proliferation, exchange, confrontation and contestation in which agency is often 
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granted to many social actors. This process, I have argued, would be better 

conceptualised as circulation rather than transmission.  

Secondly, in the thesis I have drawn attention to the fact that in the case of such 

concepts as values and attitudes there are no generational or gender patterns of 

circulation noted elsewhere (e.g. Valentine and Hughes 2012; Valentine et al. 2012). 

I have, indeed, provided numerous examples of adult migrant children passing on 

their views and beliefs on their non-migrant parents or siblings (or even friends) of 

different sexes.  

In the thesis, I have also demonstrated that, while values and attitudes do 

circulate between migrants in the UK and their significant others in Poland, non-

migrants (and their capacity to live with/among difference) tend to be influenced by 

migrants to a greater degree than otherwise. This is, as I have argued, due to the 

construction of migrants as trusted experts (see Chapter 7). Finally, I have 

established that beyond values and attitudes towards difference also ideas, 

discourses, behaviour and – importantly - language (both stigmatising and 

‘politically correct’) travel between migrants and non-migrants.  

 

9.2 Methodological contributions 

While contributing to a range of disciplinary literatures, in my study I have raised 

several significant issues involving methods. I have, firstly, recognised and reflected 

on the role of translator researcher who works with dual-language data and, as such, 

may have a significant influence on knowledge production process (see Chapter 3). 

In addition, I have proposed an innovative data translation procedure that has the 

potential to aid researchers involved in dual-language research as well as big 

transnational teams that draw on data in various languages. While the usage of 

interpreters in the research process and translation issues have been debated to a 

certain degree (Squires 2009; Temple 1997; Temple et al. 2006), there has been little 

consideration of the practical side of translating data as a part of a research process. 

In this respect, my discussion of how to translate respondents’ narratives from one 

language to the other and not get lost in translation provides an original contribution 

to methods. The procedure I have proposed allows gaining conceptual equivalence 

which is so necessary to produce valid knowledge (Birbili 2000). In effect, a 

translated transcription of data is produced, yet – importantly - it remains very close 
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to the linguistically nuanced record in the original language. Although in the thesis I 

have focused on translation from Polish into English, I hope other researchers 

involved in dual-language studies will find it meaningful and will be inspired to 

develop similar approaches including other languages.     

Alongside considering the role of translator researcher, I have drawn attention to 

the complicated position of migrant researcher exploring his or her own migrant 

population (see Chapter 3). Feminist geographers and social scientists have paid 

much attention to complexities of positionality in terms of ethnicity, religion, class, 

sexuality, gender, age, disability or even personality (e.g. Haraway 1988; Katz 1996; 

Kobayashi 2003; Moser 2008; Rose 1997). However, these discussions have rarely 

considered the features distinctive to migration experience (e.g. migrant status, 

bilingualism) and the challenges that come with the position of migrant researcher 

researching migrants. In my study, I have addressed these issues and noticed that 

although many of my informants implicitly assumed that by sharing nationality, 

language and migrant status we share migration experience and views on difference, 

there were numerous moments of multiple (dis)identifications (Valentine 2002). My 

reflections on these fieldwork experiences add a different dimension to the literature 

on sameness and difference in the research process. In the thesis, I have also pointed 

to the ‘obscureness’ of the relationship between the migrant researcher and the 

migrant researched. Kim (2012: 131) has recently drawn attention to the fact that 

positionality debates “have tended to assume a conventional hierarchy positioning 

and have been limited to the relationship between the researcher and the researched 

only”. In critically engaging with this assumption, she has suggested that migrant 

researcher must be distinguished from a researcher per se. My study contributes to 

and extends this understanding, by providing many examples of how distinctive data 

were produced in a research encounter involving the migrant researcher and the 

migrant researched, and taking place in the context of migration.       

Finally, the overall data collection phase of my fieldwork is worth recalling here 

(see Chapter 3). It has been argued that there is:  

 

“the need for researchers to reflect on the research tools that 

might provide the most effective ways of exploring and 

understanding the transmission of values and practices. This 

might include, for example, employing methodological 

techniques that are not commonly used in researching 
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geographies of encounter, such as life histories, biographical 

interviews or intergenerational studies.” 

(Valentine 2008: 334) 

 

Acknowledging this call, my research was designed specifically to explore two- or 

multi-sited circulation of values and attitudes across national settings. Firstly, I 

distinguished two types of participants in two different countries (i.e. key 

participants/migrants and their significant others). And, secondly, I supported my 

main data collection technique (i.e. multiple interviewing including life history and 

follow-up interviews) with creative methods meant to prompt responses that refer to 

people with whom migrants maintain close and meaningful relationships (i.e. 

relational mapping, timeline, linking survey). This allowed me to target and 

subsequently include into my study those significant others with whom migrants 

were most likely to exchange ideas and discuss their encounters with difference. 

In attempting to obtain unconstrained and spontaneous narratives from the 

migrant participants, I also employed audio-diaries so far praised in methods 

literature (Monrouxe 2009; Worth 2009). This data collection technique proved 

problematic however (for details see Chapter 3) and having analysed the feedback I 

received, in this thesis, I have provided guidance for a conscious choice of the 

method. As there is still little discussion on how and why audio-diaries may be 

unsuitable in certain circumstances and with certain participants, my critical review 

of the method provides an important contribution into research methods literature.     

        

9.3 Policy implications 

The main finding from my research is that cross-border circulation of values, 

attitudes, beliefs, discourses, language and practices occurs as a consequence of 

migrant encounters with difference. In the context of accelerated and diversified 

migration flows in Europe and globally, this circulation is likely to become a key 

issue for European and national policy-makers. While mobility of ideas brings many 

positive social changes, it may also raise new challenges. Such challenges include 

transnational transfer of prejudiced attitudes such as racism, Islamophobia or 

homophobia (Valentine et al. 2013), or circulation of discriminatory language. The 

big question this brings to the fore is how to reduce proliferation of prejudice? 

Throughout the thesis I have evidenced that ideas travel with and proliferate 

through mobile individuals. Migrants seem, thus, a crucial target group for European, 
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national and local policies related to multiculturalism, social inclusion as well as the 

challenge of how to live with difference. In my study, I have drawn attention to 

prejudiced attitudes and language that (alongside their non-prejudiced counterparts) 

are developed through migrant encounters with difference. In particular, I have 

argued that many of my informants remain unaware of the stigmatising and 

discriminatory nature of the prejudiced speech or discourses they employ and/or 

mobilise. Therefore, apart from being aimed at fighting hostile ideologies and 

phobias (e.g. racism, Islamophobia, homophobia), anti-discrimination as well as 

equality and diversity policies should, I believe, recognise and minimise the role of 

such people in ‘unintentional’ proliferation of prejudice. This could be achieved 

through programmes and policies seeking to accustom people with difference 

through, for example, generating the ‘good encounter’ (Wilson 2013b), a sense of 

proximity (Fortier 2010) as well as mutual respect rather than merely tolerance 

(Valentine 2008).  

Recently, Wilson (2013b: 73) has drawn attention the powerful effect of a 

diversity workshop aimed at “unpack[ing] the constructions of prejudiced thought” 

and disrupting deep-seated stereotypical associations with difference and/or non-

normative bodies. It appears that such community and organisational programmes 

can significantly encourage familiarity with difference and, by doing so, reduce 

(migrant) prejudice and its diffusion (e.g. Paluck 2006; Tromski and Doston 2003). It 

is important to stress here, however, that in order to address different groups of 

people (and migrants) who live with or were socialised to live with distinctive sets of 

values and/or attitudes towards difference, such programmes and policies also need 

to be culturally-sensitive. This, above all, requires a thorough recognition of why 

certain people are likely to conceptualise difference in certain ways. 

Throughout the thesis, I have intended to emphasize that people tend to be 

socialised to understand difference in certain way as societies develop distinctive 

normative frameworks - history- and culture-specific understandings of sameness 

and otherness. I have highlighted that migrants are likely to bring these 

understandings to encounters in the context of receiving society. I have, for example, 

explored how ethnicity, religion, gender or sexuality are produced in the Polish 

postdependence context and how these understanding of difference may be recalled 

in the context of migration to Britain. I have also explained that due to the 

complicated understanding of whiteness and non-whiteness in post-communist 
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Poland, some migrants may express racist attitudes post-migration being 

simultaneously unaware of their orientalising, essentialising or racialising nature. In 

doing so, I have attempted to draw attention to the fact that the cross-border 

circulation of ideas (e.g. the transnational transfer of prejudice) is – at least to some 

extent – influenced by distinctive and culture-specific reading of difference migrants 

and their significant others may employ. This, I argue, should be written into how 

policy-makers address migrant groups in order to effectively unpack and disrupt 

prejudice. In short, in this thesis I emphasise the significance of culturally-sensitive 

policies tailored to inform misconception in socially constructed and contextualised 

imaginaries regarding difference.  

Existing policy work on migration and living with difference involves 

substantial amount of local, regional, national and European bodies, and is targeted 

to challenge prejudice and discrimination as well as advance community cohesion. 

Within the UK, with regard to the city of Leeds only, there is a multitude of 

governmental and non-governmental (public, private and voluntary) organisations 

such as Leeds City Council, Equality Leeds, local branches of Stop Hate UK or 

Migration Yorkshire. Particularly influential in the area of migrants’ integration is 

Migration Yorkshire, an authority-led partnership having its regional equivalents 

across the whole Britain
27

. The partnership works with national and local 

governments, voluntary, community and private sectors as well as researchers and 

scholars in the region in raising awareness of migration, campaigning for social 

inclusion, providing consultancy, education and training on a range of issues that 

involve migrants, refugees and asylum seekers. While it delivers an impressive 

repertoire of policy work into combating prejudice towards immigration, more could 

be done with regard to prejudice that some migrants express towards difference and 

pass onto their significant others in sending societies.       

Importantly, given the capacity of prejudice to travel between people and places, 

not only migrants should be targeted by the policy makers. This thesis demonstrates 

that the attitudes towards difference of non-migrant Poles are likely to be shaped by 

their migrant significant others in the UK. Likewise, migrant attitudes may be to a 

certain degree influenced by non-migrants. In this context, it is necessary for the 

Polish policy makers to recognise the challenges that come with an unprecedented 

                                                           
27

 Data about Migration Yorkshire and its activities outlined in this thesis have been collected through 

the partnership’s website: http://www.migrationyorkshire.org.uk/ accessed on 04.04.2014.  

http://www.migrationyorkshire.org.uk/
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influx of Polish people to the UK. There are a number of Polish governmental and 

non-governmental organisations that engage with combating discrimination and 

assist in the development of relevant policies as well as equality legislation. The 

Polish Association for Legal Intervention and the Polish Society of Anti-

Discrimination Law, for instance, both engaging law practitioners, policy experts, 

activists and academics, are particularly influential in the field of promoting and 

improving anti-discrimination laws in Poland. Similarly, the Polish Institute of 

Public Affairs appear to have a ‘real’ impact on how the policies on migration and 

living with difference are developed and delivered. Finally, there is a number of 

human rights NGOs such as Citizens for Democracy, the Campaign Against 

Homophobia or Feminoteka (a feminist organisation) which are renowned for their 

work in promoting inclusion and diversity. Whilst the social work these 

organisations do is invaluable, in the near future they may need to nuance and extend 

their activities in order to address the issue of trans-nationalisation of prejudice.      

 

9.4 Future directions 

While this research contributes to some key debates in geography and social 

sciences, it also pinpoints a few significant areas which, I believe, require further 

insights. Language, and verbal expression of values and attitudes in particular, is one 

such an area. In their recent review article, Collins and Clement (2012: 14) claim that 

“language is the primary means through which prejudice can be explicitly or 

implicitly communicated and is, therefore, a major contributor to its transmission and 

maintenance”. Yet, the authors continue, it tends to be neglected in the studies of 

prejudice. Although in this thesis I have acknowledged its role in expressing and 

passing on negative and positive attitudes, more research into situated (and not only 

migrant) production of language of difference is needed to better understand how it 

assists and perhaps advances transnational proliferation of prejudiced attitudes. We 

still do not know, for example, why some people employ racist rhetoric and/or 

language of stigma in positive contexts (e.g. when they recall what they view as 

positive encounter or reflect on their favourable, not to say warm, feelings towards 

difference). We still do not quite understand to what extent equality legislation may 

shape language of respect and produce actual respectful attitudes.  
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Alongside verbal language, another area that warrants further studies is the non-

verbal articulation and circulation of values and attitudes. In the thesis, I have drawn 

attention to a few instances when some of my informants would disclose their 

prejudice through, for example, their body language. Given that values and attitudes 

are conveyed not only verbally, but also through behaviour and practice (e.g. 

Valentine et al. 2012), this is likely to be a crucial aspect of production and 

proliferation of prejudice. Similarly to the case of (verbal) language, however, it 

remains largely underexplored.  

 

In this thesis, I have looked into what is likely to happen to people’s values and 

attitudes towards difference when they move abroad or have a migrant significant 

other. I have explored the issue in the context of mobility between Poland and the 

UK, a postcommunist and a postcolonial state. Understanding such processes is 

crucial given the unprecedented nature of East-West migration in Europe and its 

capacity to shape social relations. For this reason I hope that this research will 

contribute to the fields of geographies of encounter and migration by providing a 

nuanced analysis of migrant encounters as well as transnational circulation of ideas 

regarding difference.  

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 



 
 



259 
 

 

 

References                  
   

 

“Tomasz Lis na żywo” [Tomasz Lis live] 2013, broadcasted by TVP2 on 04.03.2013. 

Aboud, F. E. and Doyle, A.-B. (1996). 'Parental and peer influences on children's racial 

attitudes'. International Journal of Intercultural Relations, 20(3-4): 371-383. 

Adey, P. (2010). Mobility. London: Routledge. 

Ahmed, S. (2000). Strange encounters: Embodied Others in post-coloniality. London 

and New York: Routledge. 

Aiken, L. R. (2002). Attitudes and Related Psychosocial Constructs. Theories, 

Assessment, and Research. Thousand Oaks, London, New Delhi: Sage 

Publications. 

Aitken, S. C. (2010). 'Throwntogetherness: Encounters with Difference and Diversity'. 

in D. DeLyser, S. Herbert, S. Aitken, M. Crang and L. McDowell (eds.), The 

SAGE Handbook for Qualitative Methods in Geography. London: Sage, 46-69. 

Al-Ali, N. and Koser, K. (2002). 'Transnationalism, international migration and home'. 

in N. Al-Ali and K. Koser (eds.), New Approaches to Migration? Transnational 

Communities and the Transformation of Home: Routledge, 1-14. 

Alaszewski, A. (2006). Using Diaries for Social Research. London, Thousand Oaks, 

New Delhi: SAGE Publications. 

Alba, R. (1990). Ethnic Identity: The Transformation of White America: Yale 

University Press. 

Allen, C. (2010). Islamophobia: Ashgate. 

Allen, C. (2013). 'Passing the Dinner Table Test'. SAGE Open, 3(2). 

Allen, D. (2004). Talking to Strangers: Anxieties of Citizenship since Brown vs. the 

Board of Education. Chicago: University of Chicago Press. 

Allport, G. W. (1979 [1954]). The nature of prejudice: Basic Books. 

Aly, A. (2007). 'Australian Muslim Responses to the Discourse on Terrorism in the 

Australian Popular Media'. Australian Journal of Social Issues, 42(1): 27-40. 

Amin, A. (2002). 'Ethnicity and the multicultural city: living with diversity'. 

Environment and Planning A, 34(6): 959-980. 

Anderson, B. (1991). Imagined Communities: Reflections on the Origin and Spread of 

Nationalism. London: Verso. 

Andersson, J., Sadgrove, J. and Valentine, G. (2012). 'Consuming campus: geographies 

of encounter at a British university'. Social & Cultural Geography, 13(5): 501-

515. 

Andersson, J., Vanderbeck, R. M., Valentine, G., Ward, K. and Sadgrove, J. (2011). 

'New York encounters: religion, sexuality, and the city'. Environment and 

Planning A, 43(3): 618-633. 



260 
 

Andrejuk, K. (2011). 'Polish students at London universities and their attitudes towards 

the Polish diaspora in the UK'. Studia Migracyjne – Przegląd Polonijny, vol. 1: 

291-308. 

Appadurai, A. (1996). Modernity at large: cultural dimensions of globalization. 

Minneapolis, University of Minnesota Press. 

Armbruster, H. (2002). 'Homes in Crisis: Syrian Orthodox Christians in Turkey and 

Germany'. in N. Al-Ali and K. Koser (eds.), Approaches to Migration? 

Transnational Communities and the Transformation of Home: Routledge, 17-33. 

Ashcroft, B., Griffiths, G. and Tiffin, H. (eds.). (1995). The Post-Colonial Studies 

Reader. London: Routledge. 

Asiedu, A. (2005). 'Some benefits of migrants' return visits to Ghana'. Population, 

Space and Place, 11(1): 1-11. 

Asim, J. (2007). The n word: Who can say it, who shouldn't, and why: Houghton Mifflin 

Harcourt. 

Bagnoli, A. (2009). 'Beyond the standard interview: the use of graphic elicitation and 

arts-based methods'. Qualitative Research, 9(5): 547-570. 

Bailey, N., Gannon, M., Kearns, A., Livingston, M. and Leyland, A. H. (2013). 'Living 

apart, losing sympathy? How neighbourhood context affects attitudes to 

redistribution and to welfare recipients'. Environment and Planning A, 45(9): 

2154-2175. 

Bakuła, B. (2007). 'Colonial and Postcolonial Aspects of Polish Discourse on the 

Eastern ‘Borderlands’'. in J. Korek (ed.), From Sovietology to Postcoloniality. 

Poland and Ukraine in the Postcolonial Perspective. Stockholm: Södertörn 

Academic Studies 32, 41-59. 

Baldassar, L. (2001). Visits Home: migration experiences between Italy and Australia. 

Melbourne: Melbourne University Press. 

Baldassar, L. and Baldock, C. V. (2000). 'Linking Migration and Family Studies: 

Transnational Migrants and the Care of Ageing Parents"'. in B. Agozino (ed.), 

Theoretical and Methodological Issues in Migration Research: Ashgate, 61-89. 

Baldassar, L., Baldock, C. V. and Wilding, R. (2006). Families Caring Across Borders: 

Migration, Ageing and Transnational Caregiving: Palgrave Macmillan. 

Baldassar, L. and Merla, L. (eds.). (2013). Transnational Families, Migration and the 

Circulation of Care: Understanding Mobility and Absence in Family Life: 

Routledge. 

Basit, T. (2003). 'Manual or electronic? The role of coding in qualitative data analysis'. 

Educational Research, 45(2): 143-154. 

Bauman, Z. (1995). Life in fragments: essays in postmodern morality. Oxford: 

Blackwell. 

Bauman, Z. (2005). Liquid Life. Cambridge: Polity Press. 

Begum, H. (2008). 'Geographies of Inclusion/Exclusion: British Muslim Women in the 

East End of London'. Sociological Research Online, 13(5): 10. 

Bell, D. (2007). 'The hospitable city: social relations in commercial spaces'. Progress in 

Human Geography, 31(1): 7-22. 



261 
 

Bell, D. and Valentine, G. (eds.). (1995). Mapping Desire: Geographies of Sexualities. 

London: Routledge. 

Bennett, M. and Dickerson, V. (eds.). (2001). Recovering the Black Female Body: Self-

representations by African American Women: Rutgers. 

Benson, M. (2012). 'How Culturally Significant Imaginings are Translated into Lifestyle 

Migration'. Journal of Ethnic and Migration Studies, 38(10): 1681-1696. 

Benson, M. and O'Reilly, K. (2009). 'Migration and the search for a better way of life: a 

critical exploration of lifestyle migration'. The Sociological Review, 57(4): 608-

625. 

Berg, B. L. (2007). Qualitative Research Methods for the Social Sciences [6th edition]: 

Pearson. 

Berger, P. L. and Luckmann, T. (1966). The Social Construction of Reality: A Treatise 

in the Sociology of Knowledge [1st ed.]. Garden City, N.Y. Doubleday. 

Bertrand, C. and Bourdeau, L. (2010). Research Interview by Skype: A new Data 

Collection Method. Paper presented at the The 9th European Conference on 

Research Methodology for Business and Management Studies, Madrid, Spain. 

Biedroń, R. (2009). 'Introduction to the Report'. in G. Czarnecki (ed.), Raport o 

homofobicznej mowie nienawiści w Polsce  [Report on homophobic hate speech 

in Poland]: Kampania Przeciw Homofobii [Campaign Against Homophobia], 7-

16. 

Bielewska, A. (2012). 'National identities of Poles in Manchester: Modern and 

postmodern geographies'. Ethnicities, 12(1): 86-105. 

Bilewicz, M. and Jaworska, M. (2011). 'Zagrażająca przeszłość i jej wpływ na relacje 

mędzygrupowe [Threatening past and its influence on inter-group relations]'. in 

M. Kofta and M. Bilewicz (eds.), Wobec Obcych: Zagrożenia psychologiczne a 

stosunki międzykulturowe [Towards Others: Psychological threats and 

intercultural relations]. Warszawa: Wydawnictwo Naukowe PWN SA, 21-39. 

Bilewicz, M. and Krzeminski, I. (2010). 'Anti-Semitism in Poland and Ukraine: The 

Belief in Jewish Control as a Mechanism of Scapegoating'. International 

Journal of Conflict and Violence, 4(2): 234-243. 

Bilewicz, M., Winiewski, M. and Kofta, M. (2011). 'Zagrażający spiskowcy. Zjawisko 

antysemityzmu w Polsce na podstawie Polskiego Sondażu Uprzedzeń 2009 

[Threatening conspirators. Study of anti-Semitism in Poland based on 2009 

Polish Prejudice Survey] '. in M. Kofta and M. Bilewicz (eds.), Wobec Obcych: 

Zagrożenia psychologiczne a stosunki międzykulturowe [Towards Others: 

Psychological threats and intercultural relations]. Warszawa: PWN.  

Bilewicz, M., Winiewski, M., Kofta, M. and Wójcik, A. (2013). 'Harmful Ideas, The 

Structure and Consequences of Anti-Semitic Beliefs in Poland'. Political 

Psychology, 34(6): 821–839. 

Bilewicz, M., Winiewski, M. and Radzik, Z. (in press). 'Antisemitism in current Poland: 

economic, religious and historical aspects'. Journal for the Study of 

Antisemitism. 

Bilewicz, M. and Wójcik, A. (2010). 'Does identification predict community 

involvement? Exploring consequences of social identification among the Jewish 



262 
 

minority in Poland'. Journal of Community & Applied Social Psychology, 20(1): 

72-79. 

Billig, M. (1995). Banal nationalism. Los Angles, London: Sage. 

Billings, A. C. and Eastman, S. T. (2002). 'Selective Representation of Gender, 

Ethnicity, and Nationality in American Television Coverage of the 2000 

Summer Olympics'. International Review for the Sociology of Sport, 37(3-4): 

351-370. 

Binnie, J., Holloway, J., Millington, S. and Young, C. (2007). 'Mundane geographies: 

alienation, potentialities, and practice'. Environment and Planning A, 39(3): 515-

520. 

Binnie, J. and Kleese, C. (2012). 'The Politics of Age, Temporality and 

Intergenerationality in Transnational Lesbian, Gay, Bisexual, Transgender and 

Queer Activist Networks'. Sociology, early view. 

Binnie, J. and Klesse, C. (2012). 'Solidarities and tensions: Feminism and transnational 

LGBTQ politics in Poland'. European Journal of Women's Studies, 19(4): 444-

459. 

Binnie, J. and Klesse, C. (2013). '‘Like a Bomb in the Gasoline Station’: East–West 

Migration and Transnational Activism around Lesbian, Gay, Bisexual, 

Transgender and Queer Politics in Poland'. Journal of Ethnic and Migration 

Studies, 39(7): 1107-1124. 

Birbili, M. (2000). 'Translating from one language to another'. Social Research Update, 

University of Surrey, 31: Available online: http://sru.soc.surrey.ac.uk/ 

Black, R., Engbersen, G., Okólski, M. and Pantiru, C. (eds.). (2010). A Continent 

Moving West?: EU Enlargement and Labour Migration from Central and 

Eastern Europe: Amsterdam University Press. 

Blackwell, J., Smith, M. and Sorenson, J. (2008). Culture of Prejudice: Arguments in 

Critical Social Science. Toronto: University of Toronto Press. 

Bliska-Wodecka, E. (2006). 'From multi-confessional to mono-confessional state. 

Statechurch relations in Poland following World War II'. GeoJournal, 67: 341-

355. 

Blismas, N. G. and Dainty, A. R. J. (2003). 'Computer-aided qualitative data analysis: 

panacea or paradox?'. Building Research & Information, 31(6): 455-463. 

Boccagni, P. (2012). 'Rethinking transnational studies: Transnational ties and the 

transnationalism of everyday life'. European Journal of Social Theory, 15(1): 

117-132. 

Bohner, G. and Wänke, M. (2002). Attitudes and Attitude Change: Psychology Press - 

Taylor & Francis Group. 

Bojarski, Ł. (2011). Executive Report: Country Report Poland 2011 on measures to 

combat discrimination Country reports on measures to combat discrimination 

2010. Published Online: The Migration Policy Group: Retrieved online on 

06.03.2013 from http://www.migpolgroup.org/publications_detail.php?id=329. 

Bonnett, A. (1996). '`White Studies': The Problems and Projects of a New Research 

Agenda'. Theory, Culture & Society, 13(2): 145-155. 



263 
 

Bonnett, A. and Nayak, A. (2003). 'Geographies of race and racialisation'. in K. 

Anderson, M. Domosh, S. Pile and N. Thrift (eds.), The Handbook of Cultural 

Geography. Thousand Oaks: Sage, 300-312. 

Borowik, A. and Szarota, P. (eds.). (2004). Tolerancja i wielokulturowość. Wyzwania 

XXI wieku [Tolerance and multiculturalism. The challenges of 21st century]: 

Academica.   

Borowik, I. (1996). 'Religion and sexual values in Poland'. Journal of Contemporary 

Religion, 11(1): 89-94. 

Borowik, I. (2002). 'The Roman Catholic Church in the Process of Democratic 

Transformation: the Case of Poland'. Social Compass, 49(2): 239-252. 

Borzymińska, Z., Żbikowski, A. and Żebrowski, R. (1995). Studia z dziejów Żydów w 

Polsce: materiały edukacyjne dla szkół średnich i wyższych [The history of Jews 

in Poland: educational aids for high schools and academic instititions]. 

Warszawa: DiG. 

Brah, A. and Phoenix, A. (2004). 'Ain’t I A Woman? Revisiting Intersectionality'. 

Journal of International Women's Studies, 5(3): 75-86. 

Brannen, J., Mooney, A., Wigfall, V. and Parutis, V. (2014). 'Fatherhood and 

Transmission in the Context of Migration: An Irish and a Polish Case'. 

International Migration, 52(1): 165-177. 

Brewer, P. R., Graf, J. and Willnat, L. (2003). 'Priming or Framing: Media Influence on 

Attitudes Toward Foreign Countries'. Gazette, 65(6): 493-508. 

Brockmeier, J. and Carbaugh, D. (2001). 'Introduction'. in J. Brockmeier and D. 

Carbaugh (eds.), Narrative and Identity. Studies in Autobiography, Self and 

Culture. Amsterdam/Philadelphia: John Benjamins Publishing Company, 1-22. 

Brzoza, C. and Sowa, A. L. (2007). Historia Polski 1918 - 1945 [The history of Poland 

1918 - 1945]: Wydawnictwo Literackie. 

Buchowski, M. (2006). 'The Specter of Orientalism in Europe: From Exotic Other to 

Stigmatized Brother'. Anthropological Quarterly, 79(3): 463-482. 

Buchowski, M. and Chlewińska, K. (2010). 'Tolerance and Cultural Diversity 

Discourses in Poland'. ACCEPT PLURALISM Working paper, 9/2010: 

Published online - retreived on 01.03.2013 from http://cadmus.eui.eu/ 

handle/1814/19782. 

Bukowski, M. and Cichocka, A. (2009). 'Emocje i tendencje behawioralne wobec grup 

narodowościowych obecnych w Polsce oraz percepcja zagrożeń ze strony tych 

grup [Emotions and behavioural trends towards minority groups in Poland and 

perception of threat from those groups]'. in M. Bilewicz (ed.), Uprzedzenia 

etniczne w Polsce: Raport z ogólnopolskiego sondażu Polish Prejudice Survey 

2009 [Ethnic prejudices in Poland: Polish Prejudice Survey 2009 report]: 

Unpublished, available online: http://psych.uw.edu.pl/mikk/teksty/raport_PPS_ 

final.pdf  

Burrell, K. (2003). 'Small-scale transnationalism: homeland connections and the Polish 

‘community’ in Leicester'. International Journal of Population Geography, 9(4): 

323-335. 

http://cadmus.eui.eu/
http://psych.uw.edu.pl/mikk/teksty/raport_PPS_


264 
 

Burrell, K. (2006). Moving Lives. Narratives of Nation and Migration among 

Europeans in Post-War Britain: Ashgate. 

Burrell, K. (2008). 'Male and Female Polishness in Post-war Leicester: Gender and its 

Intersections in a Refugee Community'. in L. Ryan and W. Webster (eds.), 

Gendering Migration: Masculinity, Femininity and Ethnicity in Post-war 

Britain. Aldershot: Ashgate, 71-88. 

Burrell, K. (2011a). 'The enchantment of western things: children’s material encounters 

in late socialist Poland'. Transactions of the Institute of British Geographers, 

36(1): 143-156. 

Burrell, K. (2011b). 'Going steerage on Ryanair: cultures of migrant air travel between 

Poland and the UK'. Journal of Transport Geography, 19(5): 1023-1030. 

Burrell, K. (2011c). 'Opportunity and uncertainty: young people's narratives of ‘double 

transition’ in post-socialist Poland'. Area, 43(4): 413-419. 

Burrell, K. (2011d). 'Scaling Polish Migration: Overview and Observations'. in A. 

Stenning and A. Słowik (eds.), Post-Accession Migration in Europe - a Polish 

Case Study. Kraków: Impuls, 9-14. 

Burrell, K. (ed.). (2009). Polish migration to the UK in the 'new' European Union: after 

2004. Aldershot: Ashgate. 

Butcher, M. (2009). 'Ties that Bind: The Strategic Use of Transnational Relationships in 

Demarcating Identity and Managing Difference'. Journal of Ethnic and 

Migration Studies, 35(8): 1353-1371. 

Butler, R. and Bowlby, S. (1997). 'Bodies and spaces: an exploration of disabled 

people's experiences of public space'. Environment and Planning D: Society and 

Space, 15(4): 411-433. 

Byng, M. D. (2010). 'Symbolically Muslim: Media, Hijab, and the West'. Critical 

Sociology, 36(1): 109-129. 

Çaglar, A. S. (2001). 'Constraining metaphors and the transnationalisation of spaces in 

Berlin'. Journal of Ethnic and Migration Studies, 27(4): 601-613. 

Campbell, F. A. (2001). 'Inciting Legal Fictions-Disability's Date with Ontology and the 

Abieist Body of the Law'. Griffith Law Review, 10(1): 42-62. 

Carling, J., Erdal, M. B. and Ezzati, R. (2014). 'Beyond the insider–outsider divide in 

migration research'. Migration Studies, 2(1): 36-54. 

Carlson, D. L. and Knoester, C. (2011). 'Family Structure and the Intergenerational 

Transmission of Gender Ideology'. Journal of Family Issues, 32(6): 709-734. 

Carol, S. (2014). 'The Intergenerational Transmission of Intermarriage Attitudes and 

Intergroup Friendships: The Role of Turkish Migrant Parents'. Journal of Ethnic 

and Migration Studies: 1-22. 

Casey, E. (2001). 'Body, Self and Landscape: A Geophilosophical Inquiry into the 

Place-World'. in P. Adams, S. Hoelscher and K. Till (eds.), Textures of Place: 

Exploring Humanist Geographies: Minneapolis: University of Minnesota Press.  

Castelli, L., Zogmaister, C. and Tomelleri, S. (2009). 'The transmission of racial 

attitudes within the family.'. Developmental Psychology, 45(2): 586-591. 



265 
 

Castells, M. (1996). The Rise of The Network Society: The Information Age: Economy, 

Society and Culture: Blackwell. 

Castles, S. and Miller, Mark J. (1998). The age of migration: international population 

movements in the modern world (2nd ed., rev. and updated. ed.). London: 

Macmillan. 

Cavalli-Sforza, L., Feldman, M., Chen, K. and Dornbusch, S. (1982). 'Theory and 

observation in cultural transmission'. Science, 218(4567): 19-27. 

Cavanagh, C. (2004). 'Postcolonial Poland'. Common Knowledge, 10(1): 82-92. 

CBOS. (1999). Postawy wobec eutanazji [Attitudes towards euthanasia]. Centrum 

Badania Opinii Społecznej: Komunikat z badań [Centre for Public Opinion 

Research: Research report], Retrieved online on 28.02.2013 from 

http://www.bezuprzedzen.org/doc/2004Postawy_wobec_eutanazji_1999_CBOS.

pdf 

CBOS. (2001). Opinie o eutanazji [Opinions about euthanasia]. Centrum Badania 

Opinii Społecznej: Komunikat z badań [Centre for Public Opinion Research: 

Research report], Retrieved online on 28.02.2013 from http://www.cbos.pl/ 

CBOS. (2007a). Opinie o działalności Kościoła [Opinions about the Church's activities]. 

Centrum Badania Opinii Społecznej: Komunikat z badań [Centre for Public 

Opinion Research: Research report], Retrieved online on 27.02.2013 from 

http://www.cbos.pl/ 

CBOS. (2007b). 'Społeczna percepcja przemocy werbalnej i mowy nienawiści' [Social 

perception of verbal violenece and hate speech]. Centrum Badania Opinii 

Społecznej: Komunikat z badań [Centre for Public Opinion Research: Research 

report], Retrieved online on 20.08.2012 from http://www.cbos.pl/ 

CBOS. (2009a). Siedemdziesiąt lat od wybuchu II Wojny Światowej [Seventy years 

since the outbreak of the WWII]. Centrum Badania Opinii Społecznej: 

Komunikat z badań [Centre for Public Opinion Research: Research report], 

Retrieved online on 23.05.2013 from http://www.cbos.pl/ 

CBOS. (2009b). Stosunki polsko-rosyjskie i polsko-niemieckie z historią w tle [Polish-

Russian and Polish-German relations]. Centrum Badania Opinii Społecznej: 

Komunikat z badań [Centre for Public Opinion Research: Research report], 

Retrieved online on 23.05.2013 from http://www.cbos.pl/ 

CBOS. (2010a). Co jest ważne, co można, a czego nie wolno - normy i wartości 

w  życiu Polaków [What's important, what's acceptable, and what's prohibited - 

norms and values in the lives of Polish people]. Centrum Badania Opinii 

Społecznej: Komunikat z badań [Centre for Public Opinion Research: Research 

report], Retrieved online on 28.02.2013 from http://www.cbos.pl/ 

CBOS. (2010b). Opinie na temat dopuszczalności aborcji [Opinions about acceptability 

of abortion]. Centrum Badania Opinii Społecznej: Komunikat z badań [Centre 

for Public Opinion Research: Research report], Retrieved online on 28.02.2013 

from http://www.cbos.pl/ 

CBOS. (2010c). Postawy wobec gejów i lesbijek [Attitudes towards gays and lesbians]. 

Centrum Badania Opinii Społecznej: Komunikat z badań [Centre for Public 

Opinion Research: Research report], Retrieved online on 03.06.2013 from 

http://www.cbos.pl/ 



266 
 

CBOS. (2012a). Społeczne postawy wobec wyznawców różnych religii [Social attitudes 

towards the representatives of various religions]. Centrum Badania Opinii 

Społecznej: Komunikat z badań [Centre for Public Opinion Research: Research 

report], Retrieved online on 28.05.2013 from http://www.cbos.pl/ 

CBOS. (2012b). Stosunek Polaków do innych narodów [Polish people's attitudes 

towards different nations]. Centrum Badania Opinii Społecznej: Komunikat z 

badań [Centre for Public Opinion Research: Research report], Retrieved online 

on 27.02.2013 from http://www.cbos.pl/ 

CBOS. (2012c). Wiara i religijność Polaków [Faith and religiosity of Polish people]. 

Centrum Badania Opinii Społecznej: Komunikat z badań [Centre for Public 

Opinion Research: Research report], Retrieved online on 29.04.2013 from 

http://www.cbos.pl/ 

CBOS. (2012d). Zmiany w zakresie religijności i wiary Polaków po śmierci Jana Pawła 

II [The changing religiosity and faith of Polish people after the death of John 

Paul II], Centrum Badania Opinii Społecznej: Komunikat z badań [Centre for 

Public Opinion Research: Research report], Retrieved online on 29.04.2013 

from http://www.cbos.pl/ 

CBOS. (2013a). O roli kobiet w rodzinie [About the role of women in family]. Centrum 

Badania Opinii Społecznej: Komunikat z badań [Centre for Public Opinion 

Research: Research report], Retrieved online on 30.04.2013 from 

http://www.cbos.pl/ 

CBOS. (2013b). Rodzina - jej współczesne znaczenie i rozumienie [Family - its 

contemporary significance and understanding] Centrum Badania Opinii 

Społecznej: Komunikat z badań [Centre for Public Opinion Research: Research 

report], Retrieved online on 30.04.2013 from http://www.cbos.pl/ 

CBOS. (2013c). Stosunek do praw gejów i lesbijek oraz związków partnerskich 

[Attitudes towards gay and lesbian rights, and civil partnerships]. Centrum 

Badania Opinii Społecznej: Komunikat z badań [Centre for Public Opinion 

Research: Research report], Retrieved online on 03.06.2013 from 

http://www.cbos.pl/ 

Chakrabarty, D. (2000). Provincializing Europe: Postcolonial Thought and Historical 

Difference. Oxford: Princeton University Press. 

Chari, S. and Verdery, K. (2009). 'Thinking between the Posts: Postcolonialism, 

Postsocialism, and Ethnography after the Cold War'. Comparative Studies in 

Society and History, 51(01): 6-34. 

Chojnowski, A. and Bruski, J. (2006). Ukraina [Ukraine]: Wydawnictwo Trio. 

Christiansen, C. C. (2004). 'News Media Consumption among Immigrants in Europe: 

The Relevance of Diaspora'. Ethnicities, 4(2): 185-207. 

Christou, A. (2011). 'Narrating lives in (e)motion: Embodiment, belongingness and 

displacement in diasporic spaces of home and return'. Emotion, Space and 

Society, 4(4): 249-257. 

Christou, A. and King, R. (2010). 'Imagining ‘home’: Diasporic landscapes of the 

Greek-German second generation'. Geoforum, 41(4): 638-646. 

Cieniuch, J. (2007). 'Family - Fatherland - God in the value system of Polish 

adolescents'. Polish Psychological Bulletin, 38(4): 181-188. 



267 
 

Cieslik, A. (2013). 'Transnational mobility and family-building decisions: a case study 

of skilled Polish migrant women in the Uk'. in L. Oso and N. Ribas-Mateos 

(eds.), The International Handbook on Gender, Migration and 

Transnationalism: Edward Elgar Publishing, 453-470. 

Claramonte, V. (2009). 'Translation as an Ethical Action'. Forum: International Journal 

of Interpretation and Translation, 7: 154–169. 

Cohen, A. (1985). The Symbolic Construction of Community: Routledge. 

Colic-Peisker, V. (2005). '‘At Least You're the Right Colour’: Identity and Social 

Inclusion of Bosnian Refugees in Australia'. Journal of Ethnic and Migration 

Studies, 31(4): 615-638. 

Colic‐Peisker, V. and Walker, I. (2003). 'Human capital, acculturation and social 

identity: Bosnian refugees in Australia'. Journal of Community & Applied Social 

Psychology, 13(5): 337-360. 

Collins, K. A. and Clément, R. (2012). 'Language and Prejudice: Direct and Moderated 

Effects'. Journal of Language and Social Psychology, 31(4): 376-396. 

Connor, P. (2008). 'Increase or Decrease? The Impact of the International Migratory 

Event on Immigrant Religious Participation'. Journal for the Scientific Study of 

Religion, 47(2): 243-257. 

Cook, J., Dwyer, P. and Waite, L. (2011a). 'The Experiences of Accession 8 Migrants in 

England: Motivations, Work and Agency'. International Migration, 49(2): 54-

79. 

Cook, J., Dwyer, P. and Waite, L. (2011b). '‘Good relations’ among neighbours and 

workmates? The everyday encounters of Accession 8 migrants and established 

communities in Urban England'. Population, Space and Place, 17(6): 727-741. 

Cooke, P. (2005). Representing East Germany Since Unification: From Colonization to 

Nostalgia. Oxford: Berg. 

Copsey, N. (2008). 'Remembrance of Things Past: the Lingering Impact of History on 

Contemporary Polish–Ukrainian Relations'. Europe-Asia Studies, 60(4): 531-

560. 

Corbin, J. and Morse, J. M. (2003). 'The Unstructured Interactive Interview: Issues of 

Reciprocity and Risks when Dealing with Sensitive Topics'. Qualitative Inquiry, 

9(3): 335-354. 

Cox, K. (1997). Spaces of Globalization: Reasserting the Power of the Local (Vol. 

Guilford Press). New York. 

Crano, W. D. and Prislin, R. (eds.). (2008). Attitudes and Attitude Change: Psychology 

Press. 

Creeber, G. (2004). '“Hideously White”: British Television, Glocalization, and National 

Identity'. Television & New Media, 5(1): 27-39. 

Crenshaw, K. (1989). 'Demarginalizing the intersection of race and sex: A Black 

feminist critique of antidiscrimination doctrine, feminist theory and antiracist 

politics'. The University of Chicago Legal Forum: 139-167. 

Cresswell, T. (2006). On the move: mobility in the modern Western world. London :: 

Routledge. 



268 
 

Creswell, J. W. (2007). Qualitative inquiry & research design: choosing among five 

approaches: Thousand Oaks: Sage Publications. 

Currie, S. (2008). Migration, Work and Citizenship in the Enlarged European Union. 

Aldershot: Ashgate. 

Czapliński, J. and Panek, T. (eds.). (2011). Social Diagnosis 2011 Objective and 

Subjective Quality of Life in Poland - Report. Warsaw: The Council for Social 

Monitoring.  

Czarnecki, G. (2007). 'Analogies of pre-war anti-Semitism and present-day homophobia 

in Poland'. in R. Kuhar and J. Takács (eds.), Beyond the Pink Curtain: Everyday 

Life of LGBT People in Eastern Europe. Ljubljana: Mirovni Institut - Peace 

Institute.  

Daddario, G. and Wigley, B. J. (2007). 'Gender marking and racial stereotyping at the 

2004 Athens Games'. Journal of Sports Media, 2(1): 29-51. 

Datta, A. (2009a). 'Places of everyday cosmopolitanisms: East European construction 

workers in London'. Environment and Planning A, 41(2): 353-370. 

Datta, A. (2009b). ''This is Special Humor': Visual Narratives of Polish Masculinities on 

London's Building Sites'. in K. Burrell (ed.), Polish migration to the UK in the 

'new' European Union: after 2004: Ashgate, 189-210. 

Datta, A. and Brickell, K. (2009). '“We have a little bit more finesse, as a nation”: 

Constructing the Polish Worker in London's Building Sites'. Antipode, 41(3): 

439-464. 

Davies, N. (1981). God's Playground. A History of Poland, Vol. 1: The Origins to 1795, 

Vol. 2: 1795 to the Present. Oxford: Oxford University Press. 

Davies, N. (1996). Europe: A History. Oxford: Oxford University Press.  

de Haan, M. (2011). 'The Reconstruction of Parenting after Migration: A Perspective 

from Cultural Translation'. Human Development, 54(6): 376-399. 

Deakin, H. and Wakefield, K. (2013). 'SKYPE interviewing: reflections of two PhD 

researchers'. Qualitative Research (early view). 

Delanty, G., Wodak, R. and Jones, P. (eds.). (2008). Identity, belonging and migration. 

Liverpool: University of Liverpool Press. 

Derrida, J. (1998). 'Hospitality, Justice and Responsibility: A Dialogue with Jacques 

Derrida'. in R. Kearney and M. Dooley (eds.), Questioning Ethics: 

Contemporary Debates in Philosophy. London Routledge.  

Dines, G. (2006). 'White Man's Burden: Gonzo Pornography and the Construction of 

Black Masculinity'. Yale Journal of Law and Feminism, 18(1): 283-298. 

Doktór, T. (2002). 'Factors Influencing Hostility towards Controversial Religious 

Groups'. Social Compass, 49(4): 553-562. 

Døving, C. A. (2010). 'Anti-Semitism and Islamophobia: A Comparison of Imposed 

Group Identities'. Tidsskrift for Islamforskning [Forum for Islamophobia] online 

journal, 2: 52–76, Retrieved online on 29.05.2013 from http://islam 

forskning.dk/files/journal/2010/FIFO-2010-2012-del2014.pdf. 

Drakulić, S. (1993). How We Survived Communism & Even Laughed Harper Perennial. 

http://islam/


269 
 

Drakulić, S. (1996). Cafe Europa: Life after communism. London: Abacus. 

Durkheim, É. (1938). The rules of sociological method (8th ed./translated by Sarah A. 

Solovay and John H. Mueller and edited by George E.G. Catlin). Glencoe, Ill: 

Free Press. 

Dyczewski, L. and Jedynak, B. (1993). 'Rodzina - rodzinność - dom [Family - sense of 

family - home]'. in L. Dyczewski (ed.), Wartości w kulturze polskiej [Values in 

Polish culture]. Lublin, 51-64. 

Dyer, R. (1988). 'White'. Screen, 29(4): 44-65. 

Eade, J., Drinkwater, S. and Garapich, M. P. (2006). Class and Ethnicity - Polish 

Migrants in London (Research Report for the RES-000-22-1294 ESRC project). 

Surrey: CRONEM - Centre for Research on Nationalism, Ethnicity and 

Multiculturalism, University of Surrey. 

Earthy, S. and Cronin, A. (2008). 'Narrative Analysis'. in N. Gilbert (ed.), Researching 

Social Life: Thousand Oaks: Sage Publications.  

Easthope, H. (2009). 'Fixed Identities in a Mobile World? The relationship between 

Mobility, Place, and Identity'. Identities: Global Studies in Culture and Power, 

16(1): 61 - 82. 

Eberts, M. W. (1998). 'The Roman Catholic Church and democracy in Poland'. Europe-

Asia Studies, 50(5): 817-842. 

Edensor, T. (2006). 'Reconsidering National Temporalities: Institutional Times, 

Everyday Routines, Serial Spaces and Synchronicities'. European Journal of 

Social Theory, 9(4): 525-545. 

Ehrkamp, P. (2005). 'Placing identities: Transnational practices and local attachments of 

Turkish immigrants in Germany'. Journal of Ethnic and Migration Studies, 

31(2): 345-364. 

Ehrkamp, P. (2006). '"We Turks are no Germans": assimilation discourses and the 

dialectical construction of identities in Germany'. Environment and Planning A, 

38(9): 1673-1692. 

Einhorn, B. (1993). Cinderella goes to market: Citizenship, gender and women's 

movements in East Central Europe: London: Verso. 

Eisenhardt, K. M. (1989). 'Building Theories from Case Study Research'. [Article]. 

Academy of Management Review, 14(4): 532-550. 

Elrick, T. (2008). 'The Influence of Migration on Origin Communities: Insights from 

Polish Migrations to the West'. Europe-Asia Studies, 60: 1503-1517. 

Elrick, T. (2009). Transnational networks of Eastern European labour migrants, PhD 

Thesis. (PhD), Free University of Berlin, Berlin.    

England, K. V. L. (1994). 'Getting Personal: Reflexivity, Positionality, and Feminist 

Research'. The Professional Geographer, 46(1): 80-89. 

ENLENDF. Poland: Country context. European Network of Legal Experts in the Non-

Discrimination Field website, Retrieved online on 26.04.2013 from 

http://www.non-discrimination.net/content/country-context-2020 



270 
 

Ergun, A. and Erdemir, A. (2010). 'Negotiating Insider and Outsider Identities in the 

Field: “Insider” in a Foreign Land; “Outsider” in One’s Own Land'. Field 

Methods, 22(1): 16-38. 

Erickan, K. (1998). 'Translation Effects in International Assessments'. International 

Journal of Educational Research, 29: 543-553. 

Evans, D. (2007). Attitudes, Values and Culture: Qualitative Approaches to ‘Values’ as 

an Empirical Category RESOLVE Working Paper. Guildford: University of 

Surrey. 

Fathi, M. (2013). 'Dialogical and Transversal Translation: Trespassing Cultural 

Boundaries and Making the Self through Language'. 2013, 3(2). 

Fazio, R. and Petty, R. E. (eds.). (2008). Attitudes: Their Structure, Function, and 

Consequences: Psychology Press. 

Fein, H. (1987). The persisting question: Sociological perspectives and social contexts 

of modern anti-Semitism. New York: Walter de Gruyter. 

Festinger, L. (1957). A Theory of Cognitive Dissonance. Stanford, CA: Stanford 

University Press. 

Fidelis, M. (2010). Women, Communism, and Industrialization in Postwar Poland: 

Cambridge University Press. 

Fihel, A. and Kaczmarczyk, P. (2009). 'Migration: A Threat or a Chance? Recent 

Migration of Poles and its Impact on the Polish Labour Market'. in K. Burrell 

(ed.), Polish migration to the UK in the 'new' European Union: after 2004: 

Ashgate.  

Fincher, R. and Iveson, K. (2008). Planning and Diversity in the City: Redistribution, 

Recognition and Encounter. Basingstoke: Palgrave. 

Fomina, J. (2010). Parallel worlds - self-perception of Polish migrants in the United 

Kingdom The Institute of Public Affairs Publications. Warsaw, Poland: The 

Institute of Public Affairs. 

Foner, N. and Alba, R. (2008). 'Immigrant Religion in the U.S. and Western Europe: 

Bridge or Barrier to Inclusion?'. International Migration Review, 42(2): 360-

392. 

Forrest, J. and Dunn, K. (2007). 'Constructing Racism in Sydney, Australia's Largest 

EthniCity'. Urban Studies, 44(4): 699-721. 

Fortier, A. M. (2003). 'Global migranthood, whiteness and the anxieties of 

(in)visibility'. in C. Harzig and D. Juteau (eds.), The social contruction of 

diversity: recasting the master narragive of industrial nations. Oxford and New 

York: Berghahn Books, 227-246. 

Fortier, A. M. (2010). 'Proximity by design? Affective citizenship and the management 

of unease'. Citizenship Studies, 14(1): 17-30. 

Fox, J. E. (2013). 'The uses of racism: whitewashing new Europeans in the UK'. Ethnic 

and Racial Studies, 36(11): 1871-1889. 

Francisco, V. (2013). ''The Internet Is Magic': Technology, Intimacy and Transnational 

Families'. Critical Sociology (early view). 



271 
 

Frost, D. (2008). 'Islamophobia: examining causal links between the media and “race 

hate” from “below”'. International Journal of Sociology and Social Policy, 

28(11/12): 564 - 578. 

Fuszara, M. (1993). 'Abortion and the Formation of the Public Sphere in Poland'. in N. 

Funk and M. Mueller (eds.), Gender Politics and Post-communism: Reflections 

from Eastern Europe and the former Soviet Union. New York, London: 

Routledge, 241-252. 

Galasińska, A. (2010a). 'Gossiping in the Polish Club: An Emotional Coexistence of 

‘Old’ and ‘New’ Migrants'. Journal of Ethnic and Migration Studies, 36(6): 939 

- 951. 

Galasińska, A. (2010b). 'Leavers and stayers discuss returning home: Internet discourses 

on migration in the context of the post-communist transformation'. Social 

Identities: Journal for the Study of Race, Nation and Culture, 16(3): 309-324. 

Galasińska, A. and Kozłowska, O. (2009). 'Discourses of a 'Normal Life' among Post-

accession Migrants from Poland to Britain'. in K. Burrell (ed.), Polish Migration 

to the UK in the 'New' European Union. After 2004: Ashgate, 87-105. 

Ganga, D. and Scott, S. (2006). 'Cultural "Insiders" and the Issue of Positionality in 

Qualitative Migration Research: Moving "Across" and Moving "Along" 

Researcher-Participant Divides'. Forum: Qualitative Social Research, 7(3). 

Garapich, M. P. (2007). 'Odyssean Refugees, Migrants and Power - Construction of 

'Other' within the Polish 'Comminity' in the UK'. in D. Reed-Danahay and 

Brettell (eds.), Immigration and Citizenship in Europe and the United States: 

Anthropological Perspectives: Rutgers UP.  

Garapich, M. P. (2008). 'The Migration Industry and Civil Society: Polish Immigrants 

in the United Kingdom Before and After EU Enlargement'. Journal of Ethnic 

and Migration Studies, 34(5): 735 - 752. 

Garapich, M. P. (2009). 'Migracje, społeczeństwo obywatelskie i władza. 

Uwarunkowania stowarzyszeniowości etnicznej wśród polskich emigrantów w 

Wielkiej Brytanii - perspektywa antropologiczna [Migrations, civil society and 

power. Ethnic associations among Polish migrants in Great Britain - self 

transl.]'. in M. Duszczyk and M. Lesińska (eds.), Wspóczesne Migracje. 

Dylematy Europy i Polski [Contemporary Migrations. Dilemmas of Europe and 

Poland - self transl.]. Warszawa: Ośrodek Badań nad Migracjami, Uniwersytet 

Warszawski.  

Garapich, M. P. (2012). 'Between Cooperation and Hostility – Constructions of 

Ethnicity and Social Class among Polish Migrants in London'. Annales 

Universitatis Paedagogicae Cracoviensis Studia Sociologica IV, 2: 31 - 45. 

Garg, A. (2005). 'Interview Reflections: A First Generation Migrant Indian Woman 

Researcher Interviewing a First Generation Migrant Indian Man'. Journal of 

Gender Studies, 14(2): 147-152. 

Garner, S. (2010). 'The entitled nation: How people make themselves white in 

contemporary England'. Sens Public: International Web Journal, Acessed on 20 

May 2013. 

Garner, S. (2012). 'A moral economy of whiteness: Behaviours, belonging and 

Britishness'. Ethnicities, 12(4): 445-464. 



272 
 

Garner, S. (2013). 'The racialisation of asylum in provincial England: class, place and 

whiteness'. Identities (early view). 

Gaskell, G. (2000). 'Individual and Group Interviewing '. in M. W. Bauer and G. 

Gaskell (eds.), Qualitative Researching with Text, Image and Sound. A Practical 

Handbook. London, Thousan Oaks, New Delhi: SAGE Publications.  

Gautier, M. L. (1998). 'Church Elites and the Restoration of Civil Society in the 

Communist Societies of Central Europe'. Journal of Church and State, 40(2): 

289-318. 

Gerber, A. (2010). 'The letter versus the spirit: Barriers to meaningful implementation 

of gender equality policy in Poland'. Women's Studies International Forum, 

33(1): 30-37. 

Ghorashi, H. (2010). 'From absolute invisibility to extreme visibility: Emancipation 

trajectory of migrant women in the Netherlands'. Feminist Review, 95: 75-92. 

Ghosh, S. and Wang, L. (2003). 'Transnationalism and identity: a tale of two faces and 

multiple lives'. Canadian Geographer/Le Géographe canadien, 47(3): 269-282. 

Gibbs, G. R. (2007). Analyzing Qualitative Data: SAGE. 

Giddens, A. (1987). Social theory and modern sociology. Cambridge: Polity in 

association with Blackwell. 

Giddens, A. (1991a). The Consequences of Modernity. Stanford: Stanford University 

Press. 

Giddens, A. (1991b). Modernity and self-identity: self and society in the late modern 

age. Stanford: Stanford University Press. 

Gill, N. (2010). 'Pathologies of migrant place-making: the case of Polish migrants to the 

UK'. Environment and Planning A, 42(5): 1157-1173. 

Gill, N. and Bialski, P. (2011). 'New friends in new places: Network formation during 

the migration process among Poles in the UK'. Geoforum, 42(2): 241-249. 

Gillis, J. R. (1996). A World of Their Own Making: Myth, Ritual, and the Quest for 

Family Values. New York: Basic Books. 

Gillis, J. R. (2002). 'Our imagined families: The myths and rituals we live by'. The 

Emory Centre for Myth and Ritual in American Life: Working Paper, vol. 7. 

Glick, P. and Fiske, S. T. (1997). 'Hostile and Benevolent Sexism: Measuring 

Ambivalent Sexist Attitudes Toward Women'. Psychology of Women Quarterly, 

21(1): 119-135. 

Glick Schiller, N., Basch, L. and Szanton Blanc, C. (1992). 'Towards a definition of 

transnationalism: introductory remarks and research questions'. in N. Glick 

Schiller, L. Basch and C. Szanton Blanc (eds.), Toward a Transnational 

Perspective on Migration: New York Academy of Sciences, ix – xiv. 

Glick Schiller, N., Caglar, A. and Guldbrandsen, T. C. (2006). 'Beyond the Ethnic Lens: 

Locality, Globality, and Born-again Incorporation'. American Ethnologist, 33(4): 

612–633. 

Goddard, C. and Wierzbicka, A. (2004). 'Cultural scripts: What are they and what are 

they good for?'. Intercultural Pragmatics, 1-2: 153–166. 



273 
 

Goffman, E. (1974). Frame analysis: an essay on the organization of experience. New 

York: Harper & Row. 

Goffman, E. (1990 [1963]). Stigma: Notes on the Management of Spoiled Identity: 

Penguin. 

Golec de Zavala, A. and Cichocka, A. (2012). 'Collective narcissism and anti-Semitism 

in Poland'. Group Processes & Intergroup Relations, 15(2): 213-229. 

Gołębiowska, E. (2009). 'Ethnic and Religious Tolerance in Poland'. East European 

Politics & Societies, 23(3): 371-391. 

Gosk, H. (2010). Opowieści "skolonizowanego/kolonizatora". W kręgu studiów 

postzależnościowych nad literaturą polską XX i XXI wieku [The 

coloniser/colonised tales. Postdependence studies on Polish XX and XXI-century 

literature]. Kraków: Universitas. 

Górak-Sosnowska, K. (2006). 'Wizerunek islamu w Polsce na przykładzie 

podręczników szkolnych [The image of Islam in Poland - the case of school 

textbooks]'. in K. Górak-Sosnowska, K. Pędziwiatr and P. Kubicki (eds.), Islam 

i obywatelskość w Europie [Islam and Citizenship in Europe]. Warszawa: 

Elipsa, 237-251. 

Górak-Sosnowska, K. (2012). 'From Polish Muslims to Muslims in Poland: There and 

Back'. in H. Yılmaz and Ç. Aykaç (eds.), Perceptions of Islam in Europe: 

Culture, Identity and the Muslim 'Other': I.B. Tauris, Vol. 107-124.  

Grabowska-Lusińska, I. and Okólski, M. (2008). Migracja z Polski po 1 maja 2004 r.: 

jej intensywność i kierunki geograficzne oraz alokacja migrantów na rynkach 

pracy krajów Unii Europejskiej [Migration from Poland after 1 May 2004: 

intensity, geographical destinations and allocation on the EU labour markets - 

self transl.] Centre of Migration Research Working Papers (Vol. 33/91). 

Warsaw: University of Warsaw. 

Graff, A. (2005). The return of the real man: Gender and EU accession in three Polish 

weeklies. Paper presented at the the Russia and Eastern Europe Institute, 

University of Indiana.  

Graff, A. (2006). 'We Are (Not All) Homophobes: A Report from Poland'. Feminist 

Studies, 32(2): 434-449. 

Graff, A. (2010). 'Looking at Pictures of Gay Men: Political Uses of Homophobia in 

Contemporary Poland'. Public Culture, 22(3): 583-603. 

Griffin, J. (1997). 'Global English invades Poland'. English Today, 13(2): 34-41. 

Gronhoj, A. and Thogersen, J. (2009). 'Like father, like son? Intergenerational 

transmission of values, attitudes, and behaviours in the environmental domain'. 

Journal of Environmental Psychology, 29(4): 414-421. 

Gross, N. (2005). 'The detraditionalization of intimacy reconsidered'. [Review]. 

Sociological Theory, 23(3): 286-311. 

Gruszczynska, A. (2009). 'Sowing the Seeds of Solidarity in Public Space: Case Study 

of the Poznan March of Equality'. Sexualities, 12(3): 312-333. 

Gruszczyńska, A. (2007). 'Living la vida Internet: Some notes on the cyberization of 

Polish LGBT community'. in R. Kuhar and J. Takács (eds.), Beyond the Pink 



274 
 

Curtain: Everyday Life of LGBT People in Eastern Europe. Ljubljana: Mirovni 

Institut - Peace Institute.  

Grzymała-Kazłowska, A. (2005). 'From Ethnic Cooperation to In-Group Competition: 

Undocumented Polish Workers in Brussels'. Journal of Ethnic and Migration 

Studies, 31(4): 675-697. 

Guardian. (2013). Lech Walesa accused of hate speech after gay right criticism. The 

Guardian 03.03.2013, Retrieved online on 06.05.2013 from 

http://www.guardian.co.uk/world/2013/mar/2003/lech-walesa-gay-rights-

criticism 

GUS. (2010). Informacja o rozmiarach i kierunkach emigracji z Polski w latach 2004 – 

2009 [Information about the sizes and directions of 2004-2009 emigration from 

Poland]. Główny Urząd Statystyczny [Central Statistical Office]. GUS website: 

http://www.stat.gov.pl/ 

GUS. (2012). Raport z wyników. Narodowy spis powszechny ludności i mieszkań 2011 

[2011 Census report]. Główny Urząd Statystyczny [Central Statistical Office]. 

GUS website: http://www.stat.gov.pl/  

Gustafson, P. (2009). 'Mobility and Territorial Belonging'. Environment and Behavior, 

41(4): 490-508. 

GW: Bąbol, D. (26.01.2012). 'John Godson: Nie obrażam się na słowo "Murzyn" jeśli... 

(wywiad z John'em Godson'em)' [John Godson: I'm not offended by the word 

"Murzyn" when... (an interview with John Godson)]. Gazeta Wyborcza, 

26.01.2012, Retrieved online 20.08.2012 from http://lodz.gazeta.pl/ 

lodz/2011,35153,11037202,John_Godson__Nie_obrazam_sie_na_slowo__Murz

yn__jesli___.html 

GW: Karpieszuk, W. (28.11.2009). 'Czy "Murzynek Bambo" obraża Afrykanów?' 

[Does the poem "Murzynek Bambo" offend African people?]. Gazeta Wyborcza, 

28.11.2009, Retrieved online 20.08.2012 from http://warszawa.gazeta.pl/ 

warszawa/2011,34889,7306439,Czy__Murzynek_Bambo__obraza_Afrykanow_

.html 

GW: Kośmiński, P. (2013). Heteroseksualne małżeństwa walczą o związki partnerskie 

[Heterosexual marriages fight for civil partnerships]. Gazeta Wyborcza, 

31.01.2013, Retrieved online on 07.03.2013 from http://wyborcza.pl/ 

2011,75478,13330129,Heteroseksualne_malzenstwa_walcza_o_zwiazki_partner

skie.html 

GW: Pszczółkowska, D. (2007). Czego nie ma w traktacie UE [What's not included into 

the EU treaty]. Gazeta Wyborcza, 03.10.2007, Retrieved online on 26.04.2013 

from http://wyborcza.pl/dziennikarze/2011,112359,4541698.html 

GW: Siedlecka, E. (2013). Związki partnerskie nie niszczą rodziny [Civil partnerships 

don't destroy family], Gzeta Wyborcza, pp. Retrieved online 07.03.2013 from 

http://wyborcza.pl/2011,76842,13299075,Zwiazki_partnerskie_nie_niszcza_rod

ziny.html.  

GW: Tymowski, W. (10.06.2010). 'Afrykanin to nie Murzyn. Jak mówić, by nie obrażać 

(wywiad z Dominiką Cieślikowską)' [A person from Africa is not 'Murzyn'. 

How to speak in order not to offend (an interview with Dominika 

Cieślikowska)]. Gazeta Wyborcza 10.06.2010, Retrieved online on 12.07.2012 

http://lodz.gazeta.pl/
http://warszawa.gazeta.pl/
http://wyborcza.pl/


275 
 

from http://warszawa.gazeta.pl/warszawa/2011,87569,8000180,Afrykanin_to_ 

nie_Murzyn__Jak_mowic__by_nie_obrazac.html 

Haraway, D. (1988). 'Situated Knowledges: The Science Question in Feminism and the 

Privilege of Partial Perspective'. Feminist Studies, 14(3): 575-599. 

Harris, C., Mayblin, L. and Valentine, G. (2014). 'Everyday Prejudice against Muslims 

and ideas of Gender Equality'. Available from authors. 

Harris, C. and Valentine, G. (2014). 'Encountering difference in the workplace: 

superficial contact and underlying tensions'. Available from authors. 

Harvey, D. (1996). Justice, Nature & the Geography of Difference. Blackwell 

Publishers. 

Haslam, N. (2006). 'Dehumanization: An Integrative Review'. Personality and Social 

Psychology Review, 10(3): 252-264. 

Heath, S., McGhee, D. and Trevena, P. (2011). 'Lost in Transnationalism: Unraveling 

the Conceptualisation of Families and Personal Life Through a Transnational 

Gaze'. Sociological Research Online, 16(4). 

Heinen, J. (1997). 'Public/private: Gender - social and political citizenship in Eastern 

Europe'. Theory and Society, 26(4): 577-597. 

Heirich, M. (1977). 'Change of Heart: A Test of Some Widely Held Theories About 

Religious Conversion'. American Journal of Sociology, 83(3): 653-680. 

Hemming, P. J. (2011). 'Meaningful encounters? Religion and social cohesion in the 

English primary school'. Social & Cultural Geography, 12(1): 63-81. 

Herek, G. M. (2000). 'The Psychology of Sexual Prejudice'. Current Directions in 

Psychological Science, 9(1): 19-22. 

Higgs, C. T., Weiller, K. H. and Martin, S. B. (2003). 'Gender Bias In The 1996 

Olympic Games A Comparative Analysis'. Journal of Sport & Social Issues, 

27(1): 52-64. 

Hobsbawm, E. (1998). On History: Abacus. 

Hobsbawm, E. (2007). 'Critical Sociology and Social History'. Sociological Research 

Online, 12(4): Available online: http://www.socresonline.org.uk/12/14/12.html. 

Holden, A. (2002). Jehovah's Witnesses: portrait of a contemporary religious 

movement. London: Routledge. 

Hondagneu-Sotelo, P. (1994). Gendered transitions: Mexican experiences of 

immigration: University of California Press. 

Horolets, A. and Kozłowska, O. (2012). 'Provincializing Europe, Orientalizing Occident 

or Reproducing Power Imbalance? Representations of the UK in Post-2004 

Polish Migrants' Narratives'. Word and Text: A Journal of Literary Studies and 

Linguistics 2(1): 48-70. 

Horst, H. A. (2006). 'The blessings and burdens of communication: cell phones in 

Jamaican transnational social fields'. Global Networks, 6(2): 143-159. 

Ignatiev, N. (1995). How the Irish bacame white. New York: Routledge. 

Imhoff, R. and Banse, R. (2009). 'Ongoing Victim Suffering Increases Prejudice: The 

Case of Secondary Anti-Semitism'. Psychological Science, 20(12): 1443-1447. 

http://warszawa.gazeta.pl/warszawa/2011,87569,8000180,Afrykanin_to_


276 
 

Imre, A. (2005). 'Whiteness in post-socialist Eastern Europe: The time of the Gypsies, 

the end of race'. in A. J. López (ed.), Postcolonial Whiteness: A Critical Reader 

On Race And Empire. Albany: State University of New York Press, 79-100. 

Iosifides, T. and Sporton, D. (2009). 'Editorial: Biographical methods in migration 

research'. Migration Letters, 6(2): 101-108. 

Jackson, P. and Penrose, J. (eds.). (1993). Constructions of Race, Place, and Nation. 

London: UCL Press. 

Janion, M. (2011). 'Farewell to Poland? The uprising of a nation'. Baltic Worlds, 4. 

Jasińska-Kania, A. (1999). 'The impact of education on racism in Poland compared with 

other European countries'. in L. Hagendoorn and S. Nekuee (eds.), Education 

and Racism: A Cross National Inventory of Positive Effects of Education on 

Ethnic Tolerance: Ashgate.  

Jasińska-Kania, A. (2012). 'Zmiany wartości Polaków a procesy transformacji, 

europeizacji i globalizacji [Changes in values of Polish people and 

transformation, Europeanisation and globalisation]'. in A. Jasińska-Kania (ed.), 

Wartości i zmiany: Przemiany postaw Polaków w jednoczącej się Europie 

[Values and Changes: Attitudes of Poles in unifying Europe]: Scholar, 318-341. 

Jazeel, T. (2009). 'Difference/Politics of Difference'. in N. Thrift and R. Kitchin (eds.), 

The International Encyclopedia of Human Geography: Elsevier.  

Jolluck, K. R. (2002). Exile And Identity: Polish Women in the Soviet Union During 

World War II: University of Pittsburgh Press. 

Jones, O. (2012). Chavs: The demonization of the working class: Verso Books. 

Jordan, B. (1999). Undocumented migrants in London: ESRC Full Research Report, 

R000236838. Swindon: ESRC. 

Jordan, B. (2006). 'Foreword'. in A. Triandafyllidou (ed.), Contemporary Polish 

migration in Europe: complex patterns of movement and settlement The Edwin 

Mellen Press.  

Jost, J. T. and Major, B. (eds.). (2001). The Psychology of Legitimacy: Emerging 

Perspectives on Ideology, Justice, and Intergroup Relations: Cambridge 

University Press. 

Kadi, J. (1996). Thinking class: Sketches from a cultural worker: South End Press. 

Kania, M. (2009). ''Here Comes the Rest'. A Sociological Perspective on Postcolonial 

Rethinking of the 'Second World''. Postocolonial Europe: Retrieved online on 

04.05.2013 from http://www.postcolonial-europe.eu/en/attitudes/2085-here-

comes-the-rest-a-sociological-perspective-on-postcolonial-rethinking-of-the-

second-world-the-case-of-poland  

Katz, C. (1996). 'The Expeditions of Conjurers: Ethnography, Power and Pretence'. in 

D. L. Wolf (ed.), Feminist Dilemmas in Fieldwork: Boulder: Westview Press, 

170-183. 

Kershen, A. J. (ed.). (2002). Food in the Migrant Experience Ashgate. 

Kępiński, A. (1990). Lach i Moskal: z dziejów stereotypu ['Lach' and 'Moskal': The 

history of the stereotype]. Warszawa: PWN. 



277 
 

Kilkey, M. (2013). 'Polish Male Migrants in London: The Circulation of Fatherly Care'. 

in L. Baldassar and L. Merla (eds.), Transnational Families, Migration and the 

Circulation of Care Understanding Mobility and Absence in Family Life: 

Routledge.  

Kilkey, M., Plomien, A. and Perrons, D. (2014). 'Migrant Men's Fathering Narratives, 

Practices and Projects in National and Transnational Spaces: Recent Polish Male 

Migrants to London'. International Migration, 52(1): 178-191. 

Kim, Y. J. (2012). 'Ethnographer location and the politics of translation: researching 

one’s own group in a host country'. Qualitative Research, 12(2): 131-146. 

Kinchin, I. M., Streatfield, D. and Hay, D. B. (2010). 'Using Concept Mapping to 

Enhance the Research Interview'. International Journal of Qualitative Methods, 

9(1): 52-68. 

Kinnvall, C. (2004). 'Globalization and Religious Nationalism: Self, Identity, and the 

Search for Ontological Security'. Political Psychology, 25(5): 741-767. 

Kite, M. E. and Deaux, K. (1987). 'Gender Belief Systems: Homosexuality and the 

Implicit Inversion Theory'. Psychology of Women Quarterly, 11(1): 83-96. 

Kluckhohn, C. (1951). 'Values and Value Orientation in the Theory of Action'. in T. 

Parsons (ed.), Towards a General Theory of Action. New York: Harper Collins.  

Kobayashi, A. (2003). 'GPC Ten Years On: is self-reflexivity enough?'. Gender, Place 

& Culture, 10(4): 345-349. 

Koczanowicz, L. (2011). 'Post-komunizm a kulturowe wojny [Post-communism and 

culture wars]'. in R. Nycz (ed.), Kultura po przejściach, osoby z przeszłością. 

Polski dyskurs postzależnościowy - konteksty i perspektywy badawcze [Culture 

with a past, people with a past. Polish postdependence discourse - contexts and 

research perspectives]. Kraków: Universitas, 15-29. 

Koefoed, L. and Simonsen, K. (2011). '‘The stranger’, the city and the nation: on the 

possibilities of identification and belonging'. European Urban and Regional 

Studies, 18(4): 343-357. 

Koefoed, L. and Simonsen, K. (2012). '(Re)scaling identities: Embodied others and 

alternative spaces of identification'. Ethnicities, 12(5): 623-642. 

Kofman, E. (1995). 'Citizenship for some but not for others: spaces of citizenship in 

contemporary Europe'. Political Geography, 14(2): 121-137. 

Kofman, E. (2005). 'Citizenship, Migration and the Reassertion of National Identity'. 

Citizenship Studies, 9(5): 453-467. 

Kofta, M. and Sedek, G. (2005). 'Conspiracy Stereotypes of Jews during Systemic 

Transformation in Poland'. International Journal of Sociology, 35(1): 40-64. 

Kołodziejczyk, D. (2011). 'Postkolonialny transfer na Europę Środkowo-Wschodnią 

[Postcolonial transfer on Central and Eastern Europe]'. in R. Nycz (ed.), Kultura 

po przejściach, osoby z przeszłością. Polski dyskurs postzależnościowy - 

konteksty i perspektywy badawcze [Culture with a past, people with a past. 

Polish postdependence discourse - contexts and research perspectives]. 

Kraków: Universitas, 117-136. 

Köse, A. (1999). 'The Journey from the Secular to the Sacred: Experiences of Native 

British Converts to Islam'. Social Compass, 46(3): 301-312. 



278 
 

Köse, A. and Loewenthal, K. M. (2000). 'Conversion Motifs Among British Converts to 

Islam'. International Journal for the Psychology of Religion, 10(2): 101-110. 

Krings, T., Moriarty, E., Wickham, J., Bobek, A. and Salomońska, J. (2013). New 

mobilities in Europe: Polish migration to Ireland post-2004. Manchester and 

New York: Manchester University Press. 

Król, E. C. (2007). 'Czy w polskim filmie fabularnym lat 1956-1995 istnieje wizerunek 

"dobrego Niemca"? Przyczynek do dyskusji nad heterostereotypem narodowym 

w relacjach [Does the image of “a good German” exist in Polish feature films of 

the years 1946–1995? A contribution to the discussion on the national 

heterostereotype in relations]'. Rocznik Polsko-Niemiecki [Polish-German 

Annual], 2007(15). 

Krzeminski, I. (1993). 'Antisemitism in today's Poland: Research hypotheses'. Patterns 

of Prejudice, 27(1): 127-135. 

Krzeminski, I. (1996). Czy Polacy są antysemitami? [Are Poles anti-Semites?]. 

Warszawa: Oficyna Naukowa. 

Krzeminski, I. (2002). 'Polish-Jewish relations, anti-Semitism and national identity'. 

Polish Sociological Review, 1: 25-51. 

Kulpa, R. (2009). 'Breaking the Silence: Some Thoughts About Gay and National 

Identities in Poland after 1989'. in S. Fischer and H. Pleines (eds.), The EU and 

Central & Eastern Europe: Successes and failures in europeanisation in politics 

and society I: Ibidem Publishers, Vol. 6, 101-110. 

Kurczewska, J. (2003). 'What is Likely to Happen to Polish Collective Consciousness 

After Accession to the European Union?'. Polish Sociological Review(141): 83-

92. 

Kuus, M. (2004). 'Europe's eastern expansion and the reinscription of otherness in East-

Central Europe'. Progress in Human Geography, 28(4): 472-489. 

Kvale, S. and Brinkmann, S. (2009). InterViews: learning the craft of qualitative 

research interviewing (2nd ed.). Thousand Oaks, London: Sage Publications. 

Kymlicka, W. (2012). Multiculturalism: Success, failure, and the future: Transatlantic 

Council on Migration, Migration Policy Institute. 

Laurier, E. and Philo, C. (2006). 'Cold shoulders and napkins handed: gestures of 

responsibility'. Transactions of the Institute of British Geographers, 31(2): 193-

207. 

Lawler, S. (2001). 'Narrative in Social Research'. in T. May (ed.), Qualitative Research 

in Action. London: SAGE, 242-258. 

Lee, R. and Smith, D. M. (2004). 'Introduction: Geographies of Morality and Moralities 

of Geography'. in R. Lee and D. M. Smith (eds.), Geographies and Moralities: 

Blackwell Publishing, 1-12. 

Leitner, H. (2011). 'Spaces of Encounters: Immigration, Race, Class, and the Politics of 

Belonging in Small-Town America'. Annals of the Association of American 

Geographers, 102(4): 828-846. 

Lendvai, P. (1971). Anti-Semitism without Jews. London: Doubleday. 



279 
 

Leong, C.-H. and Ward, C. (2006). 'Cultural values and attitudes toward immigrants and 

multiculturalism: The case of the Eurobarometer survey on racism and 

xenophobia'. International Journal of Intercultural Relations, 30(6): 799-810. 

Levine-Rasky, C. (2011). 'Intersectionality theory applied to whiteness and middle-

classness'. Social Identities, 17(2): 239-253. 

Levine, J. (1994). 'The heart of whiteness: dismantling the master’s house'. Voice 

Literary Supplement, 128: 11-16. 

Levitt, P. (1998). 'Social Remittances: Migration Driven Local-Level Forms of Cultural 

Diffusion'. International Migration Review, 32(4): 926-948. 

Levitt, P. (2001). The Transnational Villagers: University of California Press. 

Levitt, P. and Lamba-Nieves, D. (2011). 'Social Remittances Revisited'. Journal of 

Ethnic and Migration Studies, 37(1): 1-22. 

Levitt, P. and Schiller, N. G. (2004). 'Conceptualizing Simultaneity: A Transnational 

Social Field Perspective on Society'. International Migration Review, 38(3): 

1002-1039. 

Ley, D. and Mountz, A. (2001). 'Interpretation, Representation, Positionality: Issues in 

Field Research in Human Geography'. in M. Limb and C. Dwyer (eds.), 

Qualitative Methodologies for Geographers: Issues and Debates. London: 

Arnold, 234-247. 

Licoppe, C. and Smoreda, Z. (2005). 'Are social networks technologically embedded?: 

How networks are changing today with changes in communication technology'. 

Social Networks, 27(4): 317-335. 

Lopez Rodriguez, M. (2010). 'Migration and a quest for ‘normalcy’. Polish migrant 

mothers and the capitalization of meritocratic opportunities in the UK'. Social 

Identities: Journal for the Study of Race, Nation and Culture, 16(3): 339-358. 

Lynch, P., Molz, J. G., McIntosh, A., Lugosi, P. and Lashley, C. (2011). 'Theorizing 

hospitality'. Hospitality & Society, 1(1): 3-24. 

MacIntyre, A. (1998). A Short History of Ethics: a history of moral philosophy from the 

Homeric age to the 20th century: University of Notre Dame Press. 

Mahmood, S. (2001). 'Feminist Theory, Embodiment, and the Docile Agent: Some 

Reflections on the Egyptian Islamic Revival'. Cultural Anthropology, 16(2): 

202-236. 

Maio, G. and Haddock, G. (2010). The Psychology of Attitudes and Attitude Change. 

London: Sage Publications. 

Maliepaard, M. and Lubbers, M. (2012). 'Parental Religious Transmission after 

Migration: The Case of Dutch Muslims'. Journal of Ethnic and Migration 

Studies, 39(3): 425-442. 

Mannheim, K. (1952). 'The Problem of Generations'. in K. Mannheim (ed.), Essays on 

the Sociology of Knowledge. London: RKP.  

Marciniak, K. (2009). 'Post-socialist hybrids'. European Journal of Cultural Studies, 

12(2): 173-190. 

Marody, M. and Giza-Poleszczuk, A. (2000). 'Changing images of identity in Poland: 

From the self-sacrificing to the self-investing woman?'. in S. Gal and G. 



280 
 

Kligman (eds.), Reproducing Gender: Politics, publics, and everyday life after 

socialism: Princeton University Press.  

Masłowska, D. (2005). Snow White and Russian Red: Grove Press, Black Cat. 

Mason, J. (2004). 'Managing Kinship over Long Distances: The Significance of ‘The 

Visit’'. Social Policy and Society, 3: 421-429. 

Mason, J. and Davies, K. (2009). 'Coming to our senses? A critical approach to sensory 

methodology'. Qualitative Research, 9(5): 587-603. 

Massey, D. (1994). 'A place called home?' Space, Place and Gender: Polisty Press, 157-

173. 

Massey, D. (2005). For space. London: Sage. 

Masters, S. (2013). Lech Walesa: activist, electrician, president, Nobel Peace Prize 

winner... homophobe? The Independent, 03.03.2013.  

Matejskova, T. (2014). 'Deep situationality: Interstitial spaces and limits of identity in 

ethnographies of politics of immigrant integration'. Migration Studies, 2(1): 16-

35. 

Matejskova, T. and Leitner, H. (2011). 'Urban encounters with difference: the contact 

hypothesis and immigrant integration projects in eastern Berlin'. Social and 

Cultural Geography, 12(7): 717-741. 

Mavroudi, E. (2008). 'Palestinians and pragmatic citizenship: Negotiating relationships 

between citizenship and national identity in diaspora'. Geoforum, 39(1): 307-

318. 

Mavroudi, E. (2010). 'Nationalism, the Nation and Migration: Searching for Purity and 

Diversity'. Space and Polity, 14(3): 219-233. 

Maxwell, J. A. (2005). Qualitative research design: an interactive approach (2nd ed.). 

Thousand Oaks, London: Sage Publications. 

Mayblin, L., Piekut, A. and Valentine, G. (2014). ''Other' posts in 'other' places: Poland 

through Postcolonial Lens?'. (Available from authors). 

Maynes, M. J., Pierce, J. L. and Laslett, B. (2008). Telling Stories: The Use of Personal 

Narratives in the Social Sciences and History. Ithaca and London: Cornell 

University Press. 

McCormack, M. (2012a). The declining significance of homophobia: How teenage boys 

are redefining masculinity and heterosexuality: Oxford University Press. 

McCormack, M. (2012b). 'The Positive Experiences of Openly Gay, Lesbian, Bisexual 

and Transgendered Students in a Christian Sixth Form College'. Sociological 

Research Online, 17(3): 5. 

McDowell, L. (1992). 'Doing Gender: Feminism, Feminists and Research Methods in 

Human Geography'. Transactions of the Institute of British Geographers, 17(4): 

399-416. 

McDowell, L. (2008). 'Thinking through work: complex inequalities, constructions of 

difference and trans-national migrants'. Progress in Human Geography, 32(4): 

491-507. 



281 
 

McDowell, L. (2009). 'Old and New European Economic Migrants: Whiteness and 

Managed Migration Policies'. Journal of Ethnic and Migration Studies, 35(1): 

19-36. 

McDowell, L., Batnitzky, A. and Dyer, S. (2007). 'Division, Segmentation, and 

Interpellation: The Embodied Labors of Migrant Workers in a Greater London 

Hotel'. Economic Geography, 83(1): 1-25. 

McDowell, L., Batnitzky, A. and Dyer, S. (2009). 'Precarious Work and Economic 

Migration: Emerging Immigrant Divisions of Labour in Greater London's 

Service Sector'. International Journal of Urban and Regional Research, 33(1): 

3-25. 

McEwan, C. (2009). 'Postcolonialism/Postcolonial Geographies'. in N. Thrift and R. 

Kitchin (eds.), International Encyclopedia of Human Geography. Oxford: 

Elsevier, 327-333. 

McGhee, D., Heath, S. and Trevena, P. (2013). 'Competing obligations and the 

maintenance of physical co-presence: the impact of migration and structural 

constraints on post-accession Polish families in the UK'. Families Relationships 

and Societies, 2(2): 229-245. 

Mead, G. H. (1934). Mind, self and society: from the standpoint of a social behaviorist. 

Chicago: The University of Chicago Press. 

Mellinger, W. M. and Beaulieu, R. (1997). 'White fantasies, black bodies: Racial power, 

disgust and desire in American popular culture'. Visual Anthropology, 9(2): 117-

147. 

Mennell, S. (1994). 'The Formation of We-Images: A Process Theory'. in C. Calhoun 

(ed.), Social Theory and the Politics of Identity. Oxford: Blackwell, 175-197. 

Merriam, S. B., Johnson-Bailey, J., Lee, M.-Y., Kee, Y., Ntseane, G. and Muhamad, M. 

(2001). 'Power and positionality: negotiating insider/outsider status within and 

across cultures'. International Journal of Lifelong Education, 20(5): 405-416. 

Metykova, M. (2010). 'Only a mouse click away from home: transnational practices of 

Eastern European migrants in the United Kingdom'. Social Identities: Journal 

for the Study of Race, Nation and Culture, 16(3): 325-338. 

Michlic, J. B. (2006). Poland’s threatening other: The image of the Jew from 1880 to 

the present. . Lincoln: University of Nebraska Press. 

Mishler, W. and Rose, R. (1997). 'Trust, Distrust and Skepticism: Popular Evaluations 

of Civil and Political Institutions in Post-Communist Societies'. The Journal of 

Politics, 59(02): 418-451. 

Misztal, B. (1996). Trust in modern societies:the search for the bases of social order: 

Polity Press. 

Misztal, B. (2001). 'Normality and Trust in Goffman's Theory of Interaction Order'. 

Sociological Theory, 19(3): 312-324. 

Mitchell, D. and Staeheli, L. A. (2009). 'Public space'. in N. Thrift and R. Kitchin (eds.), 

International Encyclopedia of Human Geography. Oxford: Elsevier, 511-515. 

Moghadam, V. (2002). 'Islamic Feminism and Its Discontents: Toward a Resolution of 

the Debate'. Signs, 27(4): 1135-1171. 



282 
 

Mohammad, R. (2001). ''Insiders' and/or 'outsiders': Positionality, theory and praxis'. in 

M. Limb and C. Dwyer (eds.), Qualitative Methodologies for Geographers: 

Issues and Debates. London: Arnold, 101-120. 

Mojab, S. (2001). 'Theorizing the Politics of 'Islamic Feminism''. Feminist Review(69): 

124-146. 

Mole, R. (2011). 'Nationality and sexuality: homophobic discourse and the ‘national 

threat’ in contemporary Latvia'. Nations and Nationalism, 17(3): 540-560. 

Monrouxe, L. V. (2009). 'Solicited audio diaries in longitudinal narrative research: a 

view from inside'. Qualitative Research, 9(1): 81-103. 

Moor, T. J. and Asay, S. M. (2008). 'Values, Attitudes, and Behaviors: Understanding 

Family Choices'. in T. J. Moor and S. M. Asay (eds.), Family Resource 

Management: Sage Publications.  

Morgan, D. (1996). Family Connections: An Introduction to Family Studies: Polity 

Press.  

Morgan, D. (2011). Rethinking family practices: Palgrave Macmillan. 

Morley, D. (2000). Home territories: media, mobility and identity. London: Routledge. 

Moroşanu, L. and Fox, J. E. (2013). '‘No smoke without fire’: Strategies of coping with 

stigmatised migrant identities'. Ethnicities, 13(4): 438-456. 

Moser, S. (2008). 'Personality: a new positionality?'. Area, 40(3): 383-392. 

Moskal, M. (2010). 'Transnationalism and the Role of Family and Children in Intra-

European Labour Migration '. European Societies, 13(1): 29-50. 

Moskalewicz, M. (2005). '"Murzynek Bambo- czarny, wesoły..." Próba postkolonialnej 

interpretacji tekstu ["Murzynek Bambo - Black, joyful..." Post-colonial 

interpretation]'. Teksty Drugie, 1/2 (91/92): 259-270. 

Moss, P. (1995). 'Embeddedness in Practice, Numbers in Context: The Politics of 

Knowing and Doing'. The Professional Geographer, 47(4): 442-449. 

Moss, P. (ed.). (2002). Feminist Geography in Practice: Research and Methods. 

Oxford: Blackwell Publishers. 

Müller, M. (2007). 'What's in a word? Problematizing translation between languages'. 

Area, 39(2): 206-213. 

Nagel, C. R. and Staeheli, L. A. (2008). 'Integration and the negotiation of ‘here’ and 

‘there’: the case of British Arab activists'. Social & Cultural Geography, 9(4): 

415-430. 

Nagel, J. (2000). 'Ethnicity and Sexuality'. Annual Review of Sociology, 26(1): 107-133. 

Nasalska, E. (2000). 'German-Polish relations in the historical consciousness of Polish 

youths'. Intercultural Education, 11(1): 53-64. 

Nayak, A. (2006). 'Displaced masculinities: Chavs, youth and class in the post-industrial 

city'. Sociology, 40(5): 813-831. 

ND: Kowalski, A. (2013). Sejm degraduje rodzinę [Sejm demotes family]. Nasz 

Dziennik 25.01.2013, Retrieved online on 07.03.2013 from 

http://www.naszdziennik.pl/wp/21963,sejm-degraduje-rodzine.html 



283 
 

ND: Pabis, M. (2013). Episkopat dziękuje posłom [The Episcopate says thank you to 

the MPs] Nasz Dziennik, 30.01.2013.  

Nedelcu, M. (2012). 'Migrants' New Transnational Habitus: Rethinking Migration 

Through a Cosmopolitan Lens in the Digital Age'. Journal of Ethnic and 

Migration Studies, 38(9): 1339-1356. 

Nelson, T. D. (2004). Ageism: Stereotyping and prejudice against older persons: MIT 

press. 

Noor, M., Shnabel, N., Halabi, S. and Nadler, A. (2012). 'When suffering begets 

suffering: the psychology of competitive victimhood between adversarial groups 

in violent conflicts'. Personality and Social Psychology Review, 16(4): 351-374. 

Nowicka, M. (2012). 'Transcultural encounters of diversity. The case of Polish presence 

in the UK'. in A. Dziewulska and O. A. M. (eds.), New Neighbours - on the 

Diversity of Migrants' Political Involvement. Warsaw: Centre for Europe, 

University of Warsaw, 111-124. 

Nowicka, M. and Cieślik, A. (2014). 'Beyond methodological nationalism in insider 

research with migrants'. Migration Studies, 2(1): 1-15. 

Nycz, R. (2011). 'Wprowadzenie. "Nie leczony chroniczny pogłos". Trzy uwagi o 

polskim dyskursie postzależnościowym [Introduction. Three comments on the 

Polish postdependence discourse].' in R. Nycz (ed.), Kultura po przejściach, 

osoby z przeszłością. Polski dyskurs postzależnościowy - konteksty i perspektywy 

badawcze [Kultura po przejściach, osoby z przeszłością. Polski dyskurs 

postzależnościowy - konteksty i perspektywy badawcze]. Kraków: Universitas, 7-

12. 

O'Bryan, M., Fishbein, H. D. and Ritchey, P. N. (2004). 'Intergenerational Transmission 

of Prejudice, Sex Role Stereotyping, and Intolerance'. Adolescence, 39(155): 

407-426. 

O'Flaherty, M., Skrbis, Z. and Tranter, B. (2007). 'Home Visits: Transnationalism 

among Australian Migrants'. Ethnic and Racial Studies, 30(5): 817-844. 

O'Reilly, K. and Benson, M. (2009). 'Lifestyle Migration: Escaping to the Good Life?'. 

in K. O'Reilly and M. Benson (eds.), Lifestyle Migration: Expectations, 

Aspirations and Experiences: Ashgate, 1-13. 

Oakley, A. (1981). 'Interviewing women: a contradiction in terms'. in H. Roberts (ed.), 

Doing feminist research. London: Routledge & Kegan Paul, 30-62. 

Oliwa, R. (2012). 'From the closet to Broadcast programming'. in M. Makuchowska and 

M. Pawlęga (eds.), Situation of LGBT persons in Poland. 2010 and 2011 Report: 

Campaign Against Homophobia, 108-121. 

Olszewska, K. (2007). Wanderers Across Language: Exile in Irish and Polish 

Literature of the Twentieth Century. Modern Humanities Research Association 

and Maney Publishing. 

ONS. (2011a). 2011 Census: Quick Statistics for England and Wales. Accessed online 

[10.02.2014] http://www.ons.gov.uk Office for National Statistics. 

ONS. (2011b). Polish People in the UK - Half a million Polish Residents. Accessed 

online [10.01.2013] http://www.ons.gov.uk Office for National Statistics. 



284 
 

ONS. (2012). Births in England and Wales by Parents’ Country of Birth, 2011. 

Accessed online [10.01.2013] http://www.ons.gov.uk Office for National 

Statistics. 

Owczarzak, J. (2009). 'Introduction: Postcolonial studies and postsocialism in Eastern 

Europe'. Focaal, 53: 3-19. 

Paloutzian, R. F., Richardson, J. T. and Rambo, L. R. (1999). 'Religious Conversion and 

Personality Change'. Journal of Personality, 67(6): 1047-1079. 

Paluck, E. L. (2006). 'Diversity Training and Intergroup Contact: A Call to Action 

Research'. Journal of Social Issues, 62(3): 577-595. 

Park, J. H., Gabbadon, N. G. and Chernin, A. R. (2006). 'Naturalizing Racial 

Differences Through Comedy: Asian, Black, and White Views on Racial 

Stereotypes in Rush Hour 2'. Journal of Communication, 56(1): 157-177. 

Parrenas, R. (2005). Children of Global Migration: Transnational Families and 

Gendered Woes. Stanford: Stanford University Press. 

Parutis, V. (2011). 'White, European, and Hardworking: East European Migrants' 

Relationships with Other Communities in London'. Journal of Baltic Studies, 

42(2): 263-288. 

Peek, L. (2005). 'Becoming Muslim: The Development of a Religious Identity'. 

Sociology of Religion, 66(3): 215-242. 

Peel, E. (2001). 'Mundane heterosexism: Understanding incidents of the everyday'. 

Women's Studies International Forum, 24(5): 541-554. 

Pettigrew, T. F. (1998). 'Intergroup contact theory'. [Article]. Annual Review of 

Psychology, 49(1): 65. 

Petty, R. E. and Cacioppo, J. T. (1981). Attitudes and Persuasion: Classic and 

Contemporary Approaches: Brown (William C.) Co. 

Pędziwiatr, K. (2010). 'Muslims in the Polish Media - the New Folk Devil?'. Arches 

Quarterly 4(7): 89-95. 

Pędziwiatr, K. (2011). '“The Established and Newcomers” in Islam in Poland or the 

Inter-Group Relations within the Polish Muslim Community'. in G.-S. K. (ed.), 

Muslims in Poland and wider Central and Eastern Europe: adding to the 

European discourse on Islam. Warszawa: Impuls, 169-182. 

Phillimore, J. (2011). 'Refugees, Acculturation Strategies, Stress and Integration'. 

Journal of Social Policy, 40(03): 575-593. 

Phillips, D. (2012). Claiming urban citizenship: British Muslim encounters with new 

migrants. Paper presented at the LIVIDEFFERENCE 2012 Conference, Leeds.  

Phillips, D., Athwal, B., Harrison, M., Robinson, D., Bashir, N. and Atkinson, J. (2010). 

Neighbourhood, community and housing in Bradford: Building understanding 

between new and settled groups. York: Joseph Rowntree Foundation. 

Phillips, R. (2011). 'Interventions against forced marriage: contesting hegemonic 

narratives and minority practices in Europe'. Gender, Place & Culture, 19(1): 

21-41. 



285 
 

Philo, C., compiler. (1991). New words, new worlds: reconceptualising social and 

cultural geography: Lampeter: Department of Geography, St Davies University 

College. 

Phoenix, A. and Hussain, F. (2007). Parenting and ethnicity: Joseph Rowntree 

Foundation. 

Pickles, J. (2005). '‘New cartographies’ and the decolonization of European 

geographies'. Area, 37(4): 355-364. 

Piekut, A. (2012). 'Visible and Invisible Ethnic ‘Others’ in Warsaw: Spaces of 

Encounter and Places of Exclusion'. in M. Grubbauer and J. Kusiak (eds.), 

Chasing Warsaw Socio-Material Dynamics of Urban Change since 1990. 

Frankfurt, New York: Campus, 189-212. 

Piekut, A. (2013). 'You've got Starbucks and Coffee Heaven.. I Can Do This! Spaces of 

Social Adaptation of Highly Skilled Migrants in Warsaw'. Central and Eastern 

European Migration Review, 2(1): 113-134. 

Piekut, A. (2014, forthcoming). 'Migration and Modernisation - an Alternative: Polemic 

essay with Marek Okólski's article "Modernising Impacts of Emigration"'. 

Sociological Studies. 

Piekut, A., Rees, P., Valentine, G. and Kupiszewski, M. (2012). 'Multidimensional 

diversity in two European cities: thinking beyond ethnicity'. Environment and 

Planning A, 44(12): 2988-3009. 

Pietka, E. (2011). 'Encountering Forms of co-ethnic relations: Polish community in 

Glasgow'. Studia Migracyjne - Przegląd Polonijny, vol. 1: 129-151. 

Pietrzak, J. and Mikołajczak, M. (2011). 'Religia a legitymizacja nierówności płciowej 

w Polsce [Religion and legitimization of gender inequality in Poland]'. in M. 

Kofta and M. Bilewicz (eds.), Wobec Obcych: Zagrożenia psychologiczne a 

stosunki międzykulturowe [Towards Others: Psychological threats and 

intercultural relations]. Warszawa: PWN, 115-128. 

Pilcher, J. (1994). 'Mannheim’s Sociology of Generations: An Undervalued Legacy'. 

British Journal of Sociology, 45(3): 481-495. 

Plummer, K. (2001). Documents of Life 2: An Invitation to a Critical Humanism. 

London, Thousand Oaks, New Delhi: Sage Publications. 

Pobłocki, K. (2011). A post-secular suburb: space, gender, and Catholic revival in 

Poland. Paper presented at the International RC21 Conference: "The struggle to 

belong. Dealing with diversity in 21st century urban settings", Amsterdam, July 

7-9 2011.  

Podemski, K. (2012). 'Doświadczanie świata. Kontakty międzykulturowe Polaków 

[Experiencing the world. Intercultural encounters of Polish people]'. in K. 

Frysztacki and P. Sztompka (eds.), Polska początku XXI wieku: przemiany 

kulturowe i cywilizacyjne [Cultural and civilisational changes in early XXI-

century Poland]: Wydawnictwo PAN, 197-221. 

Polityka: Bendyk, E. (2013). Do jakiej klasy społecznej należysz? [To which social 

class you belong?]. Polityka, 17 (2905).  

Polityka: Żakowski, J. (2013). Pokręceni [The Complicated]. Polityka, 14 (2902).  



286 
 

Polkinghorne, D. E. (2005). 'Language and Meaning: Data Collection in Qualitative 

Research'. Journal of Counseling Psychology, 52(2): 137-145. 

Porter, B. (2001). 'The Catholic Nation: Religion, Identity, and the Narratives of Polish 

History'. The Slavic and Eastern European Journal, 45(2): 289-299. 

Portes, A., Guarnizo, L. E. and Landolt, P. (1999). 'The study of transnationalism: 

pitfalls and promise of an emergent research field'. Ethnic and Racial Studies, 

22(2): 217-237. 

Pratt, G. (2003/04). 'Between Homes: Displacement and Belonging for Second-

Generation Filipino-Canadian Youths'. BC Studies: The British Columbian 

Quarterly, 140: 41-68. 

Pratt, G. (2012). Families apart: Migrant mothers and the conflicts of labor and love: 

University of Minnesota Press. 

Pratt, G. and Rosner, V. (2012). The global and the intimate: Feminism in our time: 

Columbia University Press. 

Prosser, J. (2008). The Darker Side of Visual Research Realities: Working Paper #09. 

Manchester: University of Manchester, Realities: Part of the ESRC National 

Centre for Research Methods. 

Prosser, J. and Loxley, A. (2008). Introducing Visual Methods ESRC National Centre 

for Research Methods Review Paper: National Centre for Research Methods. 

Puar, J. K. (2007). Terrorist Assemblages: Homonationalism in Queer Times: Duke 

University Press Books. 

Puar, J. K. (2008). '‘The turban is not a hat’: Queer diaspora and practices of profiling'. 

Sikh Formations, 4(1): 47-91. 

PWN-Oxford. (2004). 'Word 'Murzyn''. in J. Linde-Usiekniewicz (ed.), Wielki Słownik 

Polsko-Angielski: PWN-Oxford - Polish-English Dictionary. Warszawa: PWN.  

Rabikowska, M. (2010a). 'Negotiation of normality and identity among migrants from 

Eastern Europe to the United Kingdom after 2004'. Social Identities: Journal for 

the Study of Race, Nation and Culture, 16(3): 285-296. 

Rabikowska, M. (2010b). 'The ritualisation of food, home and national identity among 

Polish migrants in London'. Social Identities: Journal for the Study of Race, 

Nation and Culture, 16(3): 377-398. 

Rabikowska, M. and Burrell, K. (2009). 'The Material Worlds of Recent Polish 

Migrants: Transnationalism, Food, Shops and Home'. in K. Burrell (ed.), Polish 

Migration to the UK in the 'New' European Union. After 2004: Ashgate, 211-

232. 

Rahman, J. (2012). 'The N Word: Its History and Use in the African American 

Community'. Journal of English Linguistics, 40(2): 137-171. 

Rambo, L. R. (1993). Understanding religious conversion. Yale University. 

Rapport, N. and Dawson, A. (eds.). (1998). Migrants of identity: perceptions of home in 

a world of movement. Oxford: Berg. 

Razack, S. (2004). 'Imperilled Muslim Women, Dangerous Muslim Men and Civilised 

Europeans: Legal and Social Responses to Forced Marriages'. Feminist Legal 

Studies, 12(2): 129-174. 



287 
 

Reeves, C. L. (2010). 'A difficult negotiation: fieldwork relations with gatekeepers'. 

Qualitative Research, 10(3): 315-331. 

Renzaho, A. M. N., Green, J., Mellor, D. and Swinburn, B. (2011). 'Parenting, family 

functioning and lifestyle in a new culture: the case of African migrants in 

Melbourne, Victoria, Australia'. Child & Family Social Work, 16(2): 228-240. 

Reynolds, T. and Zontini, E. (2013). 'Care Circulation in Transnational Families: Social 

and Cultural Capitals in Italian and Caribbean Migrant Communities in Britain'. 

in L. Baldassar and L. Merla (eds.), Transnational Families, Migration and the 

Circulation of Care: Understanding Mobility and Absence in Family Life 

Routledge.  

Rhodes, P. J. (1994). 'Race-of-Interviewer Effects: A Brief Comment'. Sociology, 28(2): 

547-558. 

Rokeach, M. (1973). The Nature of Human Values. New York: The Free Press. 

Rose, G. (1997). 'Situating knowledges: positionality, reflexivities and other tactics'. 

Progress in Human Geography, 21(3): 305-320. 

Rosello, M. (2002). Postcolonial Hospitality: The Immigrant As Guest: Stanford 

University Press. 

Ryan, L. (2007). 'Who do you think you are? Irish nurses encountering ethnicity and 

constructing identity in Britain'. Ethnic and Racial Studies, 30(3): 416-438. 

Ryan, L. (2010a). 'Becoming Polish in London: negotiating ethnicity through 

migration'. Social Identities: Journal for the Study of Race, Nation and Culture, 

16(3): 359-376. 

Ryan, L. (2010b). 'Transnational Relations: Family Migration among Recent Polish 

Migrants in London'. International Migration, 49(2): 80-103. 

Ryan, L. and Sales, R. (2013). 'Family Migration: The Role of Children and Education 

in Family Decision-Making Strategies of Polish Migrants in London'. 

International Migration, 51(2): 90-103. 

Ryan, L., Sales, R., Tilki, M. and Siara, B. (2008). 'Social Networks, Social Support and 

Social Capital: The Experiences of Recent Polish Migrants in London'. 

Sociology, 42(4): 672-690. 

Ryan, L., Sales, R., Tilki, M. and Siara, B. (2009). 'Family Strategies and Transnational 

Migration: Recent Polish Migrants in London'. Journal of Ethnic and Migration 

Studies, 35(1): 61-77. 

Saeed, A. (2007). 'Media, Racism and Islamophobia: The Representation of Islam and 

Muslims in the Media'. Sociology Compass, 1(2): 443-462. 

Said, E. W. (2003 [1978]). Orientalism: Penguin Books. 

Sayer, A. (2005a). 'Class, Moral Worth and Recognition'. Sociology, 39(5): 947-963. 

Sayer, A. (2005b). The Moral Significance of Class: Cambridge University Press. 

Sayer, A. (2009). 'Understanding lay normativity'. in R. Stones and S. Moog (eds.), 

Nature, social relations and human needs: essays in honour of Ted Benton. 

Basingstoke: Palgrave Macmillan, 128-147. 



288 
 

Schönpflug, U. (2001). 'Intergenerational Transmission of Values'. Journal of Cross-

Cultural Psychology, 32(2): 174-185. 

Schuermans, N. (2011). Anxieties, identities and spatialities: ambivalent geographies of 

encounter in Cape Town and Flanders. (PhD Thesis), Katholieke Universiteit 

Leuven.    

Schuermans, N. (2013). 'Ambivalent geographies of encounter inside and around the 

fortified homes of middle class Whites in Cape Town'. Journal of Housing and 

the Built Environment, 12: 679-688. 

Schuermans, N., Loopmans, M. and Oosterlynck, S. (2013). From spaces of encounter 

to spaces of solidarity: Three gaps in the geographies of encounter literature. 

Paper presented at the Association of American Geographers Annual Meeting, 

8-12 April 2013, Los Angeles, USA.  

Scourfield, J., Taylor, C., Moore, G. and Gilliat-Ray, S. (2012). 'The Intergenerational 

Transmission of Islam in England and Wales: Evidence from the Citizenship 

Survey'. Sociology - Cambridge, 46(1): 91-108. 

Segrott, J. (2001). 'Language, geography and identity: The case of the Welsh in 

London'. Social & Cultural Geography, 2(3): 281-296. 

Selinger, M. (2008). 'Intolerance Toward Gays and Lesbians in Poland'. Human Rights 

Review, 9(1): 15-27. 

Shatzmiller, M. (1996). 'Marriage, Family, and the Faith: Women's Conversion To 

Islam'. Journal of Family History, 21(3): 235-266. 

Sheridan, L. P. (2006). 'Islamophobia Pre– and Post–September 11th, 2001'. Journal of 

Interpersonal Violence, 21(3): 317-336. 

Siara, B. (2009). 'UK Poles and the Negotiation of Gender and Ethnic Identity in 

Cybespace'. in K. Burrell (ed.), Polish Migration to the UK in the 'New' 

European Union: After 2004: Ashgate, 167-187. 

Sibley, D. (1995). Geographies of Exclusion: Society and Difference in the West. 

London and New York: Routledge. 

Sikorska, M. (2009). Polska rodzina - jaka jest, jak się zmienia? [Polish family - how it 

is, how it changes?]. Gdańsk: Polskie Forum Obywatelskie. 

Silvey, R. (2004). 'Power, difference and mobility: feminist advances in migration 

studies'. Progress in Human Geography, 28(4): 490-506. 

Simonsen, K. (2008). 'Practice, Narrative and the`Multicultural City': A Copenhagen 

Case'. European Urban and Regional Studies, 15(2): 145-158. 

Sims, M. R. and Omaji, A. K. (1999). 'Migration and parenting: A pilot study'. Journal 

of Family Studies, 5(1): 84-96. 

Siuciak, M. (2004). 'Etymologia: Jaka jest etymologia słowa Murzyn i kiedy ono 

powstało?' [Etymology: What is the etymology of the word Murzyn and when 

was it created?]. Poradnia Językowa Uniwersytetu Śląskiego [Univ. of Silesia 

Language Advice]. Retrieved on 04.08.2012 from http://www.fil.us.edu.pl/  

Slater, M. D. (2007). 'Reinforcing Spirals: The Mutual Influence of Media Selectivity 

and Media Effects and Their Impact on Individual Behavior and Social Identity'. 

Communication Theory, 17(3): 281-303. 



289 
 

Slone, M. (2000). 'Responses to Media Coverage of Terrorism'. Journal of Conflict 

Resolution, 44(4): 508-522. 

Smart, C. (2007). Personal life: Polity. 

Smith, D. M. (1994). Geography and Social Justice: Blackwell Publishing. 

Smith, D. M. (1997). 'Geography and ethics: a moral turn?'. Progress in Human 

Geography, 21(4): 583-590. 

Smith, D. M. (2000). Moral Geographies: Ethics in a World of Difference. New York: 

Columbia University Press. 

Smith, D. P. (2011). 'Geographies of long-distance family migration: Moving to a 

‘spatial turn’'. Progress in Human Geography, 35(5): 652-668. 

Smith, F. M. (1996). 'Problematising language: limitations and possibilities in ‘foreign 

language’ research'. Area, 28: 160-166. 

Smith, F. M. (2009). 'Translation'. in R. Kitchin and N. Thrift (eds.), International 

Encyclopedia of Human Geography: Elsevier Science, 361-367. 

Smith, G. and Jackson, P. (1999). 'Narrating the nation: the «imagined community» of 

Ukrainians in Bradford'. Journal of Historical Geography, 25(3): 367-387. 

Snochowska-Gonzalez, C. (2012). 'Post-colonial Poland – On an Unavoidable Misuse'. 

East European Politics & Societies. 

Snyder, T. (2003). The Reconstruction of Nations: Poland, Ukraine, Lithuania, Belarus, 

1569-1999: Yale University Press. 

Somers, M. R. (1994). 'The narrative constitution of identity: a relational and network 

approach'. Theory and society, 23: 605-649. 

Somers, M. R. and Gibson, G. D. (1998). 'Reclaiming the Epistemological "Other": 

Narrative and the Social Construction of Identity'. in C. Calhoun (ed.), Social 

Theory and the Politics of Identity: Blackwell Publishing.  

Sowell, T. (1990). Preferential Policies: An International Perspective: William Morrow 

& Co. 

Spencer, S., Ruhs, M., Anderson, B. and Rogaly, B. (2007). 'Migrants’ lives beyond the 

workplace'. The experiences of Central and East Europeans in the UK, Joseph 

Rowntree Foundation. 

Spivak, G. (1999). A Critique of Postcolonial Reason: Toward a History of the 

Vanishing Present. Harvard University Press. 

Sporton, D., Valentine, G. and Nielsen, K. B. (2006). 'Post conflict identities: 

Affiliations and practices of Somali asylum seeker children'. Children's 

Geographies, 4(2): 203-217. 

Squires, A. (2009). 'Methodological challenges in cross-language qualitative research: 

A research review'. International journal of nursing studies, 46(2): 277-287. 

Staniewicz, T. (2011). 'Negotiationg Space and Contesting Boundaries: The case of 

Polish Roma and Polish migrants. Migration and Adaptation as viewed via a 

Social Capital lens'. Studia Migracyjne-Przegląd Polonijny, 1: 259-289. 



290 
 

Stanley, L. and Wise, S. (1983). 'Back into the personal or: our attempt to construct 

feminist research'. in G. B. R. D. Klein (ed.), Theories of women's studies. 

London: Routledge & Kegan Paul, 20-60. 

Stenning, A. (2005). 'Post-socialism and the changing geographies of the everyday in 

Poland'. Transactions of the Institute of British Geographers, 30(1): 113-127. 

Stephan, W. G. and Stephan, C. W. (1984). 'The role of ignorance in intergroup 

relations'. in N. Miller and M. B. Brewer (eds.), Groups in contact: The 

psychology of desegregation. New York: Academic Press, 229-255. 

Stillwell, J. and Phillips, D. (2006). 'Diversity and Change: Understanding the Ethnic 

Geographies of Leeds'. Journal of Ethnic and Migration Studies, 32(7): 1131-

1152. 

Struzik, J. (ed.). (2012). Niewidoczne (dla) społeczności. Sytuacja społeczna lesbijek 

i kobiet biseksualnych mieszkających na terenach wiejskich i w małych miastach 

w Polsce. Raport z badań [Invisible (for) communities. Social situation of 

lesbians and bisexual women in rural areas and small towns in Poland. 

Research report]. Kraków: Fundacja Przestrzeń Kobiet. 

Sultan, M. (1999). 'Choosing Islam: a Study of Swedish Converts'. Social Compass, 

46(3): 325-335. 

Svašek, M. (2009). 'Shared history? Polish Migrant Experiences and the Politics of 

Display in Northern Ireland'. in K. Burrell (ed.), Polish Migration to the UK in 

the ‘New’ European Union after 2004: Ashgate Publishing, 129-148. 

Sword, K. (1996). Identity in flux : the Polish community in Britain. London: School of 

Slavonic and East European Studies, University of London. 

Środa, M. (2007). 'Kobiety, Kościół, katolicyzm [Women, Church, Catholicism]'. in C. 

Ockrent (ed.), Czarna księga kobiet [The Black Book of Women's Condition - 

Polish edition]. Warszawa: WAB.  

Tazbir, J. (1991). Mity i stereotypy w dziejach Polski [Myths and stereotypes across 

Polish history]. Warszawa: Agencja Interpress. 

Temple, B. (1997). 'Watch your tongue: Issues in translation and cross-cultural 

research'. Sociology, 31(3): 607-618. 

Temple, B. (2008). 'Narrative analysis of written texts: reflexivity in cross language 

research'. Qualitative Research, 8(3): 355-365. 

Temple, B. (2011). 'Polish  Migrants' Narratives of 'Us', 'Them', Language and 

Integration'. in A. Stenning and A. Słowik (eds.), Post-Accession Migration in 

Europe - a Polish Case Study. Kraków: Impuls, 39-54. 

Temple, B., Edwards, R. and Alexander, C. (2006). Grasping at Context: Cross 

Language Qualitative Research as Secondary Qualitative Data Analysis (Vol. 

7). 

Temple, B. and Koterba, K. (2009). 'The Same but Different - Researching Language 

and Culture in the Lives of Polish People in England'. Forum: Qualitative Social 

Research, 10(1). 

Temple, B. and Young, A. (2004). 'Qualitative Research and Translation Dilemmas'. 

Qualitative Research, 4(2): 161-178. 



291 
 

The Professional Geographer. (1994). 'Women in the Field: Critical feminist 

methodologies and theoretical perspectives'. 46: 54-102. 

Thomas-Hope, E. (1980). 'Hopes and Reality in the West Indian Migration to Britain'. 

Oral History, 8(1): 35-42. 

Thompson, E. (2010). 'Whose Discourse? Telling the Story in Post-Communist Poland'. 

The Other Shore: Slavic and East European Cultures Abroad, Past and Present, 

1(1): 1-15. 

Titkow, A. (1993). 'Political change in Poland: Cause, modifier, or barrier to gender 

inequality? '. in N. Funk and M. Mueller (eds.), Gender Politics and Post-

communism: Reflections from Eastern Europe and the former Soviet Union. 

New York, London: Routledge, 253-256. 

Tizard, B. and Phoenix, A. (2002). Black, white or mixed race? Race and racism in the 

lives of young people of mixed parentage (Rev. ed.). London: Routledge. 

TOK FM: Rogal, A. (2013). Na związki musimy poczekać 10 lat. "I to nie kwestia 

posłów, tylko społeczeństwa" [We need to wait 10 more years for civil 

partnerships. "And, this isn't the matter of MPs but the society"] Portal Opinii 

TOK FM, 01.02.2013, Retrieved online on 07.03.2013 from 

http://www.tokfm.pl/Tokfm/2011,103085,13330490,Na_zwiazki_musimy_pocz

ekac_13330410_lat___I_to_nie_kwestia.html 

Tokarska-Bakir, J. (2008). Legendy o krwi. Antropologia przesądu [Legends of blood. 

Anthropology of supersticion/prejudice]. Warszawa: WAB. 

Triandafyllidou, A. (2006). 'Polish Female Migration in Europe: A Gender Approach'. 

in A. Triandafyllidou (ed.), Contemporary Polish migration in Europe: complex 

patterns of movement and settlement: Edwin Mellen Press, 226-243. 

Tromski, D. and Doston, G. (2003). 'Interactive Drama: A Method for Experiential 

Multicultural Training'. Journal of Multicultural Counseling and Development, 

31(1): 52-62. 

Trzebiatowska, M. (2009). 'Common pathways, different lives: The 'coming-cout' 

narratives of Catholic nuns and lesbians in Poland'. in S. Hunt (ed.), 

Contemporary Christianity and LGBT Sexualities: Ashgate Publishing Limited, 

51-66. 

Trzebiatowska, M. (2010). 'The Advent of the ‘EasyJet Priest’: Dilemmas of Polish 

Catholic Integration in the UK'. Sociology, 44(6): 1055-1072. 

TVP.pl. (2013). Znany przedsiębiorca popiera słowa Lecha Wałęsy [Famous 

entrepreneur supports Lech Wałęsa's statement]. TVP.pl, 18.03.2013, Retrieved 

online 06.06.2013 from http://www.tvp.pl/gdansk/aktualnosci/spoleczne/znany-

przedsiebiorca-popiera-slowa-lecha-walesy/10436360 

Twine, F. W. (2000). 'Radical ideologies and racial methodologies'. in T. F. W. and W. 

Jonathan (eds.), Racing Research, Researching Race: Methodological Dilemmas 

in Critical Race Studies. New York and London: New York University Press,  

Unsworth, R. and Stillwell, J. (eds.). (2004). Twenty-First Century Leeds: Geographies 

of a Regional City. Leeds: Leeds University Press. 

Urry, J. (2002). 'Mobility and Proximity'. Sociology, 36(2): 255-274. 

Urry, J. (2007). Mobilities. Cambridge: Polity. 



292 
 

Valentine, G. (2002). 'People Like Us: Negotiating Sameness and Difference in the 

Research Process'. in P. Moss (ed.), Feminist Geography in Practice: Research 

and Methods: Blackwell Publishers, 116-126. 

Valentine, G. (2007). 'Theorizing and Researching Intersectionality: A Challenge for 

Feminist Geography'. The Professional Geographer, 59(1): 10-21. 

Valentine, G. (2008). 'Living with difference: reflections on geographies of encounter'. 

Progress in Human Geography, 32(3): 323-337. 

Valentine, G. (2010). 'Prejudice: rethinking geographies of oppression'. Social & 

Cultural Geography, 11(6): 519-537. 

Valentine, G. and Harris, C. (2014a). 'Legal consciousness: reflections on equality 

legislation, special normativities and the future of social relations'. (Available 

from authors). 

Valentine, G. and Harris, C. (2014b). 'Strivers vs skivers: Class prejudice and the 

demonisation of dependency in everyday life'. Geoforum, 53(0): 84-92. 

Valentine, G., Harris, C. and Piekut, A. (2014, forthcoming). 'Intimate Encounters: the 

negotiation of difference within the family and its implications for social 

relations in public space'. The Geographical Journal. 

Valentine, G., Holloway, S. L. and Jayne, M. (2010). 'Generational patterns of alcohol 

consumption: Continuity and change'. Health & Place, 16(5): 916-925. 

Valentine, G. and Hughes, K. (2012). 'Shared space, distant lives? Understanding family 

and intimacy at home through the lens of internet gambling'. Transactions of the 

Institute of British Geographers, 37(2): 242-255. 

Valentine, G., Jackson, L. and Mayblin, L. (2014). 'Ways of Seeing: Sexism the 

Forgotten Prejudice?'. Gender, Place & Culture, 21(4): 401-414. 

Valentine, G., Jayne, M. and Gould, M. (2012). 'Do as I say, not as I do: the affective 

space of family life and the generational transmission of drinking cultures'. 

Environment and Planning A, 44(4): 776-792. 

Valentine, G. and Sadgrove, J. (2012). 'Lived difference: a narrative account of 

spatiotemporal processes of social differentiation'. Environment and Planning A, 

44(9): 2049-2063. 

Valentine, G. and Sporton, D. (2009). '`How Other People See You, It's Like Nothing 

That's Inside': The Impact of Processes of Disidentification and Disavowal on 

Young People's Subjectivities'. Sociology, 43(4): 735-751. 

Valentine, G., Sporton, D. and Nielsen, K. B. (2009). 'Identities and belonging: a study 

of Somali refugee and asylum seekers living in the UK and Denmark'. 

Environment and Planning D: Society and Space, 27(2): 234-250. 

Valentine, G., Vanderbeck, R., Sadgrove, J. and Andersson, J. (2013). 'Producing moral 

geographies: the dynamics of homophobia within a transnational religious 

network'. The Geographical Journal, 179(2): 165-176. 

van Dijk, T. A. (2002). 'Discourse and racism'. in D. Goldberg and J. Solomos (eds.), 

The Blackwell Companion to Racial and Ethnic Studies. Oxford: Blackwell, 

145-159. 



293 
 

van Hilvoorde, I., Elling, A. and Stokvis, R. (2010). 'How to influence national pride? 

The Olympic medal index as a unifying narrative'. International Review for the 

Sociology of Sport, 45(1): 87-102. 

van Nieuwkerk, K. (2004). '‘Veils and wooden clogs don't go together’'. Ethnos, 69(2): 

229-246. 

van Riemsdijk, M. (2010). 'Variegated privileges of whiteness: lived experiences of 

Polish nurses in Norway'. Social & Cultural Geography, 11(2): 117-137. 

Vasta, E. (2007). 'From ethnic minorities to ethnic majority policy: Multiculturalism 

and the shift to assimilationism in the Netherlands'. Ethnic and Racial Studies, 

30(5): 713-740. 

Vedder, P., Berry, J., Sabatier, C. and Sam, D. (2009). 'The Intergenerational 

Transmission of Values in National and Immigrant Families: The Role of 

Zeitgeist'. Journal of Youth and Adolescence, 38(5): 642-653. 

Venuti, L. (1998). The Scandals of Translation: Towards an Ethics of Difference. 

London: Routledge. 

Verdery, K. (1996). 'Nationalism, Postsocialism, and Space in Eastern Europe'. Social 

Research 63(1): 77-95. 

Vertovec, S. (2007). 'Super-diversity and its implications'. Ethnic and Racial Studies, 

30(6): 1024-1054. 

Vertovec, S. (2009). Transnationalism: Routledge. 

Waitt, G. (2005). 'Sexual citizenship in Latvia: geographies of the Latvian closet'. Social 

& Cultural Geography, 6(2): 161-181. 

Wallace, C. (2002). 'Opening and closing borders: Migration and mobility in East-

Central Europe'. Journal of Ethnic and Migration Studies, 28(4): 603 - 625. 

Walter, B. (2001). Outsiders Inside. Whietness, Place and Irish Women. London and 

New York: Routledge. 

Walters, G. D. (2001). 'Behavior Genetic Research on Gambling and Problem 

Gambling: A Preliminary Meta-Analysis of Available Data'. Journal of 

Gambling Studies, 17(4): 255-271. 

Walther, E. and Langer, T. (2008). 'Attitude Formation and Change Through 

Association: An Evaluative Conditioning Account '. in W. D. Crano and R. 

Prislin (eds.), Attitudes and Attitude Change: Psychology Press, 87-109. 

Wanat, C. L. (2008). 'Getting Past the Gatekeepers: Differences Between Access and 

Cooperation in Public School Research'. Field Methods, 20(2): 191-208. 

Watson, S. (2009). 'The Magic of the Marketplace: Sociality in a Neglected Public 

Space'. Urban Studies, 46(8): 1577-1591. 

Werbner, P. (2012). 'Folk devils and racist imaginaries in a global prism: Islamophobia 

and anti-Semitism in the twenty-first century'. Ethnic and Racial Studies, 36(3): 

450-467. 

Wheeldon, J. and Faubert, J. (2009). 'Framing Experience: Concept Maps, Mind Maps, 

and Data Collection in Qualitative Research'. International Journal of 

Qualitative Methods, 8(3): 68-83. 



294 
 

White, A. (2010). 'Young people and migration from contemporary Poland'. Journal of 

Youth Studies, 13(5): 565 - 580. 

White, A. (2011a). Polish families and migration since EU accession. Bristol: Policy 

Press. 

White, A. (2011b). 'Polish Families in England: Decisions about Stay and Return'. in A. 

Stenning and A. Słowik (eds.), Post-Accession Migration in Europe - a Polish 

Case Study. Kraków: Impuls, 15-38. 

White, A. and Ryan, L. (2008). 'Polish ‘Temporary’ Migration: The Formation and 

Significance of Social Networks'. Europe-Asia Studies, 60(9): 1467-1502. 

Wickrama, K. A. S., Rand, D. C., Wallace, L. E. and Elder, G. H., Jr. (1999). 'The 

Intergenerational Transmission of Health-Risk Behaviors: Adolescent Lifestyles 

and Gender Moderating Effects'. Journal of Health and Social Behavior, 40(3): 

258-272. 

Wiesel, I., Bigby, C. and Carling-Jenkins, R. (2013). '‘Do You Think I’m Stupid?’: 

Urban Encounters between People with and without Intellectual Disability'. 

Urban Studies. 

Willoughby, B. J., Carroll, J. S., Vitas, J. M. and Hill, L. M. (2012). '"When Are You 

Getting Married?" The Intergenerational Transmission of Attitudes Regarding 

Marital Timing and Marital Importance'. Journal of Family Issues, 33(2): 223-

245. 

Wilson, H. F. (2011). 'Passing propinquities in the multicultural city: the everyday 

encounters of bus passengering'. Environment and Planning A, 43(3): 634-649. 

Wilson, H. F. (2013a). 'Collective life: parents, playground encounters and the 

multicultural city'. Social & Cultural Geography, 14(6): 625-648. 

Wilson, H. F. (2013b). 'Learning to think differently: Diversity training and the ‘good 

encounter’'. Geoforum, 45(0): 73-82. 

Wilson, H. F. (2013c). 'Multicultural learning: parent encounters with difference in a 

Birmingham primary school'. Transactions of the Institute of British 

Geographers, 39(1): 102-114. 

WIN-Gallup. (2012). Global Index of Religiosity and Atheism. WIN-Gallup 

International, Retrieved online on 20.03.2013 from 

http://www.wingia.com/web/files/news/2014/file/2014.pdf. 

Włoch, R. (2009). 'Islam in Poland: Between Ethnicity and Universal Umma'. 

International Journal of Sociology, 39(3): 58-67. 

Wood, N. (2007). '"It's Like an Instant Bond": Emotional Experiences of Nation, 

Primordial Ties and the Challenges of/for Diversity'. International Journal of 

Diversity in Organisations, Communities & Nations, 7(3): 203-210. 

Wood, N. (2012). 'Playing with ‘Scottishness’: musical performance, non-

representational thinking and the ‘doings’ of national identity'. Cultural 

Geographies, 19(2): 195-215. 

Worth, N. (2009). 'Making Use of Audio Diaries in Research with Young People: 

Examining Narrative, Participation and Audience'. Sociological Research 

Online, 14(4). 



295 
 

Wójcik, A., Bilewicz, M. and Lewicka, M. (2010). 'Living on the ashes: Collective 

representations of Polish–Jewish history among people living in the former 

Warsaw Ghetto area'. Cities, 27(4): 195-203. 

Yancy, G. (2008). Black Bodies, White Gazes: The Continuing Significance of Race: 

Rowman and Littlefield Publishers. 

Yin, R. K. (2003). Case Study Research: Design and Methods SAGE Publications. 

Young, I. M. (1990). Justice and the Politics of Difference: Princeton University Press. 

Yuval-Davis, N. (1993). Gender and Nation. London Sage. 

Zajonc, R. (1968). 'Attitudinal effects of mere exposure'. Journal of Personality and 

Social Psychology Monograph, 9(Suppl. 2): 1-27. 

Zarycki, T. (2004). 'Uses of Russia: The Role of Russia in the Modern Polish National 

Identity'. East European Politics & Societies, 18(4): 595-627. 

Zarzycka, G. (2008). 'Dyskurs prasowy o cudzoziemcach. Na podstawie tekstówo 

Łódzkiej Wieży Babel i osobach czarnoskórych. [A Review: A press discourse 

about foreigners. On the basis of texts discussing “Łódzka Wieża Babel” and 

Afro-American people'. Polish Studies Postscript 1(1): 243-248. 

Ząbek, M. (2007). Biali i Czarni. Postawy Polaków wobec Afryki i Afrykanów [White 

and Black. Attitudes of Polish people towards Africa and Africans] Warszawa: 

Instytut Etnologii i Antropologii Kulturowej UW & Wydawnictwo DiG. 

Ząbek, M. and Bartoszyńska, K. (2009). 'Africans in Poland: Race Relations in 

Contemporary Polish Society'. International Journal of Sociology, 39(3): 68-78. 

Zielińska, E. (2000). 'Between ideology, politics, and common sense: The discourse of 

reproductive rights in Poland'. in S. Gal and G. Kligman (eds.), Reproducing 

Gender: Politics, Publics, and Everyday Life After Socialism: Princeton 

University Press.  

Zięba, M. and Nosowski, Z. (2012). 'Kościół między młotem a kowadłem - rozmowa 

[The Church between a rock and a hard place - a conversation]'. Więź(10): 5-20. 

Zubrzycki, G. (2011). 'History and the National Sensorium: Making Sense of Polish 

Mythology'. Qualitative Sociology, 34(1): 21-57. 

Zubrzycki, J. (1956). Polish Immigrants in Britain: A study of Adjustment The Hague. 

Zysk, M. (2006). 'Age Discrimination Law in a Country with a Communist History: The 

Example of Poland'. European Law Journal, 12(3): 371-402. 

 

 

 

 

 



 

 
 



 

297 
 

 

Appendix 1: Research participants                                                                                                   *interviewed together 

No. 
Pseudonym 

(migrant) 

Moved to UK 

(post-2004) 
Age 

Gender 

(M/F) 

Religion & 

Belief 
Family status Work status 

Migration 

hist. pre-UK 

Significant other (type, gender 

indicated or implied/approx. age) 
No. 

1 Piotr 2004 40 M 
Non-practicing 

Catholic 

Divorced 

(single) 
Low-skilled Yes Zofia/sister/40s 1 

2 Ela 2005 31 F Buddhist 
Divorced       

(PL partner) 
Skilled Yes *Jan & Wiktoria/grandparents/80s 2-3 

3 Lena 2005 29 F Agnostic 
Married to UK 

person 

Temp. unempl.: 

High-skilled 
No 

Maria/mother/50s                       

Ewa/F-friend/30s 
4-5 

4 Artur 2005 35 M 
Practicing 

Catholic 

Re-married to 

PL person 
Skilled No none  

5 Iga 2005 30 F 
Non-practicing 

Catholic 

Married to PL 

person 
Low-skilled No 

*Krystyna & Andrzej/parents/50s  

Ola/sister/20s 
6-7-8 

6 Filip 2005 28 M 
Practicing 

Catholic 

Married to PL 

person 
Skilled Yes *Katarzyna & Wojciech/parents/50s 9-10 

7 Julia 2006 27 F 
Practicing 

Catholic 

Non-UK/PL 

partner 

Low- & High-

skilled 
No 

Hanna/F-friend/20s                    

Asia/F-friend/20s 
11-12 

8 Marek 2007 32 M Agnostic 
Married to PL 

person 
High-skilled Yes Aga/sister/30s 13 

9 Magda 2007 28 F 
Practicing 

Catholic 

Married to non-

UK/PL person 
Student (post-gr) No Zuza/sister/20s 14 

10 Tomek 2007 26 M Atheist Single Student (post-gr) No 
Paweł/uncle/40s                    

Kacper/M-friend/20s 
15-16 

11 Irena 2008 51 F 
Non-practicing 

Catholic 

Divorced       

(PL partner) 
Low-skilled No none  

12 Natalia 2009 21 F 
Practicing 

Catholic 
Single Student No 

Barbara/mother/50s      

Alina/sister/20s 
17-18 

13 Dorota 2009 28 F 
Practicing 

Catholic 

Non-UK/PL 

partner 
Student (post-gr) Yes none  

14 Maja 2011 21 F 
Non-practicing 

two-faith 
Single Student No Radosław/father/50s 19 
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Appendix 2: Research Leaflet 
 

CONTACT DETAILS 
Main Researcher: 
Anna Gawlewicz 
PhD Candidate 

University of Leeds 
Email: gyakg@leeds.ac.uk 

Tel: +44 (0 in UK) 113343 3345 

 

 

 

 

 

 

 
 

 
If you want verification of my identity 

please contact: 
 

Professor Gill Valentine 
Email: g.valentine@leeds.ac.uk 
Tel: + 44 (0 in UK) 113 343 3396 

 

Dr Nichola Wood 
Email: n.x.wood@leeds.ac.uk 

Tel:  +44 (0 in UK) 113 343 3348 
 

This PhD project is an integral part of the European Research Council 
funded research programme called LIVEDIFFERENCE - Living with difference 
in Europe: making communities out of strangers in an era of super-mobility 

and super-diversity.   
You may find extra information online: 

http://www.geog.leeds.ac.uk/projects/livedifference/index.html 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

MOBILITY AND ENCOUNTERS  
WITH DIFFERENCE: 

 The Impact of Migrant Experience 
on the Circulation of Values and 

Attitudes 
 

 

 

 

Information for participants 

 

 

 

 

 

 

mailto:gyakg@leeds.ac.uk
mailto:g.valentine@leeds.ac.uk
mailto:n.x.wood@leeds.ac.uk
http://www.geog.leeds.ac.uk/projects/livedifference/index.html
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This leaflet tells you about the research study 
“Mobility and Encounters with Difference: The 
Impact of Migrant Experience on the Circulation of 
Values and Attitudes”. Should you be interested in 
more information, please contact Anna Gawlewicz, 
the main researcher. The details are available 
overleaf.  

 
What is this research about? 
It is estimated that there might be round half a 
million Poles in the UK which makes the Polish 
community one of the most significant new national 
minorities in Britain. This PhD project is part of a 
broader research programme funded by the 
European Research Council. It explores values and 
attitudes towards difference understood in terms of 
ethnicity, religion, age, gender, sexual orientation 
or social status. Within this research I am interested 
in Polish migrants in Leeds and their encounters 
with social diversity. I also want to investigate how 
these encounters possibly influence them as well as 
their families or friends who live in Poland. 
 
What would taking part in this study involve?  
I would like to invite you to participate in two 
interviews and keep an audio-diary for me. If 
possible, I would also like to conduct a single 
interview with two adult people living in Poland 
whom you consider very significant - e.g. family 
members or friends. 
 
The interviews with you will involve me coming to 
your home or to a place of your choosing. Each 
interview will take around one/two hour(s) and 
with your permission, I would like to record it. You 
do not need to prepare for the interviews and I 
expect that they will run like a normal conversation. 

The interviews can be conducted in either Polish or 
English and will have the following form:  

 In the first interview I will be asking about your life 
history and migration history. Additionally, I would like 
to discuss about your background and the people who 
influenced and shaped your values.  

 Then, I will supply you with a dictaphone and ask you 
to describe your encounters with difference in a form 
of an audio-diary. This is expected to take around a 
week and can be done in either Polish or English.  

 Afterwards, I will interview you again to explore what 
you think about people different from yourself.  

 Next, I want to find out how views are shared or 
dispatched within family or friendship networks. In 
order to do that I would like to interview two of the 
most significant adult persons in your life who live in 
Poland. If possible, I would conduct these interviews 
whenever and wherever convenient for them. I will 
meet with each person only once. This interview is 
meant to be conducted in Polish.  

Every time that you meet with the interviewer, there 
will be a chance to ask any questions you have about 
the research and your participation.  
 
What will happen to the information I provide? 
All data collected will be used for research purposes 
only and shared exclusively by the research team. 
Your identity will be carefully protected. All names 
and information that is particular to you or your 
family will be kept secret so that you cannot be 
identified. Participant anonymity will be also 
maintained in presentations or publications about 
the study. In addition, any information released 
during interviews will never be discussed with other 
family members or friends who will participate in 
the research. Furthermore, I will not divulge 

anything about any informants to their relatives and 
friends who will take part in the study.  
 
Why should I do this? 
The findings from the study will be used to inform 
academic debates and European policies about 
diversity and equality. Therefore, you will have a say 
in a larger discussion. You may also contribute to the 
identification of various problems following the act 
of migration and adaptation to the new society. In 
the long run, your participation might result in an 
increase in the social awareness of the experiences 
new migrants in the UK and encourage positive 
attitudes towards them. 
 
Do I have to take part? 
Your participation (as well as participation of the 
members of your family and friends) is entirely 
voluntary. Even if you decide to take part, you do 
not have to answer any questions that you feel 
uncomfortable with and you may request that 
recorders are switched off at any time. If you 
experience personal difficulties during the study, 
you can contact me, and if you need to leave the 
study you are free to do so at any time. 
 
What do I do now? 
If you would like to take part in the research please 
contact Anna Gawlewicz, the main researcher 
(details on the back side). 
    

 

Thank you for your help!
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Appendix 3: Audio-diary Leaflet 

 

AUDIO-DIARIES: How to do this? 

 

1) Record your thoughts when you find it convenient. You don’t have to do it at fixed times. 

You can choose when and where you do the recordings. 

 
2) You are free to do as many recordings per day as you want. Likewise, if nothing comes to 

your mind, have a break and then do recordings another day.  

 

3) Speak about your day-to-day encounters with difference. Avoid general statements. 

Rather speak about particular events and the emotions, feelings or opinions evoked by 

them.  Your recordings can be very short (e.g. a few sentences) or longer (e.g. a simple 

story). 

 
4) Think about people different than yourself => difference in terms of: ethnicity, nationality, 

social class/background, religion, age, gender, sexual orientation, disability or any other 

difference you can think of.  

 
You may find the following questions useful: 
- Did you, during the day, personally interact with somebody different from yourself? 

When? Where? How did it look like? How did you feel? Was it a pleasant, neutral or 

unpleasant experience? Why? 

- Did you, during the day, witness an incident involving somebody “different”? How 

did you feel? What did you do? Did you challenge somebody’s opinion about 

different people? 

- Did something happen or was discussed - in your home, workplace, school, 

neighbourhood, social setting which was related to people different to yourself? Why 

did it catch your attention? What did/do you think about incident or discussion?  

- Did somebody tell you a story about an event involving “different” people and you 

felt you had an opinion or some feelings about that? What did you think? What were 

your feelings? 

- Did you learn from the media about some news involving people different from 

yourself and you had an opinion or some feelings about that? What did you think? 

What were your feelings? 

 

 

 

 

 

 

 

 

Turning on: Press PLAY for about 2 seconds. 

Recording: Press REC. Wait for the red light. Red light means that your voice is being 
recorded. Keep the Dictaphone (microphone) close to your mouth. After finishing 
recording press STOP.  

Listening to recording: Press PLAY. 

Deleting recording: Make sure that the Dictaphone is in DVR mode (see small icon in the 
left upper corner of the screen). Press MODE for about 2 seconds and then press PLAY.  

Turning off: Press STOP for about 2 seconds. 

Blocking the device: Move HOLD upwards. Move HOLD downwards for unblocking.  

Record:  
press REC 

Microphone 

Volume up:  
VOL+ 

Volume down: 
VOL- 

HOLD 

PLAY/PAUSE 

MODE 

Turn on/off: 
press STOP 
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Appendix 4: Consent Form 
 

                                                                                       

 

MOBILITY AND ENCOUNTERS WITH DIFFERENCE: 
 The Impact of Migrant Experience on the Circulation of Values and Attitudes 

 

Research Consent Form 

Please initial box: 

 
1. I have read and understand the information sheets about the above study and have had the 

opportunity to ask questions. 

 
2. I was informed and I am fully aware that this study is a part of a research programme 

LIVEDIFFERENCE “Living with Difference in Europe: making communities out of strangers in an 
era of super mobility and super diversity” funded by the European Research Council. 

    
3. I agree to be interviewed, and for this interview to be digitally recorded and be typed up as an 

anonymized transcript. 

 
4. I give permission for my interview to be used for research purposes and I give copyright 

permission for anonymized quotations from my interview to be used in the research reports and 
publications. 

 
5. I understand that my participation is voluntary and that I am free to withdraw without penalty at 

any time without giving any reason. 

 
6. I understand that no information I disclose during the research is ever discussed with my family 

members or friends who also partake in the study. I am aware the researcher will not divulge to 
me any information my family members or friends revealed during the research.  

 
7. I understand that I might be contacted again by the researcher and asked to consent to take 

part in further interviews/research activities. 

 

 

_________________________     _____________      ___________________________ 

Participant’s Name                         Date                       Signature 
 
 

_________________________      ____________      ___________________________ 

Researcher’s Name                        Date                      Signature 

 

If you have any questions about this research, please contact the main researcher Anna Gawlewicz at 
gyakg@leeds.ac.uk or by phone +44 (0 in UK) 113343 3345. For other inquiries contact LIVEDIFFERENCE Principal 

Investigator Professor Gill Valentine at g.valentine@leeds.ac.uk or by phone: 0113 343 3396 
 

mailto:gyakg@leeds.ac.uk
mailto:g.valentine@leeds.ac.uk

