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I do not want my house to be walled in on all sides and my windows to be stuffed. I want the cultures of all the lands to be blown about my house as freely as possible. But I refuse to be blown off my feet by any.
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Introduction
Today we can observe an explosion of interest to the concept of identity. The identity research is becoming not an independent and quickly developing sphere of knowledge, but we can say that “identity” is becoming a prism through which many important features of modern life are being examined, evaluated and studied.

Now the concept of identity is widely being used in various contexts such as in psychology (ego psychology), psychoanalysis, sociology (social anthropology, symbolic interactionism), philosophy (phenomenology), ethology and political science.
Definition of identity, its history and types

The word identity is from the Latin root  idem and means a structure of things, which do not change and preserve their essence with all transformations. But it also means an isolated being of a personality, his/her actions, experience, desires, dreams and memories or “self”. Besides, this term presupposes an individual’s relation to herself but in the context of his/her relation to other individuals and socio-cultural life. 
First, the term “identity” was introduced in social sciences and public discourse in the USA in the 1950-1960s [see details in Gleason, 1983]. Later this term was extracted from its specific psychoanalytical context, where it was introduced by Sigmund Freud, and connected, on the one hand, with ethnicity and, on the other hand, with social theories of roles and referential groups. Sociology of symbolic interactionism from the very beginning referred to a “self” study. However, the most influential in the development of the identity concept were Erving Goffman and Peter Berger who worked in the context of socio-constructive and phenomenological traditions.
At the end of the XX century many leading philosophers and social theorists turn to the identity analysis. The most important contribution into the research of identity as a specific socio-cultural phenomenon was made by an American psychologist Erik Erikson [1996] on the basis of the psychoanalytical, philosophic and social approaches that, in the end, promoted the status of the identity concept as an interdisciplinary one in the 1970-1980s. It was Erikson who was researching, first of all, an individual identity, introduced the new terms “ego-identity” and “identity crisis” and distinguished three main aspects of identity concept research: a) the identity feeling; b) the process of identity formation; c) identity as a configuration, a result of this process.
But for all that, according to Erikson, we should speak both about individual and collective identities (social I) as well as about positive and negative identities. Identity includes interaction between internal development of an individual and his/her social participation where cultural norms are internalized, various statuses are adopted and different roles are played. It should be emphasized that identity was analyzed by Erikson in the context of the national character research. 
The identity formation takes place “mostly unconsciously at all levels of psychic activity” [Эриксон, 1996, с. 32]. This activity is “a process of simultaneous reflection and observation” which is in a constant change and development. The process of identity formation continues the whole individual’s life. “It starts somewhere during the first “real meeting” of a mother and child – two people who cognize each other by means of a touch and does not end until an individual stops recognizing other people” [Эриксон, 1996, p. 32]. Erikson thinks that identity serves for survival and is one of evolution acquisition of the humanity.
Thus, identity is actually something formed through unconscious processes over time, rather than being innate in consciousness at birth. As Stuart Hall says there is always something “imaginary” or fantasized about its unity. It always remains incomplete, is always “in process,” always “being formed” [Hall, 2003, p. 608]. Psychoanalytically, the reason why we continually search for “identity,” constructing biographies which knit together the different parts of our divided selves into a unity, is to recapture this fantasized pleasure of fullness (plenitude).

However, according to Tatiana Stephanenko, “when stereotypes of a child’s behavior are completely formed, they cannot be changed absolutely, even if a child moves to another country, acquires another language and culture” [Стефаненко, 2003, p. 17]. 
Tatiana Stephanenko [Стефаненко, 2008, p. 272] distinguishes biethnic identity. People, having such an identity, possess psychological features of both groups, realize their resemblance with them and have a bi-cultural competence. But in contrast to a monoethnic identity with an individual’s group which is acquired at the adolescent age, biethnic identity is characterized by a stable, formed I-conception and a worldview of an adult person. 

It is empirically proved that children with biethnic orientation have more freedom in cognitive styles, a bigger degree of adaptability and creativeness [Phinney, 1990]. 

According to Grigory Minenkov, identity is a product of external and internal typifications.  External typification relates individuals to the representatives of certain groups, whereas the internal one is internalization and subjective experience of the type a group attributes to individuals. Social (or collective) identity becomes a part of I-concept, resulting from individual’s knowledge about his/her belonging to a group and emotional experience inherent to group’s values. In other words, “the reality of identity is the reality differences, and the process of identification is the process of differentiation” [Миненков, 2009, p. 15].
In this case George Mead’s works are fundamental ones in the research of “self”, that is identity, although he does not use this term. Mead considers identity as a primary social formation: an individual thanks to mind forms and sees himself/herself in the way others see him/her. Adopting a role of another person, an individual sees herself by the eyes of the other person. This shows the communicative character of identity: identity and interaction always transform into each other. 

The conservative philosopher Roger Scruton [Scruton, 1986, p. 156] argues that the condition of man requires that the individual, while he exists and acts as an autonomous being, does so only because he can first identify himself as something greater – as a member of a society, group, class, state or nation, of some arrangement to which he may not attach a name, but which he recognizes instinctively as home. 

Ernest Gellner [Gellner, 1983, p.6], from a more liberal position, also believes that without a sense of national identification the modern subject would experience a deep sense of subjective loss. Having a nation is not an inherent attribute of humanity, but it has now come to appear as such. 
National identities are not things we are born with, but are formed and transformed within and in relation to representation. A nation is not only a political entity but something which produces meanings – a system of cultural representation. People are not only legal citizens of a nation; they participate in the idea of the nation as represented in its national culture. A nation is a symbolic community and it is this which accounts for its “power to generate a sense of identity and allegiance” [Schwarz, 1986, p. 106].

Stuart Hall [Hall, 2003, p. 598] assumes different identities at different times, identifies which are not unified around a coherent “self”. Within us are contradictory identities pulling in different directions, so that our identifications are continuously being shifted about. As the systems of meaning and cultural representation multiply, we are confronted by a bewildering, fleeting multiplicity of possible identities, any one of which we could identify with – at least temporarily.

Manuel Castells [Castells, 1997, p. 6] also supports this idea of multiple identities. However, this multiplicity is a source of tension and contradiction both as self-representation and a social action. This happens because identity should be differentiated from traditionally called by sociologists roles. 
Roles are defined by norms, structures institutions and organizations of a society. No doubt, some self-identities can coincide with social roles (for instance, the role of a father). Nevertheless, identities are stronger sources of meaning than roles because of the processes of self-construction and individuation with which they are connected. Thus, “identities organize a meaning whereas roles organize functions” [Castells, 1997, 7]. 

Ethno-differentiative features of identity

Identity is characterized by ethno-differentiative features – features, distinguishing an ethnos from others. They may be a language, religion, concept about motherland, values, norms, historical memory, myths about common ancestors, folk art, etc. 
Carl Jung [Юнг, 1991, p. 105] gives nice distinguishing peculiarities of eastern and western cultures. The features of the Eastern culture are the unity of mind with the Universe (man is considered to be a microcosmos); the orientation to the subjective (addressing to the inner content of a person); the ability of conscious to overstep the limits of the I-state; introversion; dominance of unconscious over conscious; a female principle of the Universe (mother, matter). 
The western culture, according to Jung is extraversive (directed to external factors). It is characterized by the absence of mind unity with the Universe (man is small and insignificant), dependence of man on God and the material world; impossibility of consciousness without I; striving for objectivity; dominance of conscious over unconscious; a male principle of the Universe (father, spirit).  

According to Svetlana Lurie [Лурье, 1994, p. 9], every human society once made a choice of its cultural representations. Every culture, from the viewpoint of others, ignores the main and develops the unimportant. One culture can hardly comprehend the money value, for others it is the basis of everyday behavior. In one culture technologies are not properly developed in other culture, being at the same level of development, technological progress is widely applied to any everyday situation. One culture constructs a supersociety of youth, whereas some other ones develop a society of death or life after death.
Tatiana Stephanenko [Стефаненко, 2008, p. 27] presents another example of ethno-differentiative features. For instance, the Americans consider the main reason for achievements personal capabilities, whereas the Indians tactfulness.
In the USA (a representative of the Western culture) intellectuality is associated with cognitive competence (an intellectual individual thinks logically and well, can solve problems, speaks clearly), whereas in the East the most significant is social competence. The Chinese, for example, consider among qualities of an intellectual personality a social responsibility and even imitation, the Japanese – modesty, an ability to listen and to take a viewpoint of other people. The dominance of social components in the concept of an intellectual personality is also typical of the Russians. Moreover, The Russian focus on moral and ethic characteristics of intellectuality, which are traditionally connected with education and good manners. In English there is not even such a word [Смирнова, 1997].  
Cross-cultural differences in the qualities, including the concept of intelligence require further empirical researches. IQ tests made up for one culture may be absolutely inadequate for another one.

The representatives of Western cultures describe themselves, using characteristics out of a context, for example, “I am lazy”. The Japanese, Chinese, Koreans more often introduce a context into the description of themselves, for instance, “I am not very talkative in a new situation” [Markus, Kitayama, 1998].

In these descriptions a cultural idea about a personality is reflected. A personality in Western cultures is stable and able to resist to an external influence, more or less an integrity having his/her own abilities, thoughts and feelings. But the majority of cultures would find the concept of a personality as an independent autonomous being quite odd.  
Thus, I believe the emphasis on the research of ethno-differentiative features is a fundamental one in the cultural identities’ study. 
The influence of rearing styles on ethno-differentiative features of identity

It is the means of bringing up children, different from a culture to culture, that actively participate in the personality formation of an adult. For instance, if there is custom in a tradition of a sudden and sharp weaning, a child get a negative experience of being rejected. This experience leads a lack of emotional sensitivity, a low self-esteem, absence of generosityin the formation of an adult.  

For instance, the Russians are often described as patient and obedient. These features may be explained by a practice of a long and tight swaddling of children up to the age of one year. This practice took place up to the middle of the XX century. Thus, from alteration of a constant immobility and brief freedom from swaddling there were the attempts to characterize the sway of the Russians “between long periods of depression and self-reflection and short periods of furious social activity” and even “between long periods of submission to a strong external power and short periods of intensive revolutionary activity” [Bock, 1988, p. 85].
Now a lot of data have been accumulated according to which cultures are different in the understanding of an idea of attachment. For example, German mothers encourage an early independence, perceive an attached child as a spoilt one. At the same time, Japanese mothers seldom leave their children alone and cultivate among them a feeling of dependence to support a traditional ideal of family allegiance [Стефаненко, 2008, p. 97].  
Margaret Mead, comparing adolescence of American girls, a difficult period characterized by stresses and conflicts, and of girls from Samoa Island. She came to the conclusion that teenagers of traditional cultures overcome the period of pubescence without any conflicts [Мид, 1988]. To her mind, western norms of rearing and social institutions make the transmission to an adult state more difficult in comparison with traditional societies. It is mostly connected with the fact that in the western culture the norms of behavior of adults and children are always emphasized: a child is a sexless being; a child is protected from rough life factors, an adult must be able to face difficult life situations; a child must be obedient, an adult directs a child’s behavior. 
Therefore, H. Barry [Barry et al., 1959] proved that the main importance in the choosing of a rearing practice a degree of everyday efforts and concerns demanding getting food takes place. 
Russian ethno-differentiative features
Erik Erikson distinguished several patterns, having a similar forms, - alternation of a full passiveness and a wide emotional relaxation. To his mind, the formation of such a Russian maniacal-depressive personality was influenced not by swaddling but a peasant’s life in a cold climate which is characterized by a relative inactivity and passiveness in winter time and “a periodic liberation after a spring thaw” [Эриксон, 1996а, p. 543].
Nikolai Berdjaev considered that in the formation of a Russian soul two opposite factors took place: “nature elements and ascetic-monk’s Orthodoxy” [Бердяев, 1990, p.44]. He saw this reason for the polarization and combination of oppositions in Russian people: despotism – anarchism; cruelty, disposition to violence – kindness, humaneness; resignation – impudence; servitude – revolt, etc. 
In the 60-s years of the XX century K. Klakhon with the help of personality tests was able to single out the features typical of the Russians. They are tenderness, humaneness, dependence on strong social contacts, emotional instability, irrationality, power, lack of discipline, a need to obey power” [quoted from Bock 1988, p. 87].  

A source of kindness in the Russian traditional culture was considered a community which was based on the concept of “living together” (mutual aid, forced generosity, community land, labor separation, various forms of spending spare time together [Козлова, 1999, p. 54]. A community peasant perfectly realized that his world is in opposition with power organs, including government ones, whose decisions were incomprehensible and strange for him. It the government is the source of evil which was also in the state of confrontation with its people. I would say that nothing has changed for these centuries, although the social structure of communities does not exist any more. 

Confrontation with the government or state is realized not only by means of open confrontation such as revolts or rebellions, but in a patient everyday existence: official circumlocution, simulation, desertion, stealing and pretended ignorance.
In Russian mentality the main means of action, leading to a victory of the good over the evil, is not the law established by the government but mercy. One more method of the Russians in fighting with the evil is inactivity. The central place takes the concept of fate or destiny in the Russian culture, so to say, “trusting to luck”. This idea is widely expressed in the Russian language. Thus, Russian grammar “abounds in the constructions where a real world is represented in the opposition to human desires and will aspirations or at least as an independent one from them” [Вежбицкая, 1997, p. 70-71]. For example, there are a lot of non-agentive constructions with a subject in Dative (мне не верится, мне не хочется, мне помнится) and impersonal sentences (его убило молнией, его лихорадило). The Russian use them quite often presupposing that some events happen not because of our actions but they take place themselves independently. However, a Russian world view is quite optimistic – a chance, luck and fortune help a man.
Tatiana Stephanenko made a research on behavior strategies in difficult life situations. The main factor of coping with them among the Russians were “fantasy generation, going away into the world of imagination, “it would be great if something were…” [Стефаненко, 2008, p. 146]. In this case the concept of irresponsibility is generated.
But the Russian in general perceive the world as a favorable one. In the past a Russian looking for a moral consolation and inspiration, the present is not satisfactory, but in the future everything will wonderful and perfect. The good will defeat the evil.
The Russian culture is a “staring” one. The Russians are very sensitive to an interlocutor’s look in critical situations (“to search for the truth in the eyes”). Children are always repeated to look into the eyes when parents are having an educational conversation with their child. 
The Russians live mostly in the polychronic time when attention is given to a multitude of events and when a person can be flexible with the planned activities. He is always ready to change his schedule for his friend or relative because long-term relations are much more important for him than short-term ones. For example, an individual can cancel a promising job interview appointment because his/her best friend called and said that he needed to talk to him urgently. 
Collective unconscious, symbols, archetypes 

Today more and more specialists from various humanitarian spheres, such as sociologists, political scientists, economists, historians, studying different phenomena turn to the category of unconscious. Thus, the concept of unconscious is becoming interdisciplinary. 

At the heart of unconscious is a cultural and historical development of human societies. In contras to S. Freud, who introduced the concept of personal unconscious, Carl Jung [Юнг, 1991] offered the concept of collective unconscious which presupposes a psychological predisposition of people reared in one culture to react similarly to certain life situations. 

According to Jung, the content of collective unconscious is not acquired during life experience of an individual but is inborn in the form of archetypes inherited from ancestors. Archetypes are often reflected in dreams and met in a culture in the form of symbols used in art, literature and religion. Symbols typical of different cultures often have astonishing resemblance because they originate from common for the whole humanity archetypes.

Tatiana Shurko [Щурко, 2008, p. 7] admits that nations create their culture and acquire their psychological type as well as a system of symbols. Every ethnic group from the very beginning strives for self-separation, differentiation from other ethnic groups and for having its own specific features. That is why it is very important to distinguish between national symbols and common to all mankind symbols, which are represented in the psyche of people of all nationalities and races. 
According to Jung, archetypes define our actions. They can both distort the perception of real people or objects and to enrich the inner world of an individual, to brighten it up and to activate imagination. 

 “Collective unconscious is a structural level of human psyche, containing all intellectual heritage of human evolution and is common for all people. Archetypes are structural units of collective unconscious reflecting inborn, instinctive reactions to certain situations. Archetypes are the forms without its content” [Щурко, 2008, p. 8].

Mike Featherstone [Featherstone, 1995, 109] comes to the conclusion that a nation is represented by a set of images and memories which are connected with its key questions of origin, differences and peculiarities. The awareness of symbolic boundaries between different nations is being strengthened. This gives an impetus to mobilization and reconstruction of symbolic repertoires and assists a society to realize and form a common image of its difference from others. Featherstone highlights the idea that the modern world is not coming to a cultural exhaustion. It is more likely the widening of cultural repertoires and increasing of different groups’ resources in the creation of symbolic means of affiliation and belonging take place. 

In one of my researches I have already studied the cultural archetypes and symbols in Russian folklore [Orel, 2008]. 

The impact of globalization on cultural identities

The question of “identity” is being vigorously debated in social theory. In essence, the argument is that the old identities which stabilized the social world for so long are in decline, giving rise to new identities and fragmenting the modern individual as a unified subject. “Thus, so-called “crisis of identity” is seen as part of a wider process of change which is dislocating the central structures and processes of modern societies and undermining the frameworks which give individuals stable anchorage in the social world” [Hall, 2003, p. 596].   

Nowadays we can observe a structural change in transforming modern societies. This is fragmenting the cultural landscapes of class, gender, sexuality, ethnicity, race, and nationality which give us firm locations as social individuals. These transformations are also shifting our personal identities, undermining our senses of ourselves as integrated subjects. This loss of a stable “sense of self” is sometimes called the dislocation or de-centering of the subject [Hall, 2003, p. 596]. The combination of double displacements – de-centering individuals both from their place in the social and cultural world and from themselves – constitutes a “crisis of identity” for the individual. As the cultural critic, Kobena Mercer, observes, “identity only becomes an issue when it is I crisis, when something assumed to be fixed, coherent and stable is displaced by the experience of doubt and uncertainty” [Mercer, 1990, p.43].
From my personal experience, being in the identity dislocation, I can say that it causes frustration and search for a personal meaning because psychologically an individual needs this feeling to a group belonging, being a part of people with similar norms, values, historical background and language. This aspect should be taken into consideration in the process of educating a world citizen.
Hall gives an excellent example of the isolated, exiled, or estranged individual, framed against the background of the anonymous and impersonal crowd or metropolis, who wanders amid the new shopping arcades watching the passing spectacle of the metropolis and whose counterpart in late-modernity is probably the tourist [Hall, 2003, p. 605].
The main feature of our time is “time compression” – the speeding up of global processes, so that the world is felt smaller and distances shorter, so that events in one place impact immediately on people and places a very long distance away. So, we have to learn how to cope with an overwhelming sense of compression of our spatial and temporal worlds. As David Harvey calls this “the annihilation of space through time” [Harvey, 1989, p. 205].

As a result, one of the consequences of dislocation is the loss of feeling of place and homelessness. At the same time together with typical nostalgia or “homesickness” a general feeling of loss of wholeness, moral distinctiveness, genuine social relations, spontaneity and expressiveness should be taken into consideration. It is important to understand how a feeling of home is born.
Mike Featherstone [Featherstone, 1995, p. 103] thinks that feeling of home is supported by the collective memory which depends on ritual actions, physical practices and non-moral ceremonies. Our feeling of the past depends mainly not on written sources but on prescribed ritual actions. Although the process of globalization contributes to dissipation of the sacred, nevertheless it is preserved and functions among groups of people. One of the forms of its realization is numerous small rituals and ceremonies between friends, neighbors, colleagues, such as drinking alcohol or visiting some public places. 
Stuart Hall attempts to track the influence of globalization on national identities, examining three possible consequences:

1. National identities are being eroded as a result of the growth of cultural homogenization and “the global post-modern.”

2. National and other “local” or particularistic identities are being strengthened by the resistance to globalization.

3. National identities are declining but new identities of hybridity are taking their place [Hall, 2003, p. 619].

At the same time, we can observe the other side of the globalization process – the growth of national identity. Humanity psychologically tries to protect itself from universalism and searches for certain orientations as a source of stability in the unstable world supersaturated by information in compressed time and space. As a result, cultural complexity reinforces localism as a striving for home return, and it does not matter if this home real or imaginative. Thus, the processes of globalization and localization are interconnected with each other. Тhе strengthening of local identities can be seen in the strong defensive reaction of those members of dominant ethnic groups who feel threatened bу the presence of other cultures.
But we should not forget that cultural flows and global consumerism between nations create the possibilities of “shared identities” – as “customers” for the same goods, “clients” for the same services, “audiences” for the same messages and images – between people who are far removed from one another in time and space. This leads to the production of cultural codes’ fragmentation and multiplicity of styles. “The more social life becomes mediated by the global marketing of styles, places and images, by international travel, and globally networked media images and communications systems, the more identities become detached – disembedded – from specific times, places, histories, and traditions, and appear “free-floating…. The phenomenon is known as “cultural homogenization.”” [Hall, 2003, p. 622].

Research perspectives in the sphere of cultural identity

What to study in the spheres of self-identity and cultural identity? There have been a lot of attempts to describe a “soul of a nation”. For instance, French philosophers of the XVIII century were trying to prove that this “soul” depends greatly on geographical and climatic factors [Монтескье, 1955, p. 412]. 
Alexander Potebnya (1835-1891) developed an original conception of language based on the research of its psychological nature [Потебня, 1960]. To the scientist’s mind, it is language is responsible for mental work. Different peoples, having various languages, formulate their thoughts in a different way. Potebnya assumes that loss of language leads to denationalization.
For instance, high-context cultures can differ greatly in the showing of emotions during a communication. For the Japanese culture it is a norm to show emotional restraint, for the Russian culture emotions’ expression is one of the speech functions. 

In the XIX century P. Hohriakov considered the main feature of a Russian communication to be a heart-to-heart talk and connected this peculiarity with Russian word-formation, the forms of which mostly cannot be translated into other languages. For example, заветный (cherished), ненаглядный (beloved), родимый (dear), душа-человек (a soul person), etc. Also, there are a lot of words with pet suffixes, for instance, голубчик (my dear), душенька (dear), светик мой, миленький [Хохряков, 1889].
Modern scientists showed a high degree of emotionality of the Russian language. Besides, there are a lot of “active” emotional verbs (тосковать (to be sad), грустить (to be upset), огорчаться (to be distressed), хандрить, ужасаться (to be terrified), стыдиться, любоваться, негодовать (to be indignant), томиться) [Вежбицкая, 1997]. We have got a lot of derived personal names.
The choice of emotionally colored words and suffixes depends on a person’s momentary mood and his special attitude to an interlocutor. Therefore, a communication style in the Russian culture depends greatly on a spontaneous manifestation of emotions. 
According to Wilhelm Wundt (1832-1920), general ideas of many individuals are reflected in their language, myths and traditions; all the rest cultural elements are secondary and connected with them [Вундт, 1998].
Whereas Gustav Shpet(1879-1937) [Шпет, 1996] constructed the conception of ethnic psychology not as an explanatory but as a descriptive science. He considered that people’s attitude to the cultural products, to the meaning of cultural phenomena is more important and should be researched. 

Stuart Hall asks a very challenging question: “Is it at all possible, in global times, to regain а coherent and integral sense of identity?” [Hall, 2003, p. 627]. Also, the globalization may lead to a strengthening of local identities, or to the production of new identities.
I believe that future researches on the issues of cultural identity should be interdisciplinary. To study new cultures we must from ourselves, with realization and awareness who we really are. My future research and projects will be based on the border of cross-cultural studies, sociology, philosophy, psychology, anthropology, linguistics, semiotics, theories of information and communication. This research presupposes the development of Kenneth Burke’s theory of communication and information based on the statement that language is “a symbolic means of inducing cooperation in beings that by nature respond to symbols.” It includes studying archetypes and symbols reflected in basic concepts such as family, love, war, home, country, and etc. of various cultures, using the resource of cultural folklore and mass-media discourse, to find differences and similarities and to show their changes in a new multicultural environment such a Canada. As a result, conceptual structures typical of different cultures will be constructed showing mental representations of basic everyday concepts (also symbols and archetypes which might stand behind them), their interactions and transformations in a multicultural environment. 

Conclusion
We should always keep in mind that in the modern dynamically changing world, where a person is under a constant pressure of mass-media and IT technologies, an individual is overwhelmed by information, receives prepared thought clichés and programmed solutions by means of the Internet and mass-media. We, as scientists and educators, should develop awareness of personal and cultural identity among our students to mitigate the effects of cultural hybridization. Our task is to study how to preserve the stability of cultural heritage and traditions that is why the process of identity is becoming one of the most important and challenging ones. Therefore, the research of individual and collective identity formation in the informational society and global culture is becoming of urgent importance. 
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