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Philosophy of Human-Centrism in the System of Anthropological Studies

Purpose. The basis of the presented research is a philosophical and methodological analysis of the human-
centrism concept as a new intellectual strategy of comprehending and understanding the prospects of human exist-
ence in a situation of information-digital reality, which provides for the consistent solution of the following prob-
lems: 1) to make an explication of the conceptual content and semantic loading of human-centrism in the discourses
of social philosophy and philosophical anthropology; 2) to analyse the theoretical significance and methodological
role of human-centrism in the information-digital reality; 3) to characterize the main parameters of the problematic
field of human-centrism in overcoming the crisis of identity and preserving the system of universal human values.
Theoretical basis. The objective logic of unfolding of the modern information-digital world transforms philosophi-
cal anthropology into a new level of comprehending the human existence. Human-centrism interacts with philosoph-
ical anthropology and evaluates it from the point of its metaphilosophical, axiological-existential and methodologi-
cal content. The assertion of human-centrism is caused by the identity crisis in the context of civilizational transfor-
mations, which as a result of the cumulative effect of information technology have a powerful influence on all as-
pects of human life and thinking. The philosophy of human-centrism as a life-affirming factor determines the
development and adaptation of human self-consciousness to the modern socio-cultural environment, determined by
information and technological processes. Originality. It is substantiated that human-centrism as a new strategy of
modern philosophical and anthropological discourses opens new cognition perspectives of the essence of human in
the information-digital reality and contributes to the construction and implementation of new dimensions of identity
in interaction with a qualitatively different level of world attitude. Conclusions. The assertion of information-digital
reality gives rise to a new type of philosophical and anthropological paradigm, a qualitative manifestation of which
is the theory and methodology of human-centrism. It is characterized by a modern level of philosophical reflection,
which allows preserving and at the same time renewing the system of universal human values. On this basis, human-
centrism is a way of complementarity of all aspects of human life, who reconstructs themselves in a situation of new
anthropological dimensions.

Keywords: human-centrism; philosophical anthropology; philosophy; values; information-digital reality

Introduction

The world of life today is much more complex than it was a quarter of a century ago, when
humanity met the third millennium with enthusiasm and great hopes. But everything that was
perceived by the then generation as "post-" in the current historical dimension becomes "proto-"
— not the end, but the first sketch of a new, neurospace era, the main drive of which is the infor-
mation-digital environment. The cumulative influence of information technology has gained
such power that it moved far beyond the "environment", becoming a large-scale infosphere. Its
main content is the interaction of the brain and computer, technology and organics, creation of
artificial intelligence, working atoms and quanta, bringing all domestic processes to the speed of
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thought, implemented in the projects of smart home, smart city, smart economy, etc. An im-
portant role in creating Scientist myths and predictions about the new reality was played by phil-
osophical and popular science reflection, which pathetically proclaimed confidence in the possi-
bilities of new technologies and man-made civilization. Its main drivers today are big data, the
Internet of Things, virtual and augmented reality, 3D printing, cryptocurrency and a number of
other achievements. However, in their space as an infosphere, it becomes less and less room for a
human. After all, under the influence of modern information technology not only the value and
meaning of their life is changing, but also the psychophysical data, forcing the brain to function
in a different way, which ultimately leads to the identity change.

The stability of the identity was based on a balance between the depersonalization of the hu-
man in the masses and their need for self-determination. In the information-digital reality, which
activates the aspirations and motivations of human, this delicate balance is destroyed and gradu-
ally becomes unpopular. This is a result of the "marginalization of the production processes 'to
the margins' of public life, which give place to a more diverse set of roles that human performs
today for a limited period. Accordingly, a human identity becomes changeable, uncertain and
insignificant” (authors’ transl.) (Proleiev, 2021, p. 228).

A sign of today is the "exclusion™” from the intense intellectual activity of the productive im-
agination as "imaginaire instituant”, inseparable from the collective identity associated with
"a certain form of imagination or image of things" (authors’ transl.) (Descombes, 2015, p. 74).
Imagination is especially important for the formation of identity. "Thus Luther”, says Fukuyama
(2020), "is responsible for the notion, central to questions of identity, that the inner self is deep
and possesses many layers that can be exposed only through private introspection™ (p. 39). How-
ever, due to the widespread expansion of man-made activities, determining the influence of the
infosphere, human loses not only the ability to productive imagination, but also to reflection,
which is "an important mechanism for regulating human activity since the cognitive revolution
as the first transformational step of civilization™ (authors’ transl.) (Liubyvyi, 2021, p. 48).

As a result, human quite passively find their place in the community and do not seek to realize
themselves through belonging to it. Now self-determination is performed not through the assertion
of "I'" in the context of sociality, but because of their willingness to play one or another role. The
passionate work of the productive imagination is replaced by formal recognition, according to
which the centre of gravity is not a social place reached due to professionalism, but a personal ori-
entation to realize oneself in the plurality of the global world. In this situation, identity is not re-
voked and passed into the history, but rather "becomes something external and subordinate in the
semantic horizon to self-determination and human life" (authors’ transl.) (Proleiev, 2021, p. 229).

An important means of overcoming the identity crisis, which may be exacerbated in a situa-
tion of tense social relations, is the use of reflected new philosophical-anthropological and socio-
philosophical contexts. According to them, one needs to create and form one’s own identity in a
new, information-digital reality. This is achieved by the development of reflexive abilities for
self-construction based on self-determination of one’s own identity (Descombes, 2015).

In the face of uncertainty, growing challenges, threats to the important task of overcoming
the identity crisis and confronting structuring of humanity like a tribal society (Turcke, 2019,
pp. 7-8), it is important to oppose an alternative that in its intellectual-cognitive power can be a
way to preserve and reproduce the real human existence. Such an alternative is human-
centrism, whose reflections in the culture of self-sufficient infosphere, which human is com-
pletely subordinated to, require philosophical and anthropological comprehension.
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Purpose

The review set the analysis of human-centrism, the intellectual reflections of which can simu-
late new strategies for preserving and developing human identity in the context of information-
digital reality as a purpose. The radical transformation of the typical image of human performed
under the influence of the infosphere, involves the solution of the following problems: 1) to
make a conceptual explication of the content and semantic load of human-centrism in the mod-
ern social philosophy and philosophical anthropology; 2) to perform a theoretical and methodo-
logical analysis of the importance and role of human-centrism in preserving and developing of
human integrity in terms of their subordination to the virtues of the infosphere; 3) to characterize
the main parameters of the problematic field of human-centrism in overcoming the identity crisis
and preserving and reproducing the system of universal human values.

Statement of basic materials

The term "human-centrism”, despite its external identity with anthropocentrism, which was
formed during the Renaissance, is qualitatively different from it. Anthropocentrism demonstrates
a change in the cognition paradigm — from theocentricism, when the meaning of cognitive activi-
ty is God, to human. The birth of modern human occurs in a situation where they are surrounded
by the private world with all its protective barriers, layered on each other. In contrast to this
world, a human stands out from all the links of social life: the family, the traditional community,
the whole mass of subjects obeying certain laws. Individual self-awareness, which focuses on
participation in social life for the common good, comes from the resistance to collectivism (Ariés
& Duby, 1999, p. 643).

In the future, the problem of human becomes the relevance of philosophical concepts, each of
which defined its program of understanding the meaning of their existence and mission. The gal-
axy of thinkers tried to reproduce and continue the evolution of philosophical and anthropologi-
cal thought in their own way. Some thinkers, in particular E. Cassirer, sees the actual anthropo-
logical subject in the origins and sources of philosophizing, and to some extent even in mytholo-
gy. Along with this, philosophical anthropology is defined as a successor of the mystical-
religious doctrine of human, considering it the main issue of philosophy. For E. Fromm, the phi-
losophy of humanology emerged only in the 20th century. If for M. Scheler this subject starts to
develop linearly and consistently in European philosophy, then for M. Buber the genesis of phil-
osophical and anthropological views is dramatic, commensurate with the "existential well-being
of man, and, thus, is debatable™” (authors’ transl.) (Kremen, 2009, p. 9).

Discussions and disagreements in the theoretical field of philosophical anthropology will re-
quire a new statement of the problem of human. Which causes prioritizing the concept of human-
centrism, full of deep philosophical meaning. Talent, cognition, corporeality, spirituality, morali-
ty, egoism, education, aggression, intelligence, narrow-mindedness — all these are fragments of
constantly changing characteristics of human. They reveal various aspects of their socio-cultural,
moral and psychological essence. Although in the process of realizing their potential, they do not
exhaust the infinite content of human. In human-centrism, it is primarily multidimensional, plu-
ralistic in its uniqueness and soleness. This testifies to its existential fullness, so necessary for the
"reconstruction of human — unique, true, deep” (Shabanova, 2020).

Except the philosophical context, human-centrism focuses on the development of human self-
consciousness, opens new perspectives on understanding its modern essence, which does not re-
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main stable, but constantly changes under the influence of social, economic and technological
processes. As the history of society shows, the dominant image of human, existing at different
times, was asserted in the various national or regional modifications; it was the personification of
a particular era, and played a significant role in self-determination of historical, social and cul-
tural creativity, "becoming a marker on the path of development of human civilization" (authors’
transl.) (Kultaieva, 2020, p. 11). In this regard, M. Zichy (2017) proposes to consider the image
of human not at the metatheoretical level of philosophical anthropology, but in the space of the
living world. From our point of view, human-centrism corresponds to the parameters of the liv-
ing world in its multidimensionality.

Human-centrism fits into the concept of "postmodernity”, which Z. Bauman (2000), the au-
thor of many works on the sociology of postmodernism, introduced at the end of the last century.
At the beginning of the zero years, the post-modern discourse fatigue resulted in the search for
new terms to justify the socio-cultural reality of modernity. It was proposed to support the ade-
quate for the modern era term "post-postmodernism" (Hutcheon, 2002), which J. Nealon (2012)
identifies with the cultural logic of capitalism. In a wide range of socio-cultural realities in 2010,
the leadership of metamodernism is asserted, which displaces the concept of "postmodernism”
from the philosophical discourse (Shabanova, 2020). Postmodernism defines the problem of hu-
man in the era of digitalization as the main subject of its comprehension. Human-centrism con-
ceptualizes this problem in the subject field of the philosophy of education, which offers the pro-
spect for critical reflection in the context of the development of human identity. And human
identity, in turn, is inextricably linked with humanism, which preserves the essential features of
human: subjectivity, self-identity, activity, independence, freedom of choice.

However, as society enters the socio-technical stage of development, a deep crisis of human-
ism begins. Society ceases to be human and becomes human-machine. That is, technology starts
replacing not only the physical but also the intellectual power of human. The initiative and the
final solution of questions about their interaction with the external environment passes to tech-
nology. If at the beginning of their development the sciences of human interaction with technol-
ogy were concerned with the adaptation of technology to human, now the vector is moving to the
technology.

It is safe to say that man-made civilization puts an end to the era of traditional humanism.
"Can we talk about humanism after Auschwitz?", J. F. Lyotard is asking. But the shock of
Auschwitz was overcome by the existentialism of A. Camus, J.-P. Sartre, M. Merleau-Ponty and
others. However, at the end of the 20th century there was a sharp gap between the generations,
caused by the achieved material prosperity and scientific and technological revolution. Accelera-
tion of the rhythm of life through the car and the plane provided the dynamics and mobility of
human, but became an obstacle to their rooting in themselves. People have no time or desire to
think about others, as well as about their own development. The new was mesmerizing, the spirit
could not resist material temptations (Tison-Braun, 1968).

Information technology is even more tempting. Unlike the past, informational and material
existence loses consistency in all parameters. This is actually all the threats of the virtual reality
to the human being. The new artificial environment "scans", accepts only the information aspect
of a human, introducing them as a holistic being into a state of crisis. Today, human existence in
such a paradigm becomes trivial, it is manifested in a serial self-presentation on social media
(Facebook, Twitter, Instagram), where the knowledge of values is reduced to the knowledge of
one’s selfie. Within the framework of information-digital reality, the "philosophy of the selfie" is
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formed (Gumbrecht, 2019, p. 42). This is a philosophy of life far from humanism, which tries to
be better than the meaningful dimensions of traditional culture, full of human values. The commu-
nicative space of the Internet, structuring the world of such a person, becomes a meeting place for
semi-educated people, deprived of the "center"”, full of self-esteem and contempt for others. They
practice active narcissism through various computer programs and platforms (Stettler, 2014).

A common feature of these "decentralized" characters, alienated from other people, is sponta-
neity, which is interpreted not as sincerity, but as the emergence of a real "I" opposed to the "I"
generating metaphysical reflections that are perceived today as unnecessary and unnatural.
M. Heidegger predicted the origins of such situation in Letter on Humanism, which criticizes a
human capable of metaphysical reflection. Metaphysical human perceives existence as a sum of
phenomena, forgetting about the ontological difference, considering the world around them as an
object for scientific study and, moreover, for technical exploitation and practical use. Human
themselves appear as one of the phenomena deprived of authenticity and mystery, brought to the
illusory rank of master of Being, ruling over the world due to the technological progress. Ac-
cording to M. Heidegger, this is the basis of modern humanism. The philosopher believes that
the true essence of human is their ability to be outside themselves, in the world of Being, and to
perceive the relationship with Being as a dependence. Modern human, thinking human, renounce
their true nature in favour of illusory sovereignty, this is the reason for its unreliability
(Heidegger, 1972).

In The Archaeology of Knowledge, the poststructuralist M. Foucault criticizes the Logos (the
Word of Reason), calling for the abandonment of any ideological and spiritual succession, pre-
senting the history of philosophical humanism as an accumulation of contradictory and unrelated
ideas. The structures of K. Lévi-Strauss and the difference between the symbolic and the imagi-
nary of J. Lacan should be added to this. And although after the structuralism lost its intellectual
domination, humanism could be reborn and rejuvenated, but this did not happen; nihilism and
misanthropy continue dominating on the ruins of former beliefs and convictions. While physics,
biology, medicine work wonders, knowledge about human is narrowing. People flew to the
moon, but brought only stones from there. Instead of the human soul, only words remain (Tison-
Braun, 1968).

From our point of view, human-centrism, whose philosophical intentions have a deep human-
istic meaning, is capable of returning the "soul”. In addition to the humanistic context, human-
centrism emphasizes that different existential sensations can arise within the same epoch: thus,
against the background of alienation an anxious intuition can appear. In contrast, soul disquiet
and uncertainty during the transitional era may acquire the features of general calm, the desire
not to lose optimism and courage. However, as the history of philosophical thought shows, such
feelings can be typologized into different world-view attitudes, depending on what the priority is
given: God, Logos, Sophia, Nature, Science, Economics, Technology, Human and so on. There-
fore, the philosophical and world-view positions are conceptualized: logocentrism, anthropocen-
trism, economocentrism, theocentrism, technocentrism, digital centrism, etc. It is clear that these
approaches and positions do not exist in perfect integrity, they productively interact, comple-
menting each other (author’s transl.) (Kremen, 2009, pp. 10-11).

In fact, this necessitated the concept of human-centrism, in which one can develop a perspec-
tive on the position of human in the modern world, affirm the anthropo-humanistic principles of
its further development, especially in the situation of homo digitalis’ coming into the arena of
socio-cultural life. This abstract symbolization summarizes the main features of a human who
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has mastered and applies information technology in their activity, while acting as a creator of
information and digital subculture. This makes them typical construct of a new passive human,
who find their realization in different kinds of entertainment (Kultaieva, 2020, p. 14).

This circumstance is caused by the expansion of symbolic orders and virtual realities, as a re-
sult of which people do not act, but are defined, show themselves in one form or another. A self-
sufficient information environment has emerged. Human is completely subordinated to and ab-
sorbed by it. The reality in this environment is eliminated by a set of various heterogeneous ef-
fects. They "are not a manifestation of something, but in one way or another are inspired by the
information environment itself" (authors’ transl.) (Proleiev, 2021, p. 220). In practice, reality
does not disappear at all, but turns into a socio-cultural relic, a remnant of past life forms, where
there is no place for human.

The assertion of the phenomenon of "a world without reality" distinguishes the status of reali-
ty as a synonym for the existing, what is. In it, modern human loses the status of self-evident re-
ality (Berger & Luckmann, 1995, p. 48). Analysing the process of transforming reality into a
game of meanings, the competition of "likes" in cyberspace, which is an attempt to attract atten-
tion to oneself, J. Baudrillard wrote that it is not even about imitation and repetition, but

It is a question of substituting the signs of the real for the real, that is to
say of an operation of deterring every real process via its operational dou-
ble, a programmatic, metastable, perfectly descriptive machine that offers
all the signs of the real and short-circuits all its vicissitudes. Never again
will the real have the chance to produce itself... (Baudrillard, 2004, p. 7)

In such conditions, a human loses socio-cultural experience, becoming a nomad.

Different assessments and characteristics of human in philosophical anthropology (religious
human, intelligent human, moral human, symbolic human, virtual human, digital human, etc.) do
not exhaust their content. After all, due to the growth of the level of science and the entry of in-
formation and digital technologies into human existence, the demand for the development of the
creative aspect of their activity is significantly increasing. At the same time, human become
creative being when they have freedom. And is it possible to be free, being in an information en-
vironment that determines all aspects of their activity? The diversity and cumulative effect of
information technology has become so powerful that it has transformed the infosphere in a num-
ber of dimensions into a decisive life-forming factor of modern human. The infosphere is "a con-
stant vis-a-vis of all human aspirations, initiatives, and places of presence. It not only plays the
role of an indirect link in any action, but also increasingly becomes a source of human meanings,
choices, and ultimately, the motives of life" (authors’ transl.) (Proleiev, 2021, p. 242). In other
words, today human as a socio-cultural actor exist due to their presence on the Internet, in the
information-digital space.

Human-centrism, taking into account the creative inclinations and abilities of human — mind,
imagination, cognition, intuition, will, etc., is based on their ability to generate their own person-
al sovereign image, which has the potential to resist destructive influences. This is, in particular,
the fruitful activity of human-centrism in education, focusing on the upbringing and formation of
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a creative personality. In the context of such an approach, the preservation and development of
the value sphere of existence is no less relevant. It allows comprehending its boundary bases,
which is related with the knowledge of the mystery of human as a thinking being. Generalization
of the value sphere in one or another implementation is a key regulator of life relations, combin-
ing its form, content, method, and functions.

In the paradigm of the value sphere, human-centrism reflects a high level of philosophical re-
flection primarily on human. This increases the importance of human-centrism in all spheres of
social existence, focusing on adaptation to its innovative content. The main thing in this process
is to take into account that each created model is always unattainable, because human is only a
part of it. The way that will never be completed means that values will always be inappropriate
to the requirements of the new reality defined as "metamodernism™. On this way it is a tactic of
accepting the fullness of reality by choosing between the possible extremes produced by previ-
ous epochs. "Premodernism is the golden age of humanity, striving for eternal values. Modern-
ism is an attempt to transform the world through rationality. Postmodernism loses its meaning,
hence deconstruction, criticism, nihilism™ (Shabanova, 2020, p. 127). Given that metamodernism
human in the conditions of "pressure™ of information-digital reality "miss” the meaning, seek to
reconstruct themselves, the task of human-centrism is to reproduce the semantic expediency of
the world and human in it.

In terms of world-view, human-centrism is the main, most adequate way of understanding
the essence of the individual in a situation where people seek "confirmation of the authenticity
of their existence" (authors’ transl.) (Precht, 2020, p. 5). Reflection on human-centrism culti-
vates thought-reflective type of cognition that overcomes the euphoria of expecting "hypothet-
ical autonomy" of artificial intelligence and "democratization of automation™ (authors’ transl.)
(Remmers, 2019, p. 37) of human existence today. The main methodological principles of this
type of knowledge, along with epistemological, are moral, aesthetic, irrational, axiological ones.
And in this aspect, human-centrism as a philosophy, as a sociocultural and heuristic phenomenon
IS not given, but pre-set: its essence is manifested through a metaphilosophical synthesis of dif-
ferent approaches in the study of prospects for human life (Kremen, 2009, p. 16). The result of
such a synthesis is a systematic, deep, three-dimensional understanding of modern human as a
combination of their various images for the purpose of essential reconstruction in the comple-
mentarity of spiritual-material, anthropo-existential, holistic-axiological, rational-irrational, indi-
vidual and special in terms of a new qualitative level of meanings. The perspective of society
depends on the extent to which its entire following way will be performed in the paradigm of
human-centrism, which reproduces the position — Homo non vult ese nisi homo — "Human does
not want to be anything but human” (authors’ transl.) (Nicholas of Cusa).

Originality

It is substantiated that human-centrism as a philosophical and anthropological strategy of
modern thinking is a condition for overcoming the identity crisis. It is noted that the reflexive
possibilities of human-centrism preserve and reconstruct the system of universal human values in
the situation of information-digital reality. It was identified that human-centrism due to its depth
and semantic self-sufficiency contributes to the construction and implementation of new dimen-
sions of identity in correlation with the existential multidimensionality of human to preserve
their integrity in the interaction with the objective logic of digital culture. It is proved that the
main purpose of human-centrism is to maintain the tradition of human reproduction.
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Conclusions

Modern philosophical studies of human focus on the peculiarities of their existence and activ-
ity in terms of information-digital reality, which asserts a new type of knowledge and content of
the philosophical and anthropological paradigm. Its clear manifestation is the identity crisis,
which is overcome by constructing a higher level of reflection. It is an important mechanism for
regulating human activity from the time of the cognitive revolution as the first civilization trans-
formational step to the present, where in its multiplicity it shall preserve the basic universal hu-
man values. The concept of human-centrism is a new strategy of human progress, based on the
orientation towards the values of knowledge and creative activity, without which human life los-
es meaning and perspective. The concept of human-centrism is full of deep philosophical mean-
ing, which contains various and at the same time conceptually oriented shades of intellectual
thinking, the object of which is human. All of them are the fragments of the constantly changing
picture of human existence, which reveal its new aspects, but do not exhaust the infinite mean-
ing. The existential-axiological context of human-centrism is the most important condition for
the development of human self-consciousness, which is determined today by the achievements of
information-digital reality, which poses a threat of its destruction. The inclusion of human-
centrism in modern anthropological discourse allows comprehending the features of our era,
which manifests unfounded subjectivism through entering the mode of infosphere, which is in-
creasingly becoming a source of human meanings, choices, intentions, and motivations. The ex-
pression of the cognitive-creative content of human-centrism is the complementarity of spiritual-
cultural, anthropo-metaphysical, rational-irrational, general-specific at a new qualitative level of
experience of the meanings of the holistic human.
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Dis1ocodist JIOIMHOUEHTPU3MY B CUCTEMIi CYYACHUX AHTPOMOJIOTiYHHUX
IOCJI’KEeHb

Meta. OCHOBY Npe/ACTaBICHOrO JOCHIIKEHHS CKiIanae Gpitocodchko-MeTOONOrTYHUH aHalli3 KOHLIENTY JII0AU-
HOLIEHTPU3MY SIK HOBOI IHTENEKTyaJbHOI CTparerii OCMHCIEHHs i pO3yMiHHsS NMEpPCIEKTHB ICHYBaHHS JIIOJWHHU B
curyauii iHpopMariiHO-IM(poBOi peanbHOCTI, 10 TNependadyae TMOCHIOBHE BHPIMIEHHS TaKUX 3aBIaHb:
1) 37iHCHATH EKCIUTIKAIIF0 KOHIETITYaIbHOTO 3MICTy i CMHUCIIOBOTO HABAHTaKCHHSI JTIIOANHOIIEHTPU3MY Y THCKypcax
comianbHOI Qinocodii Ta PpitocopcrKoi aHTPOIIOIIOTIT; 2) MPOBECTU aHAJI3 TEOPSTUIHOTO 3HAUYCHHS W METOHOIOT Y-
HOI POl JIFOMWHOLEHTPH3MY B YMOBax iH(opMariiiHo-indpoBoi pearsHOCTi; 3) oxapakTepru3yBaTH OCHOBHI Mapa-
MeTpH TPOOIEMHOTO OIS JIIOTUHOIECHTPH3MY B MOIOJaHHI KPU3H 1IEHTHYHOCTI Ta 30€peXeHHI CHCTEMH 3arajibHO-
moacbkux wiHHOCTeH. TeopermuHuii 6a3uc. OO’€KTHBHA JIOTiKa pO3TOPTAaHHS Cy4acHOTO iH(OpMamiiHO-
IUPPOBOTO CBITYy IEpeTBOPIOe (iToco(CchKy aHTPOIONOTII0 Ha HOBWUH piBEHb OCMHCICHHS OYTTA IIOIWHU.
JlropuHOIIEHTPU3M B3aEMOIi€ 3 PLTOCOPCHKOI aHTPOMOJIOTIE0 i OIiHIOE T1 3 MOTJIAAY CBOro MeTadiiocodChKoro,
aKCIOJIOTIYHO-EK3UCTEHIIIMHOTO 1 METO00TTYHOTO 3MicTy. CTBEp/KEHHS JIFOJUHOIICHTPU3MY 00YMOBJICHO KPHU30I0
IIEHTMYHOCTI B KOHTEKCTI LMBUII3AIIMHUX TpaHCOpMaliid, sKi B pe3ylbTaTi KyMYJSTHBHOTO e(deKTy
iHpOpMAIIHIX TEXHOJOTH 3IMCHIOIOTh MOTYXXHUI BIUIMB HAa BCI ACMEKTH JKUTTS Ta MUCJICHHS JIIOJWHH.
®dinocodist TIOTUHOLEHTPU3MY SIK KUTTECTBEP/DKYIOUMH YMHHUK OOYMOBIIIOE PO3BUTOK 1 aJanTallilo JIIOJCHKOT
CaMOCBIZIOMOCTI [0 CY4YaCHOTO COIaJbHO-KYJIBTYPHOTO CEpeIOBHINA, NeTepMiHOBAaHOTO iH(opmariitHo-
TEXHOJOTIYHUMH mpouecamu. HaykoBa HoBu3Ha. OOIpyHTOBaHO, IIO JIOAMHOLICHTPHU3M SK HOBa CTpareris
cydacHHX (iI0COPCHKO-aHTPOIIOIOTIYHNX TUCKYPCIB BiIAKPUBAE HOBI MEPCHEKTHBH Ii3HAHHS CYTHOCTI JIIOJUHH B
yMoBax iH(opMaIiifHO-IIN(PPOBOI PEaTHbHOCTI Ta CIIPHSI€ KOHCTPYIOBAHHIO 1 peai3aiii HOBUX BHMIPIB 1I€HTHYHOCTI
y B3aeMomii 3 SAKICHO IHIIMM piBHEM CBITOBigHOIICHHS. BucHoBKkmM. CTBepIkeHHS iHpopManiiHO-TI(poBOi
PEeaTFHOCTI MOPOJKYE HOBUH THI (1T0CO()CHKO-aHTPOIIONOTIYHOT MAapaIiurMy, sSKICHUM BHUSBOM SIKOi € Teopis Ta
METOIOJIOTIsl JIFOIMHOICHTPH3MY. VoMy BiacTHBHil CydacHHii piBeHb (inocodchkoi peduiexcii, mo K03BoMIsE
30epiratu i BOJHOYAC TIOHOBIIIOBATH CHUCTEMY 3arajbHOJIOJICKKUX IMIHHOCTeH. Ha 1iii migcTaBi JIOJUHOLIEHTPHU3M
IIOCTa€e CTI0COO0M B3a€MOJIONIOBHIOBAHOCTI BCIX ACHEKTIB JKUTTS JIIOJUHH, K2 PEKOHCTPYIOE ce0e B CUTYAIlil HOBUX
AQHTPOTIOJIOTIYHUX BUMIpiB.

Kmouogi crosa: moguHONIEHTpHU3M; (inocodchka anTpononoris; dhinocodis; miHAOCTI; iHGopMariitHO-TIppoBa
peaNbHICTh
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Philosophical Anthropology as a Space for the Evolution of Biopolitical
Knowledge: From Ancient Natural Philosophy to Modern Microbiopolitics

Purpose. The study aims to substantiate philosophical anthropology as a space for the development of biopoli-
tics, which is a relatively new synthetic scientific knowledge of the political in the biological and the biological in
the political, which, however, has its roots in the era of antiquity. The analysis of biopolitics in the context of con-
temporary global challenges, in particular the COVID-19 pandemic, is carried out, which allows to actualize a new
direction of biopolitics — microbiopolitics. Theoretical basis. The study is based on an understanding of the initial,
in relation to biopolitics, the nature of philosophical anthropology. While philosophical anthropology seeks an an-
swer to the question — who is Homo sapiens, given the biosocial nature of man, biopolitics specifies the question in
the form — who is homo politicus in modern socio-political space with a focus on the imperative of a human-centred
approach in the social sciences. The study is based on scientific works by specialists in philosophical anthropology
and biopolitics. Originality. The authors substantiate the expediency and relevance of considering philosophical
anthropology as a contextual space for the evolution of biopolitical knowledge from the natural philosophy of An-
tiquity to modern microbiopolitics. Conclusions. Philosophical anthropology is seen as a specific epistemological
landscape in which fields of scientific knowledge are formed and developed that are in one way or another involved
in the philosophical problems of man: philosophical psychology, social anthropology, philosophy of medicine, hu-
manology, philosophy of education, ethics, as well as biophilosophy, bioethics, and, in particular, biopolitics.

Keywords: philosophical anthropology; humanocentrism; socio-cultural reality; biopolitics; COVID-19 pandemic;
human nature; microbiopolitics

Introduction

There are a number of scholarly works devoted to philosophical anthropology, some of which
are classics: works by C. Valverde, A. Gehlen, W. Dilthey, E. Cassirer, H. Plessner, H. Rickert,
M. Scheler, and others. Modern scholars in the field of philosophical anthropology include
O. Marquard (2008), who sees philosophical anthropology as an exclusively German doctrine
that emerged under the dominance of speculative "school philosophy”. V. Kremen and V. llin
(2021), exploring the transformation of the image of man in the paradigm of knowledge evolu-
tion, identify the technical and economic dimension of human life as the basis of anthropological
evolution in the New Age, and hence, cognition has acquired the features of one of the driving
forces of public progress. W. Tate (2020) notes the relevance of broadening the fields in which
anthropology and ethnography intersect with politics, using the concept of "political anthropolo-
gy" as a branch of political anthropology. N. Khamitov (2021) proposes to consider philosophi-
cal anthropology in two dimensions — as a philosophy of man at any time, in any culture, and as
a series of philosophical theories of man rooted in early last century German philosophy.

Key aspects of biopolitics, particularly in relation to philosophical anthropology, are reflected
in modern scientific research of both foreign and domestic scholars. S. Peterson and A. Somit
(2011) reduce the origins of biopolitics to political theories and show that the impact of biology
on human politics is as significant today as it was in the Antiquity era. C. J. Cavanagh (2014)
draws on the ideas of M. Foucault in his reflections on biopolitics, but offers a broader conceptu-
al framework of biopolitics in the context of the current historical and geographical state.
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V. Marchezini (2015) focuses his research on the biopolitical preconditions of national govern-
ments’ practices in responding to geo-environmental disasters and natural hazards. K. Schuller
(2018) analyses the genesis and connection of human races and sexes in the context of science of
the 19th century; he talks about the taxonomy of feelings, the human body as a text system.
P. Ironstone (2019) characterizes microbiopolitics, considering the human microbiome as one of
the dominant biomedical structures. S. Cruzada (2020) argues that the pathogen of COVID-19 is
the "species” with which humans do not want to coexist, so it is necessary to break the human-
virus relationship. A. Kravets (2019) emphasizes the importance of exploring the biopolitical
basis of local self-government and civil society as self-organized communities in the context of a
pandemic threat. Some aspects of biopolitics in relation to philosophical anthropology are re-
flected in the publications of one of the authors, in particular in the monographic study "The Bi-
opolitical Framework of the Educational Concept in a Civil Society" (Kostiuchkov, 2015).

Purpose

In view of the above, the purpose of the article is to substantiate philosophical anthropology
as a space for the development of fields of scientific knowledge, one way or another related to
the philosophical problems of man; to justify the organic connection between philosophical an-
thropology and biopolitics, which emerges as a relatively new synthetic scientific knowledge of
the political in the biological (and vice versa — biological in the political) with a focus on the
problematic of being of "political human".

Statement of basic materials

In the twenty-first century, the awareness of the constant changes in society actualises the
search for, and the production and application of new philosophical paradigms traditionally
aimed at the cultivation of wisdom and its application in the process of human knowledge and
assimilation of the world around, in order to improve the quality of life of each person and socie-
ty as a whole. At the beginning of the third millennium, humanity was faced with active manifes-
tations of new, in the format of "black swans", the challenges of history: it is about the transfor-
mation of political and socio-economic crises into anthropological crisis. Since the status of hu-
man life is the basis of the modern system of socio-political ideas and values, there is a need for
constant updating of the fundamental tenets of philosophical anthropology, adequate to the mod-
ern socio-cultural reality. Accordingly, the modus vivendi of human existence in the political-
time continuum is changing, asymmetry in the interaction between the individual, the state and
civil society is increasing, the influence of social, political and economic factors is progressing,
generating the activity of a complex of certain constructive or destructive processes in the social
space, the extremes of which are consensus and conflict.

At different times, philosophers of different schools and research directions have attempted,
with varying degrees of success, to find answers to the question of man’s place and role in the
world, his genesis and evolution, historical purpose and civilizational mission, meaning of exist-
ence, and how past, present and future determine the characteristics of human existence, the ex-
tent and forms of his interconnection with the surrounding world — natural and social. It is the
analysis of the essence and being of man that is the goal of philosophical anthropology, whose
subject area includes a variety of processes and phenomena, etiologically affiliated with the con-
stantly expanding spectrum of aspects of human problems. One of the most important points of
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such an analysis is its metaphysical problems — the direct entry of constructive emotion into the
realm of the transcendental: the view of man as such sub specie aeternalis — from the standpoint
of eternity.

Let us emphasize that the problem of man per se has come to the forefront of twentieth-
century philosophy, despite the fact that the idea of separating the anthropological component
from the body of philosophy was suggested by Kant, who had a positive attitude towards anthro-
pological ideas. The textbook Kantian questions "What can | know?", "What should | do?",
"What can | hope for?", which over time have taken on the outlines of transcendentalist doc-
trines, are concentrated in the key one — "What is man?". Thus, anthropology, which focuses on
all these issues, is a priori related to man, and therefore — philosophical anthropology can not
claim the status of transcendental philosophical discipline. In the late 1920s, philosophical an-
thropology generated heated debates in the European philosophical tradition and became the sub-
ject of thorough scholarly disputes. In this context, a logical and pertinent question arises — how
and when did philosophical anthropology emerge?

As noted in previous studies

For a post-industrial society biological and somatic (bodily) measure-
ments, transformation of man corporeality, his or her orientation to artifi-
ciality, caused by necessity of technological intervention to save health
and life of person (exo- and endoprosthesis, pacemakers, therapeutic
complexes connected with so-called "machine aggression™); restructuring
of individual consciousness in the direction of virtualization of real and
realization of virtual become relevant. The implication of the biological
life of man (zoe) and the political spheres (polis), that is, the politiciza-
tion of life as such, is an extremely important process characterizing the
postmodern era. (Kostyuchkov, 2018, p. 107)

It should be noted that philosophical anthropology has experienced periods of optimism and
scepticism, mono-aspect and pluralism of views on its recognition and further development. The
philosophers of the New Age traditionally particulate a certain spectrum of concretised, general-
ised positions on the essence and nature of human existence in the world. The concept of "an-
thropology" was applied for the semantic fixation of such views, but in this period philosophical
anthropology did not acquire the format of a full-fledged science. The integration of philosophi-
cal ideas into the cultural space requires these ideas to be essentially concretized — it is philo-
sophical anthropology that potentiates the knowledge of human development from general philo-
sophical abstractions to their concretisation in relation to human interaction with the natural and
social world around us. The genesis of philosophical anthropology is illustrated by the German
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philosopher and educator Odo Marquard (2008), who argues that philosophical anthropology is a
historically German product that emerged under the dominance of speculative “school philoso-
phy" (Schulphilosophie) of metaphysical trend circa 1600 as the generalised knowledge about
the world for schoolchildren.

The formation of new philosophical ideas in the field of human studies was determined not
only by local problems and contradictions, but most importantly by powerful transformations in
social life, changes in its political, economic, legal, cultural colouring, and modernisation of so-
cial interaction models in view of continuously emerging civilisation challenges. It was in such a
paradigm that the formation and establishment of a new trend — philosophical anthropology, rep-
resented by the creative legacy of C. Valverde, A. Gehlen, W. Dilthey, H. Plessner, M. Scheler
and other researchers — was activated. But the attitude to philosophical anthropology was far
from unambiguous. For example, such authoritative German neo-Kantian philosophers as
H. Rickert and E. Cassirer recognized the academic status of philosophical anthropology and
manifested the results of their own reflections in this field. At the same time, German philoso-
phers E. Husserl (1989), the founder of phenomenology, and M. Heidegger (1991), a recognised
authority on ontology, were firmly against philosophical anthropology as a scientific discipline.

The modern Ukrainian philosopher N. Khamitov proposes to consider philosophical anthro-
pology in two dimensions — the broad and the narrow ones. In a broad sense, it is a "philosophy
of man at all times and in all cultures” (Khamitov, 2021, p. 82). In a narrow sense, philosophical
anthropology appears as "a series of philosophical theories of man, rooted in early 20th century
German philosophy, especially in the teachings of Max Scheler, who is considered the founder
of modern philosophical anthropology™ (authors’ transl.) (Khamitov, 2021, p. 82).

It was the German philosopher and sociologist M. Scheler who saw his research task in creat-
ing a holistic philosophical doctrine of man that would unite the anthropological concepts avail-
able at the time. If you ask an educated European, wrote M. Scheler, what his thoughts arise at
the word "man", then

...almost always three incompatible circles of ideas will appear in his mind.
First, it is an idea of the Judeo-Christian tradition of Adam and Eve, crea-
tion, paradise and the Fall. Second, these are the Greco-ancient ideas, in
which self-consciousness rose for the first time in the world to an under-
standing of the special position of man... The third circle of ideas... is the
circle of ideas of modern natural science that man is the result of the devel-
opment of the Earth, a being that differs from the forms that preceded him
in the animal world only in the degree of complexity of the combination of
energies and abilities, which themselves are already found in an inferior, in

comparison to human, nature. (authors’ transl.) (Scheler, 1988, p. 31)
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It should be noted that modern philosophical anthropology is not a ready-made knowledge of
the most general patterns of human development on planet Earth, but much more broadly, it is a
search for truth regarding the phenomenon of Man as a unique form of being of the world. One
should accept the assessment regarding philosophical anthropology viewing it as a reflection of
the widest possible range of interdisciplinary knowledge about man, as the most perfect creation
of nature. Philosophical anthropology is the result of a specific reaction of philosophical thought
to a specific cognitive complication arising in the problematic context of sciences, which in their
subject arena are in one way or another related to man in different dimensions — civilizational,
biological, social, cultural, spiritual, etc. Following a certain approach, we note that philosophi-
cal anthropology makes it possible to identify the fundamental laws of human cognition per se,
using, as a methodological basis, certain philosophical ideas or specific philosophical systems.

According to the Spanish philosopher C. Valverde, philosophical anthropology has a person-
alist orientation, with a focus on the fact that personalism in philosophy implies the primacy of
the value of the personality over the individual. Personality is an individualized goal and pur-
pose, it not only performs a reproductive function in a social group, but also realizes itself as a
representative of the group and with it. Thus, the perfect self-realization of the personality pre-
supposes individual immortality and, accordingly, the spiritual nature of the soul. The personali-
ty is

...itself in so far as it gives itself to others... Therefore, a personality ex-
ists for a society and a society for a personality. They need each other
and complement each other. Personality is free and therefore can be the
subject of moral duties. Because it has duties, it also has rights and de-
serves all respect. It is guided in its decisions by consciously made value
judgements. So, the personality has power over itself and gives itself
freely. (authors’ transl.) (Valverde, 2013)

Philosophical anthropology considers man as a natural (biological), social and spiritual phe-
nomenon, as a whole, the indivisibility of which is embodied in the personification of man as a
person who realizes himself in society, in particular — in the space of political life. In terms of
anthropological evolution, human is seen as a biosocial being, fixing his belonging simultane-
ously to two spheres of existence — natural-biological and social. Over time, humans have been
transformed into a unique biological species, within which individuals possess reason, con-

sciousness, articulate speech, the ability to assimilate social practices, culture, technology, etc.
As rightly noted by domestic researchers V. Kremen and V. Ilin

The basis of anthropological evolution in the modern epoch was the

technical and economic attitude to life, which defined the pragmatic ef-
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fectiveness of knowledge as the dominant of socio-economic progress.
Both science and education in this period are aimed not only at obtaining
knowledge, but also at its practical implementation. At the same time, a
new type of man is formed, the ontological basis of whom is rational
self-organization, self-presentation, individual isolation. The emergence
of this type of anthropological characteristics is the result of unprece-
dented information and energy "explosion”. (Kremen & Ilin, 2021, p. 9)

W. Tate (2020) stresses the importance of expanding the spheres in which anthropology and
ethnography overlap with politics in today’s world. The scientist uses the concept of "anthropolo-
gy of politics™ as a branch of political anthropology, which focuses on political projects of society
management (W. Tate places emphasis on English-speaking ethnic groups). However, according
to the researcher, anthropological explorations of the impact of politics on society in anthropolog-
ical and ethnographic contexts is experiencing significant retardation due to significant methodo-
logical and ethical issues. We consider it expedient to add that both the anthropology of politics
and political anthropology should be considered in the connotation of philosophical anthropology.

In our opinion, the formation of new ideas in the sphere of the national philosophical anthro-
pology is caused not only by internal problems and contradictions in the space of philosophical
knowledge in general but, on a larger scale, by sweeping transformations in the Ukrainian socie-
ty, changes in its intellectual state, modernization of social interaction models in view of new
civilization challenges, including COVID-19 pandemic and hybrid war by the Russian Federa-
tion as concentrated expression of neototalitarianism apologia; these include trends in transhu-
manism with a focus on gender innovation; scientific research in the fields of artificial life and
artificial intelligence, controlled biosynthesis, genetic engineering, biological cybernetics, genet-
ic code programming, cloning of living objects, anthropologisation of technical systems, practic-
es of gene modification, development of digital organisms, hybridisation and chimerisation, etc.

It is worth agreeing with the statement of domestic philosophers about the depth of the initial
origins of personalistic tendencies in modern Ukrainian philosophical anthropology. They can be
clearly traced in philosophical and anthropological reflections of M. Berdyaev, G. Skovoroda,
T. Shevchenko, P. Yurkevich, setting the trend of modern and prospective explorations in the
field of philosophical anthropology. The methodology of metaanthropological potentialism pro-
posed by Academician of the National Academy of Sciences of Ukraine S. Pyrozhkov and Pro-
fessor N. Khamitov (2020) in the monographic study "Ukraine as a Civilizational Subject: From
Potencies to a New Worldview and Human Existence"” is considered productive. The relevance
of modern domestic philosophical anthropology, according to the authors, lies not only in the
preservation and development of its classical tradition, but also in the fact that the Ukrainian so-
ciety in conditions of armed aggression on the part of the Russian Federation defends its inde-
pendence and state sovereignty, responding to the challenges and threats arising before the glob-
al society.
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The connections of philosophical anthropology with such branches of scientific knowledge as
philosophy of culture, psychology, human biology, ethics, aesthetics, culturology, social philos-
ophy, philosophy of law, sociology, biophilosophy, philosophy of education, political science,
etc. are considered fruitful and promising. It should be noted that philosophical anthropology is
meaningfully related to biopolitics — the result of the interpenetration of natural, biological and
socio-humanitarian knowledge. However, while philosophical anthropology focuses on the ques-
tion — who is Homo sapiens, given the biosocial nature of man, biopolitics seeks an answer to the
question — who is homo politicus (political man) in the modern socio-political space with a hu-
manocentric approach dominating in the social and humanitarian sciences. Biopolitics in the pro-
cess of its own evolution is the result of two convergent processes — the humanization of biology
and a certain biologization of the social sciences and humanities.

It should be noted that contemporary biopolitical problems are closely connected with a pro-
found rethinking of the methodology of sociopolitical systems research and the key provisions of
the political sciences, in addition to this — with an avant-garde, postmodern aesthetic of the art of
arranging political life, in the space of which there is a trend towards the virtualisation of the real
and realisation of the virtual in today’s realities. The postmodern political project offers political
power a certain autonomous status, as a result, the events of public life are presented as a pure
and self-valuable product of power, taking into account the role of historical progress. "Adorned"
with a powerful complex of stochastic and eventual factors, the realities of the 21st century form
the ideology of postmodernism, one of the components of which is that politics in the process of
legitimization asserts itself as a space of free human self-expression, conditioned by the com-
plexity of human nature and limited only by laws. In the list of the main research areas of biopol-
itics, human nature occupies a prominent place — this is what primarily connects it with philo-
sophical anthropology, as the said aspect is of dominant importance in the conditions of a quali-
tatively new political configuration of the world order based on general, historically conditioned
principles.

Without claiming a detailed gallery of the key stages in the evolution of biopolitical
knowledge, we emphasize that modern domestic and foreign researchers on this issue accentuate
the important role of political rather than biological concepts, which have taken place in philoso-
phy from the ancient period to the present day. They focus on the philosophical and political ori-
gins of biopolitics: for example, S. Peterson and A. Somit (2011) reduce the origins of biopoli-
tics to political theories and note that "allusions to biological influences on human politics are as
old as the Greek philosophers™ (p. 3). It is in the ancient period that an interest in man emerges,
particularly in the context of his behavioural manifestations in society. Here it is appropriate to
recall Plato with his concept of the "ideal state” and Aristotle, who called man a "political ani-
mal”. In his Politics, the thinker emphasizes that people from birth are divided into those who are
called upon to rule and those who are doomed to obey (Aristotle, 1996).

We consider the creative legacy of Hobbes (2000), author of Leviathan, in which biology and
politics intersect in an original way, to be an important stage in the evolutionary development of
biopolitics. The philosopher stresses that human art imitates nature in the sense that it is capable
of making an "artificial animal”. However, art is capable of almost impossible — it imitates the
most beautiful work of nature — Man. It is art that created that gigantic Leviathan called the Re-
public, or the State; he is only an artificial Man, though larger and stronger.

Biopolitics helps to study the manifestations of mass human behaviour, the principles of
which are associated by ethology researchers with similar processes in the animal world. This
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aspect of biopolitics is reflected in Nobel Laureate Elias Canetti’s (1980) classic work "Crowds
and Power", which addresses in particular the crowd as "a common form of general excitement”,
the phenomenon of humans’ and primates’ propensity for destruction pronounced in the modern
world, as well as the biosocial principles of parliamentarism, the biological origins of slavery, etc.

The French philosopher M. Foucault proposed a peculiar interpretation of biopolitics — as a
set of political measures to influence and control the biological — vital basis of man for the sake
of socially significant goals. M. Foucault sees the body as a kind of game of discursive systems —
the physiological component of the body recedes to the periphery, and the logical and semantic
structures of human corporeality interpret the body as an alternative to the social subject — the
so-called "social body". Studying the problem of political theory and practice, M. Foucault em-
phasizes:

Societal control over individuals does not operate simply through con-
sciousness or ideology, but begins in the body and through the body. It
was in the biological, the somatic and the corporeal that capitalist society
made its greatest investments. The body thus became a bio-political reali-
ty; medicine, urbanism and demography are bio-political strategies.
(Foucault, 2006, p. 82)

The content of M. Foucault’s concept is that the relationship between the biological life of
man (zoe) and the political sphere (polis), in other words, the politicization of life as such, is one
of the defining processes of the modern world. The Italian philosopher G. Agamben attributes a
certain regression of modern politics to the deep interpenetration of the biological life of man
and the political sphere in the sphere of social consciousness. All political problems of the mod-

ern world, according to G. Agamben, are solved only on the biopolitical ground, which, in fact,
is the basis on which they were formed.

Only within a biopolitical horizon will it be possible to decide whether
the categories whose opposition founded modern politics (right/left, pri-
vate/public, absolutism/democracy, etc.) — and which have been steadily
dissolving, to the point of entering today into a real zone of indistinc-
tion — will have to be abandoned or will, instead, eventually regain the
meaning they lost in that very horizon. (Agamben, 2011, p. 11)

G. Agamben uses the term homo sacer (Latin for sacred man) as a definition of a person who
can be killed under Roman law, but cannot be the object of sacrifice.
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The American political scientist and biopolitician R. Masters (1989), the author of "The Na-
ture of Politics”, based on extensive empirical material, substantiates, in particular, the role of
such forms of behaviour as altruism and egoism, viewing them in the context of biopolitics as the
main prerequisites of political behaviour. R. Masters also notes that the "new naturalism" will
give mankind the impetus to produce new standards of social life and the choice of democratic
forms of government as opposed to the unconditionally archaic autocratic or totalitarian ones.

It should be noted that among contemporary researchers in the field of biopolitics there is a
certain unity of views on the structure of biopolitical knowledge, its genesis, interdisciplinary
nature and the range of practical application of its theoretical provisions. Ukrainian researcher
A. Kravets (2019) proposes to classify biopolitics among modern evolutionary theories in the
same order as political anthropology and anthropology of power. This position coincides quite
well with the views of the classics of biopolitics S. Peterson and A. Somit (2011), who empha-
sized, "At the heart of biopolitics is evolutionary theory. This is the intellectual core” (p. 5).

K. Schuller (2018) in "The Biopolitics of Feeling” analyses the genesis and connection of
human races and sexes in the context of the 19th century science; in particular, in the work the
author talks about taxonomy of the feelings, the human body as a textual system, comparing race
to a palimpsest — a manuscript that was already in use. K. Schuller examines the issue of racial
origins of sex differences in human populations, and touches on the ethical problem of biophilan-
thropy in relation to the children of migrants.

Developing the idea of biopolitics, Norwegian scholar Connor J. Cavanagh (2014) proposes,
drawing on the creative legacy of M. Foucault, a conceptual framework for biopolitics in con-
temporary historical and geographical contexts. The researcher applies the notion of "anthropo-
cene" to describe an era with exponentially increasing levels of human activity to transform na-
ture. C. J. Cavanagh examines the action of so-called "biopower" in different ways, in particular
in the format of ensuring the conservation of "charismatic megafauna”, as well as the action of
the international community to destroy or contain those forms of life that threaten ecosystems
and/or social groups, even at the level of the planetary community. It should be noted that the
Norwegian scientist’s reflections have gained particular relevance in the context of the progres-
sive threat of the COVID-19 pandemic.

The COVID-19 coronavirus pandemic, which can without exaggeration be considered one of
the most threatening challenges in the history of civilization, has actualized a wide range of
problems at all levels, from local to global, and in all spheres of social life — political, economic,
social, cultural, spiritual. Under such conditions, the public and political resonance of scientific,
in particular biopolitical research is continuously growing; the pandemic threat has stimulated
the scientific, medical community to develop effective vaccines to combat COVID-19, and polit-
ical leaders to produce fundamentally new or modernized mechanisms of contain-
ment/elimination of the pandemic consequences. Modern biopolitics defines the direction and
content of the transition from the microcosm of viruses and bacteria to the macrocosm of socio-
political relations, which makes it possible to speak of a new field of biopolitical knowledge —
microbiopolitics.

The emergent-ecological aspect of biopolitics is developed by the Brazilian sociologist
V. Marchezini (2015) in his research. The increase in the number of natural disasters forces the
governments of modern states to develop a set of measures to manage catastrophic events, which
are usually emergent in nature. The researcher analyses the fundamental biopolitical components
of the practical actions of government agencies in response to natural disasters, particularly in Bra-
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zil. V. Marchesini focuses on the unpredictable negative consequences of biopolitical governance,
in particular the devaluation of social life, using the notion of an "anthropology of disasters".

The Canadian researcher P. Ironstone (2019) uses the concept of "microbiopolitics™, consider-
ing the human microbiome (a set of microorganisms inhabiting a particular environment) as one
of the predominant biomedical structures. The microbiopolitics of the human microbiome is con-
trasted with L. Pasteur’s model, in which the "Self" of the human body is strengthened and pro-
tected from the negative influence of the microbial "non-Self". According to the researcher, the
human body consists of multiple ecosystems that are negatively affected by external influences
such as antibiotics. Attempts to eradicate supposedly harmful microorganisms must yield to posi-
tive microbiopolitics, which must be based on generative interspecific relationships.

The Spanish researcher S. Cruzada (2020), developing a microbiopolitical discourse, argues
that the causative agent of coronavirus is a "species™ with which humans do not want to coexist: it
is necessary to break the human-virus relationship. Forced individual isolation radically trans-
forms human life performances, behaviour and attitudes are changed, and values are devalued.
S. Cruzada declares the "hygienised” and "biosafe" reality that is shaped by the collective efforts
of governments, international organisations, scientific and medical institutions, and civil society
structures. This, according to the researcher, is the very "microbiopolitics” that manifests the di-
versity of cultural reactions to the need to accept the conditions posed by the COVID-19 pandem-
ic and the measures — socio-political, economic, legal, cultural-humanitarian — to overcome it.

Considering the above, we can actually say that the concepts of biopolitics turn out to be nec-
essary in the process of studying various manifestations of political behaviour and the production
of specific social technologies that have significant potential to contribute to the solution of the
most important tasks of humanity’s survival strategy and the preservation of civilisation. The
bipolarity of biopolitics lies in the fact that, first, as a certain derivative of philosophical anthro-
pology, it is contemporary scientific knowledge, and, second, it is realized as an effect of "dis-
persion” of scientific knowledge by mass media and communication, being a kind of factor of
primary political reflection.

Originality

The philosophical anthropology is substantiated as the contextual space for the evolution of
biopolitics from ancient natural philosophy to modern microbiopolitics, since the key thesis of
philosophical anthropology "everything is human™ is congenial to the biopolitical maxim "every-
thing is politics". Various aspects of contemporary biopolitics are analysed, in particular those of
microbiopolitics, the context of which determines the directions and content of the influence of
the microcosm of viruses and bacteria on the macrocosm of socio-political relations.

Conclusions

The socio-cultural context of philosophical anthropology determines the content, directions
and prospects of human formation in society and under its influence, forming the characteristic
for specific conditions — historical-political, economic-social and spiritual-cultural — status of
human life. Philosophical anthropology, with its worldview-forming status in spiritual culture,
saturates numerous ideas, concepts and theories of natural and socio-humanitarian sciences with
the specific pathos of humanocentrism. One of such sciences is biopolitics, whose development
and formation is due to the understanding that politics in all its manifestations can be understood
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through knowledge derived from the study of the natural world. This undoubtedly proves the
philosophical relevance, scientific heuristics and social significance of biopolitical knowledge.
Modern biopolitics encompasses a wide range of issues, including environmental security, bio-
technology, artificial life, genetic engineering, biological weapons, in particular — viral patho-
gens. Consequently, a new research area — microbiopolitics — has emerged and is actively devel-
oping within the framework of biopolitics.
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®dinocoPpcbka AaHTPONMOJIOTISA SIK MPOCTIP €BOJIIOLIT 0i0ONMOJITHYHOT0 3HAHHSA:
BiJl aHTHYHOI HAaTYp@din0codii 10 cydyacHOI MIKPOOIONOIITHKH

Mera. JlocnimKkeHHsT CIPSIMOBAaHO Ha OOTpyHTYBaHHS (DiTocodCcbKOi aHTPOMOJIOTI{ K MPOCTOPY PO3BHUTKY 0io-
MOJIITHKH, KOTPa TOCTA€ BIiTHOCHO HOBUM CHHTETHYHIM HAyKOBHAM 3HAHHSM IIPO MOJITHYHE B OionorigyHOMy Ta 6io-
JIOTiYHOTO B TMOJIITHYHOMY, SIK€, BTIM, CSITa€ KOPIHHAM y NOOY aHTHYHOCTI. 3MiHCHEHO aHami3 OiOMOJIITHKH B KOH-
TEKCTi Cy4acHHX IIIOOANbHUX BHKJIHKIB, 30kpema — manjaemii COVID-19, mio nae mifctaBu akTyalli3yBaTH HOBHMH
HampsaM OiomomiTHKN — MikpoOiomomituky. Teopernunuii 6a3uc. locmimkeHHs 0a3yeThcs Ha PO3YMIHHI iHIMIab-
HOTO, BIZIHOCHO OiOMOJITHKHU, XapakTepy ¢inocodcebkoi antponoorii. Skmo ¢dinocodcbka aHTPOIONOTIS IIyKae
BIAMOBIb Ha IMTaHHSA — KuM € HOMO sapiens, BpaxoByroun GiocoliansHy NPUPOIY JIFOIHHH, TO OIOMONITHKA KOHK-
peTH3ye IMHUTaHHsA y BUIUsiAi — kuM € homo politicus y cydacHOMy CyCHiTBHO-HONITHYHOMY MPOCTOPI 3 aKLIEHTOM
yBar” Ha iMITepaTHBI JIFOANHOIIEHTPUCTCHKOTO MiIX0IY B COLIAIbHO-TYMaHITapHUX Haykax. JlocimipkeHHs 0a3yeTh-
Csl Ha HAYKOBHX Ipaisix (axiBUiB y ramysi ¢itocoderkoi anTponosnorii Ta 6iononituku. HaykoBa HoBH3HA. ABTO-
paMu OOTPYHTOBAHO JOIUIBHICTE i aKTYalbHICTh PO3TIAY (iTocO(CHKOT aHTPOIIOJOTIT K KOHTEKCTYaIIBHOTO TIPO-
CTOpY €BOJIIONLIi O10MONIITHYHOTO 3HAHHA Bix HaTyp¢urocodii enoxn AHTHYHOCTI A0 CydacHOI MiKpoOiOMOJITHKY.
BucHoBkn. ®PurocodcbKy aHTPOIOJOTiI0 PO3MITHYTO SK OCOONMBHH T'HOCEOJOTIYHMI mnaHamadT, y sSKOMY
(hopMyIOTBCS Ta pPO3BHBAIOTHCS Taly3i HAyKOBOIO 3HAHHS, Tak a0o iHakmie OOTHYHI A0 ¢irmocopcrroi
mpoOIeMaTHKU JIOAWHK: 1¢  (iTtocodchka TICHXOJOTiA, COIlialbHA aHTPOIONOTIsA, (Qimocodis MeauIuHH,
TyMaHoOJOTis, (inocodis ocBiTH, eTHKA, a TaKoX Oiodimocodis, 6ioeTnka, Ta, 30KpeMa — OO0 THKA.

Kniouosi cnosa: dimocodpcrka aHTPOIIONOTIS; JIIOJMHOICHTPU3M; COLIOKYIBTYPHA pEaNbHICTD; O10MOJITHKA;
narnemis COVID-19; mpupona moanHu; MiKpoOiomomiTHKa
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Motif of Death in Ukrainian-Canadian Poetry

Purpose of the research is to study the originality of interpretation of death in the lyrics of Ukrainian diaspora in
Canada in the context of the opposition "foreign land — motherland”, based on its existential development in philo-
sophical anthropology and culture of the last two centuries. Its implementation presupposes, first of all, analysis of
the forms of development and disclosure of the death motif by figurative and artistic means. Theoretical basis. The
author uses the well-founded tradition of interpreting the death motif in philosophical literature of the last centuries,
i.e. non-classical and modern philosophical thought. Originality. The present study is an attempt at systematization
of the notions of death in Ukrainian poetry in Canada in the second half of the 20th century. It is based on the study
of artistic texts and the worldview of Ukrainian emigrants. Appeal to the fiction of the Ukrainian Diaspora allows
illustrating the originality of philosophical understanding of death in the context of the national culture. Conclu-
sions. Reference to Ukrainian-Canadian poetry allows expanding the space of philosophical understanding of death
in the form of figurative fiction. Concretizing the character of their interpretation of the motif of death, it is neces-
sary to focus attention on its two basic forms of manifestation: existential, associated with living abroad, and sacrifi-
cial death for the benefit of the homeland. Thus, the motif of death occupies a significant place in the lyrics of repre-
sentatives of the Ukrainian diaspora. The concept of human death is closely connected with the concept of life,
which is concretized through their meaningful comprehension. This is a matter of interpretation of despair and lone-
liness motifs, as well as the illumination of the images of a foreign land, which is one of the features of emigrant
literature in general.

Keywords: human; anthropology; death; motif of sacrifice; Ukrainian-Canadian poetry

Introduction

Today, Ukraine is experiencing a situation where the concept of death is no longer symbolic,
but has become an ontological phenomenon, especially for those who defend their land, their
dignity, their honour and with it their freedom in order to offer people hope for the future. And
therefore the phenomenon of death, sacrifice, dignity, which finds its manifestation in war, be-
comes particularly important not only for Ukrainians, but also for other peoples.

Appeal to this painful topic is caused by the need to comprehend the specific perception of
Ukrainians’ mentality of both the motivation for noble death, and its inevitability for an individ-
ual. This space is very well reflected in the poetry of Ukrainian diaspora in Canada in the second
half of the twentieth century.

For many decades, artistic creativity has undoubtedly helped intellectuals in exile to adapt to
new conditions of life in a foreign land, as well as been a means of establishing ties with the
home country and preserving national identity. One of the most important components of this
work is an intense reflection on the problematic of life and death, which is quite common in both
philosophical and fiction literature. This interest is quite logical, as death is the logical conclu-
sion of a person’s life journey. "Along with the traditional interest in many other images, the cat-
egory of death will always remain relevant for any writer, at least because of its familiar every-
dayness and, unfortunately, inevitability" (transl. by I. L.) (Maievskyi, 2010, p. 124). It is in this
context where we can trace the philosophical meaning of death as the final stage of life.

Human existence and death as its consummation cannot be grasped with exact definitions,
they can be felt and described in the form of appeal to figurative and artistic means, i.e. fiction,
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in particular poetry, with the help of metaphors, epithets and other means. In other words, they
are difficult to grasp and comprehend in philosophy due to the lack of logical-conceptual philo-
sophical thinking, because the very essence of the existential of death is blurred, multifaceted
and uncertain for it. This is one of the reasons for turning to the works of Ukrainian diaspora art-
Ists.

Understanding the phenomenon of death in philosophical anthropology as one of its key con-
cepts includes several levels, namely cultural and philosophical. A whole number of philosophi-
cal and religious schools gave their interpretation and understanding of death, touched on the
topic of death as an existential of human existence, because this phenomenon does not bypass
anyone and therefore thoughts about the inevitability of death as a form of completion of human
existence always face indifference to this problem. Philippe Aries (1992) put forward the theory
of several stages in human perception of death: 1. death is regarded as natural; 2. society is
ashamed of death and pretends that it does not exist; 3. it is handed over to doctors and funeral
directors; 4. there is a process of humanization of death.

In the history of mankind the comprehension of the phenomenon of death has been experi-
enced in different ways. In ancient times, people found in themselves the strength to resist the
threat of physical destruction, learned to overcome the horror of non-existence by concentration
of spirit, efforts of thought, nurtured contempt for death. For example, in Plato’s works, death
does not concern the soul, but only the body. In Buddhism and Hinduism, death was understood
as a common phenomenon, an endless cycle of rebirths, the transmigration of souls. In Christian-
ity death liberates man from sin and prepares a new future for him. In the "philosophy of life" of
Schopenhauer and Nietzsche, death acts as a reproduction of the creative energy of man, as a fu-
sion with the irrational basis of existence. In the existentialism of Camus and Sartre, death is a
desacralization of existence, the concept of death is not connected with real human life. In par-
ticular, Camus said that man did not have the experience of death, but the experience of the death
of others.

Significant difficulties in comprehending death relate to its uniqueness and the impossibility
of describing it through logical-conceptual thinking.

The understanding of death cannot be directly deduced from the
knowledge of death, from the facts and research summarized in the rele-
vant review literature. It is a 'meaning’, information that is useful for eve-
ryone, but which in itself does not provide an understanding of this phe-
nomenon. (transl. by I. L.) (Myronchak, 2011, p. 162)

The idea of death is different not only in terms of philosophical or religious teachings, but al-
so different in each individual, because it is unique in each moment. Understanding the nature of
death is influenced by many factors, such as belonging to a people, confession, religion, life ex-
perience, and so on.

The indicated phenomenon concerns more often people connected with art because they can-
not imagine their life without reflecting on the tragic nature of the moment of their life as well as
on the form of its end. It is through this category that they try to see the true meaning of life.
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"The motif of death is realized in different ways in the artistic manifestation of each artist, being
reproduced in the form that is inherent in the worldview system of the author” (transl. by I. L.)
(Talabirchuk, 2018, p. 313). And since artistic creativity, primarily poetry, embodies the author’s
own perceptions and heightened experience, it can be argued that the motif of death, to which
artists turn in poetry, is also an embodiment of the author’s personal position. In this context
there is no objection to the thesis that it is expedient to refer to reflections on death not only in
science-oriented philosophy, but also in culture and poetry while studying the motif of death.

Purpose

The purpose of the research is to study the originality of interpretation of death in the lyrics of
Ukrainian diaspora in Canada in the context of the opposition “foreign land — motherland”, based
on its existential development in philosophical anthropology and culture of the last two centu-
ries. Its implementation presupposes, first of all, analysis of the forms of development and dis-
closure of the death motif by figurative and artistic means.

Understanding of the phenomenon of death poses a number of difficult questions for philoso-
phy, connected with comprehension of the relation between life and death: What is death? Is it
the end of life, after which comes nothingness or, on the contrary, is death the source of life
meaning? Does it have the capacity to give meaning to life? Is it, on the contrary, the opposite of
any life meaning? Substantive clarification of the above questions in the framework of this arti-
cle involves reference to existing developments, which is a prerequisite for the author’s coverage
of the peculiarity of interpretation of the motif of death in the literary works of Ukrainian poets
of Canada.

Statement of basic materials

A striking manifestation of the close connection between life and death is the way in which
the lyricists of the Ukrainian diaspora in Canada interpret the motif of sacrificial death for the
sake of the homeland. It is connected with the motif of struggle for the freedom of Ukraine and
its people, so such a death is treated as heroic, carrying an existential dimension. Thus, in the po-
etry of Yar Slavutych (1998), the motif of the struggle for an ideal homeland is combined with
the motif of revenge on its oppressors: "The truth will come. Redoubtable revenge / Will find its
goal. As clear rainbow, / The Will will rise, angry and simple™ (transl. by I. L.) (p. 80). A symbol
of struggle in Yar Slavutych’s lyrics are images of a "double-edged sword framed by a trident",
battle flags as the embodiment of freedom and truth. It is fundamentally important for us that the
poet identifies the concept of homeland and life as the primordial of human existence, which is
the existential boundary. It is equally important that the image of trident as an emblem of
Ukraine and the motifs of freedom and truth as the foundations of statehood correlate with the
motif of sacrifice as one of the conditions for achieving the desired great goal. It is about death in
the name of the homeland: "Death in the name of life", which gives deep meaning to existence.
This interpretation of death correlates with the doctrine of L. Feuerbach (1955a, 1955b) that
death is not evil, but on the contrary, death forces a person to use life capital wisely.

Substantially similar motifs are present in V. Vorsklo’s lyrics. The poetess interprets the abil-
ity to fight as a mental trait of Ukrainians, which determines their struggle for independence and
freedom of the people as "service™ to the great cause. This thesis is developed by her in a number
of works, in particular in the poem "It is not scary to die for freedom...": "It is not scary to die

for freedom / Without tears, reproaches, remorse, / For someone must live for the people, / To
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defend its life" (transl. by I. L.) (Vorsklo, 1967, p. 36). The poetess connects the motif of strug-
gle with the motifs of sacrifice and Prometheism as signs of passion, reminiscent of the thoughts
of F. Nietzsche. The human spirit can go against the instincts of self-preservation, for the sake of
the whole as transcendent. A common point in the position of poets is the view that it is neces-
sary to change not so much the environment in which a person lives, but themselves.

Analysing the specifics of the way of interpreting the fear of death in the lyrics of most
Ukrainian poets, it is difficult not to notice meaningful parallels with the motives of the ancient
Stoics. This common motif is also observed in the ancient peoples and traditional religions of the
East. This point is especially evident in the teachings of Buddhists about the instantaneity of life
as a change of seasons. The same association can be found in the poetry of I. Temertei, where the
end of life reminds us of autumn as the season, and the poet correlates winter with life in a for-
eign land. The opposition past-present is projected into the future, extrapolated to death and life
after death. M. Yaremkovych’s (2006) opinion about this is very accurate, as he wrote that the
poet "deliberately chooses such spatial-temporal parameters of the hero’s being, which help
clearly outline the contrast between the two worlds in which he exists" (transl. by I. L.) (p. 264).
Moreover, in our opinion, the peculiarity of 1. Temertei’s (2004) poetry is the complete merging
of time and space into a single whole, as, for example, in one of his poems: "Youth is eternal in-
toxication, / Old age is sober and dull. / Youth is foolish and cruel, / Old age is wise and fear-
ful...” (transl. by I. L.) (p. 384). In other case, the lyrical hero’s youth correlates with the image
of Ukraine, with which his young years are associated: "We are young. Happiness. Sunshine.
Steppe" (transl. by I. L.) (Temertei, 2004, p. 409). In the organic union of happiness with the
Sun, the Steppe and the Earth there is a deep human feeling — the first love, the first kiss, fascina-
tion with the nature of the native land and life in general. His old age correlates with the image
of the "second"”, new homeland — Canada. The expression of the feeling of death in a foreign
land as an inevitability gives a tragic pathos to the expression of the hero’s condition. Fatalistic
notes of presentiment and the end of life link his work with the feelings of Stoics’ life.

These associations are the key to understanding Yar Slavutych’s collection "Prairie Conquer-
ors", for which the motif of imminent death is vividly reflected through winter as a season in a
foreign land. Y. Slavutych aptly reproduces the landscape of the cold land, conceptualising such
details-signs as "withered distance™ and "full of longing". His characterisation of the Canadian
north is almost devoid of colour. Images of leafless trees, replete crows and howling winds direct
the perception of dark, cold colours. And winter images of non-melted snow, frosty "paleness”,
blue abyss, polar deserts associatively point to white, which, at first glance, contrasts with black.
But their combination focuses on a single motif — coldness, death: "The white distance is like a
coffin. / The dead-wood stands in crosses” (transl. by I. L.) (Slavutych, 1998, p. 214). The ex-
tremely long polar night is associated in the mind of the lyrical hero with the destruction of na-
ture, this content is actualised through the sights of the coffin and the crosses. The technique of
the black and white contrast in the cycle of poems "Northern Lights" determines the develop-
ment of motifs of disharmony and ominousness, but also the lyrical hero’s fascination with the
phenomenon of Aurora Borealis: "Oh, how I love to admire you, / Sudden twinkles of the night
sky!" The lyrical hero considers the northern lights a secret sign of God that "is heralding joy"
(Slavutych, 1998, p. 219). However, the reader is left to speculate on his own: whether this joy is
connected with the continuation of life or with a quiet life after death.

In the process of studying the originality of interpretation of the phenomenon of death in the
poetry of Ukrainian emigrants, it is appropriate to draw attention to the forms of manifestation of
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Christian images. As we know, in the Christian worldview, death is inextricably linked with the
concept of paradise, where the soul of the deceased can find peace. Representative is the image
of the soul’s destiny in L. Korovnyk’s (2003) poem "Immortal Singing", where he proclaims:
"The soul knows the way to God’s paradise” (p. 24). The lyrical hero of this poem is not able to
live in his homeland — in the earthly paradise, but his soul seeks to return to it during his life no
less than to paradise in heaven after death. L. Korovnyk’s lyrics are mostly of religious content,
he departs from earthly realities more often than other poets. That is why, in his works, the heav-
ens come to the fore — a dream paradise for the soul. In the poem "Awaken Your Soul,” for ex-
ample, the poet expresses the goal of the believer: "O friend, awaken your soul! / Say, 'l must go
| To where Christ is, to the top... / To the sinless homeland of heaven" (Korovnyk, 2003,
p. 128). The image of heaven is a code of Christian paradise, where the soul of a righteous man
goes after death. Against this background, spiritual life is opposed to bodily life, where the first
is more important. The lyrical hero, who correlates with the image of a preacher, calls on the
reader to find his spiritual fatherland. Ukrainian scientist of Canada V. Polkovskyi (2003) on this
view of L. Korovnyk notes: "The poet’s poems are not primitively didactic, although an element
of instructiveness is present in them. His efforts are to help people with advice, experience, en-
couragement™ (transl. by I. L.) (p. 9). One can also trace the Socratic version of life in anticipa-
tion of death as a conscious guide to its dignified course and completion. But at the same time
death gives a great advantage, because death organizes human life, provides the basis for the
search for meaning. Death does not pose a danger to the human being, but on the contrary, it ex-
pands the spectrum of possibilities of life for others — man must live as if eternity awaits him
ahead. These Christian motifs are historically and substantively closely linked to Stoicism.

The Stoic concept is perhaps most fully revealed in the lyrics of B. Oleksandriv, which is
predominantly defined by scholars as tragic and existential. A well-known diaspora literary
scholar Y. Stefanyk (Y. Klynovyi) stated: "...in many of his poems Oleksandriv returns again
and again to the doom of man, to his sad end — death is the theme of many famous poems, on
which, in our opinion, rests (what an irony!) the poet’s immortality in our literature” (transl. by
I. L.) (Stefanyk, 1980).

Human mortality and the motif of death above all are clearly central in B. Oleksandriv’s collec-
tion "Kolokrug™. The lyrical hero seems to be in a constant struggle with it. The image of death is
conveyed through a number of epithets, such as "cruel”, "bony", "fierce", "toothless", "dark abyss",
etc. It is inevitable for every man: "I know: death abyss can not be bypassed anywhere" (transl. by
I. L.) (Oleksandriv, 1972, p. 27). The doom of death is embedded in the very birth of man. Here it
is difficult not to see a meaningful parallel to the teachings of S. Kierkegaard, who believed that
man is doomed to death and A. Schopenhauer’s thesis that the shadow of death lies on human life
(Blikhar, Kozlovets, Horokhova, V. V. Fedorenko, & V. O. Fedorenko, 2020). The interpretation
of Y. Stefanyk, who considers the existential mood of B. Oleksandriv to be dominant in his work,
is convincing. He notes: "What Oleksandriv’s critics forget is that he, by the nature of his soul, was
a tragedian, looked at life "sub specie aeternitatis”, felt acutely, like Osmachka and Stefanyk, hu-
man involvement" (Stefanyk, 1980). The poet believed that the main thing for a person is to live
life with dignity, feeling it in the heart, doing good deeds. Then death will be dignified, and the
person will live in the memory of others: "But embodying the worthy life in life, / You will not die
—you will return on the trail!™ (transl. by I. L.) (Oleksandriv, 1972, p. 26).

It is this collection that deserves particular attention in the process of conceptualizing the
theme of death as meaningfully interwoven with one’s life. It is difficult to disagree with those
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literary critics who see this approach as traditional for Ukrainian literature (as well as for the
Ukrainian mentality in general). An interesting fact is that in "Kolokrug™ B. Oleksandriv (1972)
predicted his own death: it contains such, as if prophetic, lines: "There will be December, and
fog, and snow, / And forever, forever lonely™ (transl. by I. L.) (p. 66). It was in December, in bad
weather conditions, that the poet tragically died. It can be argued that in the cited poem by
B. Oleksandriv physical death is perceived as its future, which is one of the factors actualizing
the problem of the meaning of life and highlighting the basic human values.

A particularly important point in the actualization of the problem of the meaning of life is the
situation of hopelessness and the impossibility to return to the past and the state of mental equi-
librium, which is associated with a state of existential stillness and dreamlike pleasure due to the
memories of the distant fatherland. For example, in I. Temerthei’s lyrics, the lyrical hero lives
"to fall asleep as soon as possible, to die...". At the subconscious level, the opposition of home-
land — foreign land appears as the antithesis of life — death. It should be noted that the image of
death in the works of Temertei is one of the pervasive ones. This is primarily due to the poet’s
age: he began writing poetry at the age of seventy-nine, after the loss of his wife. Therefore, the
motif of death in I. Temertei’s works first of all appears as an ontological phenomenon, inevita-
ble for old age. In revealing its essence, the image of trees as a mythologem of the tree of death
is originally rethought: In a foreign land, they are a hint of death: "...Who knows / maybe
somewhere / a tree / for my coffin is already cut down" (transl. by I. L.) (Temertei, 2004, p. 393).
The image of the coffin in this poetry is projected into the future, although it also emerges in the
memories of the past, when the trials of life ("hunger-cold", battles, "storms™) formed the charac-
ter of the lyrical hero and helped to outline the key values of his personality.

As it turns out, the motif of the lyrical hero’s aspiration to seize his native land, at least with
his soul, is central in 1. Temertei’s (2004) poetry: "But there is no joy in mere memories..."
(transl. by I. L.) (p. 408), he states. And since the author finds the link between life and death
indisputable, for his lyrical hero the return home is associated with the desire to die where he
was born: "Abroad / | wish only one thing: / At least to die in Ukraine, / If it is impossible to live
there” (transl. by I. L.) (Temertei, 2004, p. 47). The tone of despair and fading hope provide the
tragic pathos of the poetry. Associatively there is a motif of the desired spatial cyclicity of life: to
die where one was born. The motif of death in a foreign land is keenly felt, as the lyrical hero,
like 1. Temertei himself, realises that after death he will be buried in a foreign land.

Similarly, for the lyrical hero in Kedr’s (1983) poem "You Alone!" death in a foreign land is
interpreted as the only possible means of finding comfort for the soul: "There is no comfort for a
pilgrim! / And | know: you alone will embrace, death, / My hungry and aching heart” (transl. by
I. L.) (p. 147). The Pilgrim image underscores the difficult fate of the emigrant, whose heart is
exhausted from his long stay abroad. The death of the elder brother is interpreted by the author
as a dream about the homeland, defined as the "the eternal sleep”. The emigrant’s soul is com-
pared to a bird without a nest — the homeland — and death is a means to expel suffering. In this
case, one cannot ignore Nietzsche’s doctrine that only death allows one to experience true free-
dom, as the modern philosopher writes (Blikhar, Kozlovets, Horokhova, V. V. Fedorenko, &
V. O. Fedorenko, 2020). The lyrical hero of Dan Mur’s (1973) poems is not consoled, but even
frightened by the thought of death in a foreign land: "It is rushing sadly in the gloom: / — You
will die, you will die in a foreign land” (p. 31). The thought of death in a foreign land leads to a
sense of hopelessness, which ensures the tragic pathos of the poem. The lyrical hero of Kedr’s
(1983) poem "Galicia" aspires if not to die, then at least to be buried in his homeland: "My or-
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phan and homeless bones / will rest there, forgetting betrayal and lie" (transl. by 1. L.) (p. 147).
The epithets "orphan” and "homeless™ aggravate the lyrical hero’s feeling of loneliness and the
sense of loss of his blood relatives and friends that he knew in his childhood. In this context
death becomes not only the end of physical life, but also a peculiar denouement of the inner
drama of the soul.

The lyricism of the poet O. Zuievskyi is imbued with original symbolism, containing many
original images. Thus, death in a foreign land is metaphorically compared to an image of a "club-
footed dog™ which faded away from home "like a wax fire" (Kazakova, 2007, p. 24). The image
of the dog for the author appears as a harbinger of death. The tragedy of the situation is empha-
sised by an expressive detail — a dog crying "for the last day", bridging the gap to the folk belief
that a dog howls before the death of its dear man. From the perspective of the last day, confession
and recollection of life are developed, which associatively directs to the religious aspect of under-
standing human life. The aural image of animal howl as messenger of evil is also connected with
images of predatory animals, in particular wolf, which we have in S. Hurko’s (n.d.) poetry: "In the
wilds of the heart the wolf howls, / Hungry for friendly sacrificial love™ (transl. by I. L.). The
soul of the lyrical heroine is compared to a dense forest, and the wolf’s howl is a marker of the
motif of homesickness, despair and hopelessness. The comparison of the images of dog by
O. Zuievskyi and wolf by S. Hurko reveals the orientation of the way of interpretation of human
life and death toward the mythological content of the images of domestic and predatory animals.

It is essential for us that another "hypostasis” of death in the works of Ukrainian poets of
Canada is a socio-historical aspect. It is about death of starvation, inspired by the motifs of the
past tough times. Unlike previous examples, where death becomes the ultimate foreseeable point
of a person’s life, death of starvation is the embodiment of the threat of death for the entire na-
tion. It is worth noting that it was thanks to Ukrainian emigrants that the world learned about the
Great Famine tragedy of 1932-33, so this fact could not but appear in the emigration literature,
given those events, most authors have personally experienced this tragedy, and witnessed the
deaths of their relatives and fellow villagers. Thus, in the cycle of poems "1932-1933" by
0. Hay-Holowko (1998) the problem of concealing the tragedy of Holodomor before the world
is accentuated: "And news about that terrible death did not reach the world" (transl. by I. L.)
(p. 75). The basis of the image of a terrible death is a general mention of the fact of death on the
scale of the entire Ukrainian village.

The tragedy of the Holodomor is perhaps most deeply revealed in Smotrych’s poetry collec-
tion "1933". All the poems in the collection contain a personified image of death: "In the village,
only death walks silently / and peeps into all houses, / a villain" (Smotrych, 1975, p. 14). The
poet emphasises the tragic nature of the death of the innocent, using the sound imagery of si-
lence, the funeral chorale, the howl of the dog, and the scream of the living by the coffin. Among
the dominant images that deepen the tragic expression in the poetry are those of night and winter.
Associatively, imagination draws a picture of existential fear of the death of starvation. Develop-
ing the theme of famine O. Smotrych in his poetry actualizes the village-city opposition. The vil-
lage appears as a space where death reigns. While, the city is "another" dream world, where
peasants seek to get to avoid starvation. O. Smotrych (1975) gives the village-city opposition an
emotional colouring through the images of their inhabitants. In the interpretation of the city as a
hostile world, the image of "pot-bellied and robust” katsaps is actualized. Antithetically, in some
poems, villagers are depicted through the prism of proletarian consciousness as "kulaks"
(Nakashydze, 2016, p. 127). In the poem "She Was Lying in Kharkiv..." on behalf of the inhab-
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itants of the city, the following description of the peasant woman who died of hunger was given:
'Oh, probably the woman of a dispossessed / kulak, who, as you see, wanted to eat! (Smotrych,
1975, p. 17). Alliteration of sounds [r], [K] and hisses gives the poem a sarcastic intonation,
which emphasises the cruelty and hostility towards the people doomed to death. The motif of
loss of spirituality is associatively manifests itself, which finds continuation in the following po-
ems by O. Smotrych.

The religious context of interpreting the phenomenon of death is of paramount importance to
us. The Holodomor victims here are associated with the image of martyrs for the faith. Such an
interpretation is present in B. Mazepa’s (1976) poem "Mysticism", where the fate of the Ukrain-
ian people is compared with the fate of Jesus Christ: "In his thirty-third / They killed God, /
And in the thirty-third / They killed my people™ (transl. by I. L.) (p. 15). In connection with the
development of the theme of the murder of God an associative reference is made to a thesis from
Nietzsche’s teachings on the death of God, but a comprehension of this parallel goes beyond the
scope of this study. B. Mazepa’s poetry developed the idea of martyrdom, self-sacrifice, corre-
lated to the number thirty-three, on the one hand, as a symbol of the age of the earthly life of Je-
sus Christ, on the other, as a hint of the spring of 1933 as the apogee of the tragedy. The poet’s
appeal to a generalized image of the people is an attempt to show the enormity of the tragedy of
the Holodomor. In this context, death is the key event that deranges the world of everyday life of
the entire people.

Originality

The present study is an attempt at systematization of the notions of death in Ukrainian poetry
in Canada in the second half of the 20th century. It is based on the study of artistic texts and the
worldview of Ukrainian emigrants. Appeal to the fiction of the Ukrainian Diaspora allows illus-
trating the originality of philosophical understanding of death in the context of the national cul-
ture.

Conclusions

Reference to Ukrainian-Canadian poetry allows expanding the space of philosophical under-
standing of death in the form of figurative fiction. Concretizing the character of their interpreta-
tion of the motif of death, it is necessary to focus attention on its two basic forms of manifesta-
tion: existential, associated with living abroad, and sacrificial death for the benefit of the home-
land. Thus, the motif of death occupies a significant place in the lyrics of representatives of the
Ukrainian diaspora. The concept of human death is closely connected with the concept of life,
which is concretized through their meaningful comprehension. This is a matter of interpretation
of despair and loneliness motifs, as well as the illumination of the images of a foreign land,
which is one of the features of emigrant literature in general.
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MotuB cMepTi B ykpaiHoMoBHiil noesii Kanaaun

MeTta 10CiIiDKEHHS] — OIMPAIOYHCh HAa PO3pOOKY €K3HUCTEeHIially cMepTi y (iocoChbKiii aHTpOnoIIorii Ta KyJib-
Typi OCT@HHIX JIBOX CTOJIiTh, BUBYUTH CBOEPIIHICTh HOTO TIYMaueHHs Y JIPHLI NPEJICTaBHUKIB YKPATHCHKO] Jiacmo-
pu B Kanazi B KoHTeKcTi onosumii "dyxuna — 6aTekiBmmua. Ii peanizamis nepen6auae Hacammepes aHamis Gpopm
PO3rOpTaHHS Ta PO3KPUTTS MOTHBY CMEPTi 00pa3HO-XyaokHIMH 3aco0aMu. TeopeTuunmii 6a3uc. ABTOp OIMPAETD-
Csl Ha TPYHTOBHY TPAJHIIIIO IHTEPIIPETaIlii MOTHBY cMepTi y (inocodchkill TiTepaTypi MPOTATOM KiIbKOX OCTaHHIX
CTOJITh, TOOTO Ha HEKJIACHYHY Ta cydacHy (imocodcrky mymxy. HaykoBa HoBu3HA. [[aHe NOCITIKEHHS € CIpO-
0010 cucteMaTH3aii ysBIEHb IPO CMEPTH B YKpaiHOMoBHiN noe3ii Kanaau npyroi momosuan XX cT., 0 6a3yeThes
Ha BUBYEHHI XyIOKHIX TEKCTIB Ta KapTHHU CBITY YKpPalHCHKHX €MIrpaHTIiB. 3BEpPTaHHS 10 XYIOXKHBOI JiTEpaTypH
YKpaTHCBKOI Jiacriopy A03BOJISIE MPOUTIOCTPYBATH CBOEPIAHICTh (iIocOPCHKOT0 OCMHUCIEHHS! CMEPTi B KOHTEKCTI
BITUM3HIHOI KyJnbTypu. BHCHOBKHM. 3BepTaHHs A0 yKpaiHOMOBHOI moe3ii Kanaau 103BOJIsi€ PO3MIMPUTH TPOCTIP
(himocopcbKOro OCMHUCIIEHHS MOHATTS cMepTi B (OpMi 00pa3HO-XyNOXKHIX TBOpiB. KOHKpeTu3ytoun xapakrep iH-
TepupeTanii HUIMH MOTHBY CMEpTi, CIYIIHO 30CEPEIUTH yBary Ha HOro ABOX OCHOBHHUX (hOpMax MpPOSIBH: €K3UCTECH-
1iifHa, 10 MOB’sI3aHa 3 KUTTAM Ha YyXKHHI, Ta )KEPTOBHA — CMEPTh Ha Oyiaro 0aTbKiBUIMHU. TakuM YMHOM, Y JIIpHII
NPE/ICTABHUKIB yKpPAiHCHKOI Jiacriopd MOTHB cMepTi 3aiimae Barome wmicue. IIOHATTS cMmepTi JIIOMUHM TiCHO
TOB’A3aHe 3 MOHATTSAM JKUTTA, IO KOHKPETH3YEThCS y BUIJIAMI iX 3MiCTOBHOIO OCMHCIEHHS. VieThes mpo iHTep-
mpeTarii MOTHBIiB OE3BUXO/li, CAMOTHOCTI Ta BUCBITIICHHS 00pa3iB UyXKMHA-0ATHKIBIIMHA, IO € OIHIEIO i3 0COOIH-
BOCTEH eMirpamiiHoi JiTepaTypH B3araii.

Kniouoei crosa: monnHa; aHTPOIIOJNOTSI; CMEPTh, MOTHB >KEpPTOBHOCTI; yKpaiHOMOBHa rtoe3is Kanaam
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Anthropology of "'Philosophy of Translation: Contemporary Ukrainian
Philosophical Dimension

Purpose. The study is aimed at the "philosophy of translation" methodology outlining as an original philosophi-
cal texts translation tool from the point of view of culture as anthropological phenomena, namely, individuals’ par-
ticipating in the text creation process providing the consistent following tasks solution: a) clarifying the text author’s
role, which is the object of recipients’ perception; b) the human psyche inexhaustible potential realization for the
primary text semantic content understanding by the translator to prevent its distortion; ¢) defining the requirements
for the translation process as a mean of bringing the reader closer to author’s understanding by language barrier
elimination as an intuitive "obstacle™ on its way. Theoretical basis. The author proceeds from the factual absence of
the "philosophy of translation" concept unambiguous definition in the modern anthropological and philosophical
space and seeks to take into account all the factors affecting the newly created text quality due to the all participants’
features reviled on every stage of the text translation process. Today, the "philosophy of translation" is a widely used
phrase, though ignoring the characteristics of man as a single meaning creator of the concept under study. The arti-
cle provisions are based on philosophical, translation, and psychological studies with an emphasis on classical and
non-classical anthropology research (Gadamer, Khoma, Holovach, Chepeleva, Dizdar, Leonov, Lotman, Bakhtin,
etc.). Originality. The author proposes a methodology for the original philosophical text adaptation and presents a
generalized step-by-step scheme for its translation, which helps to solve the personality of the researcher and/or
translator’s influence problem on the individual author’s meaning preservation during its reproduction in a reader’s
convenient language. Conclusions. A look at the "philosophy of translation” from the philosophical anthropology
point of view allows us not only to consider the process of translation from the individual characteristics of all the
participants (author / philosopher-reader-researcher / translator-reader-philosopher / reader) but also to describe such
translation methodology by concentrating on highlighting the author’s reasoning course, which rises new knowledge
and encourages further philosophical reflection within the human nature instability problem. The translation of a
philosophical text not only reproduces the semantic structure of the original message but also provides a number of
possible dialogical reactions to it as an object of human phenomenology. The proposed concept takes into account
any reader’s needs, fully preserving the author’s position.

Keywords: philosophy of translation; personality; identity; understanding; psyche inexhaustibility; meaning;
human nature; hermeneutic circle

Introduction

Today "philosophy of translation™ is an urgent concept in the modern philosophical environ-
ment and affects the interests of both philosophers-researchers studying foreign-language
sources and a wide range of foreign philosophical sources readers. It requires a methodology
formulation for creating world-famous philosophical works with primary Ukrainian translations
based on promoting and qualitatively improving both the work on the text and the Ukrainian-
language text.

In the course of "philosophy of translation™ problems research, it is advisable to take into ac-
count the anthropological component allowing, first of all, to single out several target text reader
categories determining the way of work and the degree of possible original source interpretations
in the new text, with its content full preservation. Thus, the "philosophy of translation™ aims to
outline not only the tools but also the limits of possible deviations from the main text, depending
on a particular person’s final request.
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For a long time, the question of a philosophical text translation was discussed mainly within
the analytical philosophy framework without taking into account anthropological multidimen-
sionality, the psyche inexhaustibility while various interpretations appeared, and did not correlate
with culture as an anthropological phenomenon. The ancient heritage in Latin was translated on-
ly during the Renaissance casting doubt on the many translations adequacy carried out at the in-
tersection of cultural eras expressed in the 'purity’ of the newly created text meaning. In the
XX century, and even stronger in the XXI, due to the philosophical space globalization and the
anthropological issues actualization, the foreign-language philosophical texts translation acquires
an individual revision. On the one hand, the differences in the cultural epochs’ temporal dimen-
sions (source creation time/translation time/modernity) must be taken into account, on the other
hand, there is a philosopher — a person capable of comprehending the source thought but not al-
ways able to independently accurately select words in the native language to fully convey the
content, especially in a language accessible to the wide non-philosophical community.

Consequently, the focus on a possible reader should take place within the language of transla-
tion itself, which, while preserving the meaning of lexical units, turns to hermeneutic interpreta-
tion, based on the instability of human nature. Thus, the "philosophy of translation™ emphasizes
the anthropological issue of overall modern Ukrainian philosophical thought identity in the mul-
tilinguistic discourse.

Purpose

Taking into account the activity intensification among the Ukrainian-speaking philosophical
and translation community in order to form national identity and its own philosophical thought
from the beginning of the XXI century, the research aims to determine the "philosophy of trans-
lation™ methodology as a tool for translating primary philosophical texts from the point of view
of anthropology, namely, direct participants of creating and understanding the text involving the
following tasks solution: "philosophy of translation™ concept concretization in order to preserve
the key principles of working with primary texts in a relatively new but extremely important an-
thropological direction by clarifying the author’s personality role as the primary text creator,
which is the subject for further perception by other recipients; revealing the semantic content un-
derstanding aspects of the primary text by the translator in order to carry out the translation to
prevent its distortion; requirements for the translation process determination as a means of bring-
ing the reader closer to understanding the author by the language barrier elimination as one of
the culture as an anthropological phenomenon manifestations.

Statement of basic materials

Recent publications analysis

D. Dizdar’s (2011) Deconstruction examines in detail Jacques Derrida’s deconstruction as a
means of reading and translating a philosophical text from the point of view of the final recipient
and emphasizes the peculiarities of the method’s influence on the final text content formation in
order to preserve its meaning, rejecting the individual’s influence on the text presentation way.

M. Lederer’s (2010) Interpretive Approach is devoted to a fundamentally new way of the text
meaning understanding, outlining the spheres of its perception intersection by the author and
readers, and the translator’s role, supposed to grasp this boundaries coincidence when creating
the translation, similar to the non-classical anthropology provisions.
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To create an algorithm for working with a philosophical text during its translation, we studied
J. Naudé’s (2010) Religious Translation suggesting ways to preserve important features for reli-
gious texts and paying attention to such a translator’s competencies. Considering the lasted mu-
tual influence of philosophy and religion, we find it important to study the methods of translating
similar texts.

Since a high-quality translation is impossible without a correct primary text meaning under-
standing, it is important to take into account the human nature instability and the psyche’s inex-
haustibility while the author and the reader interact within a certain text described in Text and
Reader by N. Chepeleva (2015).

The entries from the European Dictionary of Philosophy: The Lexicon of Untranslatables in
4 volumes (Cassin, Sihov, & Vasylchenko, 2011a, 2011b, 2013, 2016), are also taken into ac-
count clearly demonstrating a modern approach to the translation of philosophical texts emphasiz-
ing the need to preserve the original edition meaning for the Ukrainian-speaking reader’s identity.

V. Porus (2016) tries in his What does it mean to ‘understand’ a literary text? to consider ar-
tistic text understanding from the meanings polysemy perspective and greater potential of inter-
pretations arising as a result of individual linguistic expressions used by the author and the read-
er’s (and the translator’s) ability to reproduce in his vision an integral system of signs and imag-
es created by the author, and endowing their specific properties due to the certain lexical units
choice allows us to talk about the relevance of a deeper study of the meaning formation process-
es participants within the source and translation languages. In the introductory articles and after-
words to philosophical modern translations, we find a brief argumentation of philosophers-
translators serving as a justification for such source text interpretation (Husserl, 2009; Khoma,
2014; Plato, 2018) emphasizing the translator-editor’s and the whole research group personali-
ties” importance as understanding and preserving source meaning inherence.

Thus, the meaning does not arise by itself and the work cannot lose meaning after its transla-
tion, however, a dialogue between the reader and the author may not happen leading to only the
content transfer with the complete or partial loss of its identity. Translations into Ukrainian of
two philosophical texts aimed at different recipients are considered as an example allowing stat-
ing the methodology universality proposed in the article (Patton & Cannon, 2019; Plato, 2018).

Participants needed for a philosophical text translation process

What is the reason for the communication between the personalities of the authors and the
readers? What contributes to the formation of adherence to the theories of one philosopher and
makes to critically deny the work of another? Why is it difficult to perceive foreign language
philosophical texts even in the native language? What did the author really want to tell? Note that
a philosophical text, in contrast to an artistic one, is primarily focused on illuminating the internal
dialogue that occurs in the process of attracting a new type of sensibility. That is, when writing a
text, there is a process of self-awareness and building of logical, cause-and-effect, evidence, or
vice versa, contradictory manifestations of inexhaustible mental processes later offering the reader
new or once again confirmed theses. To introduce a 'new' meaning, the author mainly focuses on
his own intuitive experience. The 'consistency' and 'obviousness' of the proposed concepts are
clear from the very beginning for him personally and are not always so accessible to readers who
are not the author’s students, followers, or researchers, especially when the text is read after cen-
turies in a completely different cultural-historical environment. The question of how much the
philosophical text author seeks to simplify and adapt his text is quite complicated. Does the author
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strive to be understood by others? Whether he 'thinks' of all possible ways of his text interpreting?
Does he take into account the possibility of translating his texts into other languages? We can
surely assert that when creating the majority of philosophical texts, the author does not focus on a
specific readership and uses a language ‘convenient' for him personally, using both established
philosophical and general concepts and giving new meanings to well-known words.

The reader’s personality seems even less ambiguous. In addition to the working language, the
reader can differ in a number of criteria and factors that, due to the differences in human nature
and the psyche inexhaustibility and even intuition, affect the degree of the necessary text adapta-
tion for its holistic perception. Of course, when translating, the author’s word authenticity should
be kept, and not adapted to a recipient and every individual’s needs, however, it should carry out
the translation taking into account the author-reader pair.

The question "Who should translate a philosophical text?" is still under discussion due to
strivings for perfection, but there is no single answer. We will only try to outline a portrait of the
"ideal" translator. Speaking about an ideal translation, we will mention the potential for the orig-
inal text author to be a simultaneous bearer of several languages and cultures. In this case, we
will talk about bi- or even possibly polylinguism positively affecting the creation of the text in
several languages. However, the author is unlikely to translate himself. There will be his intuitive
expression in another language minding cultural characteristics as an anthropological phenome-
non. Let a translator be a person who is not the author of the original source. R. Stolze in his
Hermeneutics and Translation notes:

The translator expresses content understood from a source text and be-
comes a co-author for the target text, but before translating the source
text he or she has to grasp the message. ... The focus is on translation
competence as a deeply subjective phenomenon as regards comprehen-
sion and writing, and this situation is best analyzed against the back-
ground of hermeneutics. (Stolze, 2010, p. 141)

Usually, before a text is translated, a so-called technical task outlining the further observa-
tional when working with the text points is drawn up. In other words, the hermeneutic approach
presupposes a clear distinction between the translator’s own point of view and what the text ac-
tually expresses (Stolze, 2010). That means that translation can be carried out by an ordinary
translator after clear instructions given by philosophers-anthropologists.

Text as an anthropological and philosophical category

To create a set of actions for working on a philosophical text translation, let us remind its
hermeneutic definition: the text is an intermediate stage in the process of establishing mutual
understanding between the author and the reader "acting only as a temporary intermediate fixa-
tion of a linguistic work fulfilling its mission in the act of reading/pronouncing” (Gadamer,
1991, p. 65). That is, to understand the author means to understand all the texts he wrote. Semi-
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otics as well as non-classical anthropology brings a philosophical text author to the level of a
unique code with known and to be decoded symbols. Y. Shaev explains:

Even the unique techniques that the author uses, the individual "traits™,
the peculiarities of the author’s style (considered in a broad sense as the
philosophical texts author, artistic texts and various works of art), accord-
ing to essence, is a lexicode that, after study, can be codified and conven-
tionalized. Thus, Schleiermacher’s task is to understand the author — this
is the author’s code understanding, the possibility of its mastering.
(Shaev, 2012, p. 1)

For us, this means that such decoding should precede the direct translation and should be car-
ried out precisely by a philosopher, or a group engaged in a deeper author’s heritage research and
analysis. At this stage, the main thing is the meaning understanding inherent in the content and
reaching an agreement within the professional philosophical community regarding the meanings
that the lexical units used by the author, acquire as a result of an unintentionally created 'lan-
guage game'. It requires a long interpretation period with the study of professional, historical,
cultural, social, and other, possibly purely personal, anthropological factors that could influence
the formation and formulation of the author’s views. This stage is extremely important and
avoids an unreasonable multiplicity of translation attempts due to the individuality of the au-
thor’s visions interpretation. The pre-translational stage also allows selecting or creating the best
equivalents to convey the original text meaning. It can also beneficially affect the priority of an
author’s works by translating and determining the potentially interested readers.

Anthropological trend of philosophical translations

As soon as the philosophical community determines the author’s text importance the next step
should be this translation purpose clarification and the actual possibility of its creation. D. Dizdar
offers his explanation of J. Derrida statement:

"Therefore the thesis of philosophy is translatability in this common
sense, that is, as the transfer of a meaning or a truth from one language to
another without any essential harm being done" (Derrida, 1985, p. 120).
As this translatability thesis is vital for the survival of philosophy, the
failure of translation also means the failure of philosophy itself. (Dizdar,
2011, p. 32)
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Based on the following considerations, the question of translation possibility is not correct,
however, one should distinguish the degree of its proximity to the original text content in order
to achieve a specific goal. For example, if we are talking about working with sources involved in
the specific author decoding, there may be a translation for personal use, occurring fragmentari-
ly or selectively with the exception of irrelevant (according to the researcher) information and be
a pure 'draft'.

If the text is of a certain historical, philosophical, cultural, historical, scientific, or literary
value, its translation should be as close to the meaning of the original text as possible with the
maximum possible approximation to the method of its original presentation by the author. In
other cases it should be translated as close to the source text as possible. Imagine that human na-
ture allows the author to speak any native for the reader language. Could this text sound slightly
different? Probably yes. Can the meaning expressed in the target language in a different way
change? Maybe, but this is what we are trying to avoid in a pre-interpretational stage.

Another way of presenting the text is possible for non-philosophers. In this case, we are talk-
ing about the degree of already translated text adaptation with an extended editor’s commentary.
Now the book is no longer a direct translation, but a kind of the source text content presentation
in a simplified language, explaining the author’s opinions in an appropriate for him way. Such
texts focus on the translation and become independent works based on the source texts or their
translations but they do not claim to be accurate.

Such an example is the Ukrainian translation of a Philosophy (Patton & Cannon, 2019) from
the Science in Comics series done by O. Nehrebetskyi and edited by N. Kryvda. In fact, the book
is a history of philosophy in personalities. There are 6 sections: Logic, Perception, Conscious-
ness, Free Will, God, and Ethics. The choice of materials was done in English, which is not the
native language for most of the thinkers mentioned in the book. However, it was the high-quality
primary translation into English and a deep meaningful understanding of each thinker’s concepts
that made it possible to convey the most important essence of the trend and to create a witty vis-
ual series positively affecting the philosophical terminology perception, testifying to the benefit
of the quality and degree of the previously translated text simplification. The book also has a
Glossary and Bibliography sections allowing continuing the deeper study of philosophy.

Let’s study the Ukrainian translation of the English-language book, which in our case can
be considered the primary source. The English book The Cartoon Introduction to Philosophy
(Patton & Cannon, 2015) immediately states the circle of possible readers focused on the in-
troduction to philosophy. The Cartoon indicates a way of presenting material, namely 'in com-
ics', appealing to even more specific readers focused on the visual perception. Yes, the Ukrain-
ian translation is a part of the Science in Comics series, however, Philosophy from the Science
in Comics series and Introduction to Philosophy in Comics are perceived differently by the
reader and can cause the philosopher to lack a scientific approach while a beginner is interest-
ed in a more simplified edition. At the same time, we find translations of this English book in a
total of 14 different editions, in particular in Spanish Filosofia en Vifietas (Patton, n.d.) and
Greek H pilooogpio oe kopuko (Patton, n.d.). In these titles we also do not find an "Introduction
to", but fully preserved the phrase "philosophy in comics”. It turns out that the original source
names, and their translation into Ukrainian and two other languages are by no means fully pre-
served. Does this affect the very meaning put by the author? Does this understanding bring us
closer or, on the contrary, mislead the original text perception? Also, note that in all transla-
tions the author’s illustrations are fully preserved; that is, only the text has undergone adapta-
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tions and interpretations. Unfortunately, the book lacks sections like Translator’s Comments or
Reviewer’s Commentary, allowing us to understand the methodology for implementing this
translation from the philosophical point of view. There is also no recommended readership (ex-
cept marking the book as a popular scientific edition on the last page. In Glossary, it is useful to
see not only the terms interpretation in Ukrainian (which is not a translation) but also the corre-
spondence to the source language contributing to the formation of a bilingual perception. Some
terms are presented with the Latin origin word which later formed the term. For example,
'koncexeenyianizm' (UKrainian) is not a proper Ukrainian word and rather difficult to perceive,
but borrowed, or rather transliterated from English consequentialism, which comes from the
English consequence (which is more common in use and is known in Ukrainian as 'macrioox")
coming from the Latin consequens and retains its original meaning in English. The Ukrainian-
speaking reader, not a philosopher, rather forms the word 'racrioxosicms', not included in the
modern Ukrainian lexical stock but is clearer and easier to remember and use.

The Bibliography section includes a list of Ukrainian-language translations of classical philo-
sophical texts. It significantly differs from the English reference list, not allowing the Ukrainian-
speaking reader to delve into the works selected by the author of the English-language edition to
substantiate their claims; therefore, it supplementary informs about Ukrainian texts available for
further reading. Thus, we can conclude that attention to the anthropological factors contributes to a
better understanding of the philosophical text’s meaning and brings the reader closer to the author.

The necessity of philosophical texts translation

Talking about the author’s understanding, we must read the source text in mind all the factors
influencing his way of thinking. Otherwise, it creates artificial extra barriers preventing the au-
thor’s meaning integration into the reader’s space at a sufficient for further comprehension and
processing level. As Y. Shaev notes,

Philosophical creativity within the framework of this “connotative type"
(perception of works not as metaphysical total-explanatory schemes, but
as directions of interpretation, which are a kind of semantic perspectives,
within which possible experiences of thinking as a movement are not fol-
lowed by the thought, but rather in the semantic space of thought) is
largely based on hermeneutic interpretations of predecessor thinkers
texts. In this sense, in general, any philosophical work is to some extent
historical and interpretive in its essence. (Shaev, 2012, p. 4)
This is how philosophical trends, traditions, and schools were formed. These searches de-

mand original texts re-reading and translation to overcome the age-old human nature instability
problem.
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Philosophical text understanding features

The attention to the philosophical text understanding is different in certain points’ emphasis
depending on the translator’s view and target language though the original text meaning remains
unchanged. Though the original meaning was embedded in the original text, which remains un-
changed, this forces our contemporaries to return to the study of primary sources in an attempt to
find truth through understanding.

Understanding according to N. Chepeleva’s The Text and a Reader

...1s the meanings assimilation and generation process, which main char-
acteristics are the source message meaning (concept) restoration and the
synthesis of new meaning as a result of interaction, the collision of mean-
ing embedded in the text by its author and the subject’s semantic field
perceiving the message. (Chepeleva, 2015, p. 53)

Thus, the translator needs to make the text clear for the reader "on two levels: structural
(meaningful), the main characteristic of which is the author embedded meaning restoration, and
semantic, which can be considered as a process of the source text content transformation into an-
other sign-semantic system, i.e. its rethinking by the recipient” (Chepeleva, 2015, p. 53).

The main understanding characteristic at the first level is based "on M. Zhinkin idea defining
meaning as an informational formation that does not contain words, but can be deployed in a
number of synonymous texts" (Chepeleva, 2015, p. 53), the process of reproducing the text
meaning. This is one of the keys for philosophical texts translation because it is the initial and
final stage of the information folding process in one language and its unfolding in another. In
other words, the translation process depends on a deep original text understanding occurring in
the case of 'folding' 'correct’ information for further expression in the reader’s language allowing
him to ‘translate’ this text into his own internal language of meaning.

M. Zhinkin (1982) explains this by the subject-schematic code formation allowing text con-
tent to be captured in the form of a generalized semantic scheme. Thus, the philosophers’ pre-
translation task is to understand the meaningful text level by its folding and compression. As a
result, the original message semantic structure is reproduced, which is key to further qualita-
tive translation. It is due to cognitive comprehension operations, first of all, structuring and
restructuring of textual information, its compression and semantic weighing that the author de-
coding takes place allowing the translator to further restore the meaning.

This process is especially important for the translation of the philosophical texts because it
has a potential set of meanings, which, in turn, due to the contextual richness of the original mes-
sage, i.e. the presence of a large number of semantic layers, each of which sends the recipient to
the appropriate context, creating the language game effect. The philosopher’s task is to find
those 'semantic keys' (‘codes’) allowing him to reproduce the text concept. We insist that this
process should be carried out by a specialist or a group of specialists in a particular philosophical
field in order to increase the author and the primary recipient contextual systems coincidence to
avoid described by H. Gadamer "throwing meaning on the text" possibly leading to seeing in the
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message some content that is missing in the text. In the case of only a partial author and philoso-
pher (translator) contextual systems coincidence, the latter builds his own ‘counter text' based on
the original message semantics and complements it with his own understanding (Kolesnykova &
Matveyeva, 2019). In such a case we are talking about the understanding manifested in the clash
of the author and philosopher (translator) meanings. As a result, the original text is not translated
but an independent work appears continuing one of the mental paths laid in the original work
meaning.

In order to verify the decoding process and further understanding, text restructuring must be
done. That ensures a work meanings hierarchy establishment helping to properly build the inter-
nal (semantic) translated text structure. In this way, we will ensure the correctness of future
translation in advance, because the restructuring of textual information will not only understand
the original text as a whole, but also

...highlight its main idea, determine the essential, establish semantic
connections between individual elements of the work. Failure to restruc-
ture the text leads to misunderstanding. This is primarily due to the fact
that the individual semantic blocks of the work often contain information
that is different from what they would carry, being included in another
context. Restructuring, thus, makes it possible to understand the text in
its entirety, highlighting its main content. (Chepeleva, 2015, p. 56)

A. Leonov’s (2015) David Chalmers’ "Zombie Argument”: Translator’s Foreword is an exam-
ple of a pre-translation stage in which the author argues the selection of Ukrainian equivalents
to English lexical units with numerous references to Chalmers’ own publications and his re-
searchers in order to find common ground in each of the reader’s languages. Thus, translations
of both individual words and whole sentences are offered for contextual completeness. The au-

thor also refers to the other philosophers’ translation experiences giving him confidence in the
relevance of their interpretations.

In this introductory article, 1 will discuss some of the problematic aspects
of the key terms translation — this, in my opinion, should somewhat facil-
itate the translated text understanding and perception. The analyzed con-
cepts are placed here not in the chronological order in which they appear
in the translated text, but in the order that reproduces the general logic of

their use. (Leonov, 2015, p. 51)
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In our opinion, such articles aim to find word combinations in the target language confirming
the text identity for the reader.

The new type of sensitivity in target text creation

After completing all the decoding stages and creating a 'key' guaranteeing the target text
content meaning preservation, one can proceed to its reproduction in the reader’s language.
This happens by the primary text content unfolding in another language. At this stage, the main
indicator is the understanding control. Text structuring in the target language happens on the
conditions necessary to preserve its meaning as a whole, its main idea. The preference for one
or another way of formulating a new text is given on the basis of the main unifying principle of
meaning explication. This enriches a professional translation with such blocks as From the
Translator, Glossary, or References and gives the reader an opportunity to see the relevance
and validity of such translation.

Speaking of adapted text for wider reading on the basis of such a translation, the presence
of such sections separately from the translated text could help to better adapt it to the needs
and requests of individual readers, thereby simplifying its perception and understanding.

Such sections contribute to more accurate text adaptation to individual reader needs and de-
mands by its simplification. The ability to foresee such questions and separate possible answers
into another block helps to maintain control over the original text meaning preservation, estab-
lish semantic connections between work individual elements, fix text’s main semantic nodes and
predict the further way its content formatting. They are aimed at optimizing the unfolding text
meaning process.

In the adapted text, the author’s explanatory comments allow to activate the reader’s cogni-
tive sphere and arouse his attention and cognitive interest in a specific issue, which contributes to
more successful discipline mastery.

Implementing the target philosophical text content formatting the translator should be aware
that the leading understanding mechanism is the dialogue between the author and the reader
thanks to his (the translator’s) competent mediation. It is defined as a communicative process of
real or supposed partners, during which "not only an information exchange happens, but the
identification of semantic positions points of view, value orientations and partners’ personal
meanings. The result of such a dialogue is a new meaning synthesis arising as an interaction result,
the interlocutors’ semantic positions collision” (Chepeleva, 2015, pp. 57-58).

Thus working on a foreign language philosophical text the translator reproduces the seman-
tic original message structure and presupposes a number of possible dialogical reactions to it,
caused by the points of view mismatch, the author and the future reader’s semantic positions
clash. Among the possible reactions, M. Bakhtin singles out the dialogical reaction, which, in
our opinion, can also be considered the greatest deviation source from the primary text content
affecting the meaning preservation quality.

Psychologists, in particular N. Chepeleva (2015, p. 58), distinguish among the factors causing
reader’s and translator’s dialogical reactions:

« everyday ideas and inherent in the text theoretical knowledge collision. A solution should
be in a pre-translation work with the text by philosophers-specialists;

« the difference between the reader/philosopher’s personal experience and the information
contained in the text. It is to avoid individual decoding of the author’s foreign language text we
propose to involve the experience of a wider professional community, aware of the author works;
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« discrepancy in the assessments of the author and the reader/philosopher of certain provi-
sions, events, and persons. It is the text’s relevance and priority determination in a particular
country due to historical, cultural, or other circumstances. Actually, this criterion should form an
initial request;

« different author and the reader/philosopher and/or translator’s theoretical background (be-
longing to different scientific schools). At the stage of decoding the author, it is important to use
the actual, generally accepted in the target language country philosophical terminology. In
Ukraine, the implementation of this task is facilitated by the use of the European Dictionary of
Philosophy, designed not only to help qualitatively and accurately choose the Ukrainian equiva-
lent of a certain term but also to provide additional information helping in navigating the topic
and trend understanding;

* the discrepancy between the emotional attitude of the author and the reader/philosopher to
certain events, facts, persons, or opinions in the original text may interfere with an actual as-
sessment of the text’s importance for the development of a certain philosophical community and
may form an attitude towards a particular text or the entire author’s heritage as such that
shouldn’t be translated;

* not justifying the expectations, hypotheses, or guesses of the reader/philosophical society
regarding the further work content. Sometimes researchers are encouraged to work with the
source text by the work through already existing translations using intermediary language or
machine translations. While working with the source, the erroneousness of the first impression
may become clear and the decision of further studying this text in order to translate it can be
agreed,;

« the difference between the author and the reader/philosopher’s goals. In our opinion, this
factor should be taken into account at the stage of a full-fledged source reading and may remain
relevant under the condition of a fragmentary contextless translation of a certain widespread au-
thor’s quote, which, without full context, can be interpreted in favor of various, sometimes con-
tradictory theories.

As a completed translation of the original into Ukrainian, consider Plato’s (2018) Feast trans-
lated by Uliana Holovach, published in 2018. The book is a new interpretation of one of the
thinker’s key works, carried out as a result of translation from ancient Greek according to the
publication of Harvard University in 1925 (Plato, 2018). "The translation and commentary were
made thanks to the Science Support Foundation (Kasa im. Josefa Mianowskiego) and the Inter-
national Center for Plato Research of the International Academy of Philosophy in Liechtenstein”
(Plato, 2018), which speaks of the international philosophical community involvement in the
fundamental study of the author’s creative heritage and contributes to the formation of a leading
method of interpreting and translating the work meaning. We also find the recommended reader-
ship: "For philosophers, ancient philologists, literary scholars, theologians and everyone who is
interested in the history of European philosophical thought™ (Plato, 2018), which provides a high
scientific and professional level translation appropriate for readings by specialists in the field of
philosophy, linguistics, literary criticism, theology and a wide range of readers interested in the
history of philosophy.

Analyzing the publication structure, we note the Introduction to Reading Plato’s Feast by
Giovanni Reale, whose purpose is to prepare the reader to perceive the thinker’s text and is de-
signed to tune in to perceive and comprehend not only the work content but, first of all, its mean-
ing. The researcher, starting with consideration of hermeneutic nature issues, reveals the essence
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of Plato’s work step by step, giving the reader a key to the so-called symbolic author’s code of
the primary source, which in advance helps to reduce the number of potential interpretations of
meaning through contextual combinations of lexical units.

The text of the Feast itself is presented in a bilingual format, which allows you to access the
original text and, if you know Old Greek, at any time 'contact' the author directly with your read-
er’s or purely professional request. Also in the Ukrainian text, we find the link Comments on
reading Plato’s Feast posted in a separate block and are fully designed for the Ukrainian-
speaking reader, who, if necessary, could refer to the section for a detailed philosophical and
translation commentary or deepen his own knowledge on the issue. Further, we find a biblio-
graphic index allowing us to independently refer to the primary sources of world researchers
who influenced the creation of such ancient Greek text interpretation with subsequent direct
translation into Ukrainian.

The researcher also created a subject index using a modern Ukrainian-language philosophical
conceptual base with a link to the translation text. It is also supplemented with indexes of names
and titles and sources and citations, a list of abbreviations is presented separately. Such applica-
tions are valuable for a wide range of scientists, researchers, and readers allowing maximizing
the translated text potential to meet the reader’s needs, while it remains possible to independently
read the text of the Feast without the translator’s intervention in the interlinear space of the Pla-
tonic text.

In our opinion, this approach to translation clearly demonstrates the strategy of “philosophy
of translation” and allows determining the hermeneutic adaptation approach methodology for
adapting the original source for its translation into the recipient’s language taking into account
the anthropological trend.

"Philosophy of translation™ as an anthropocentric view of the text guarantor

In our publication Problematic Field of "Philosophy of Translation™ we proposed the follow-
ing definition of the concept of "Philosophy of translation' as a philosophical methodology of
primary sources meanings creative adaptation to the semantic field of actualized requests
against the primary content cumulative space background"” (Kovtun & Shabanova, 2020, p. 56).

In our opinion, in this article we have presented in detail possible source philosophical text
adaptation methodology during its translation, relying on the research results in the field of phi-
losophy, anthropology, psychology, and modern translation studies. Summarizing the entire de-
scribed process of working on the text, we propose the following step-by-step scheme for philo-
sophical text translation: 1. Research group formation consisting of philosophers who are experts
in the work of a particular author (possibly at an international level); 2. Study of the psychologi-
cal features of the author’s mental realization whose work is being translated; 3. Works transla-
tion priority determination according to the philosophical society request; 4. Study of available
texts of translations and comparative analysis of their specifics in order to identify hermeneutic
variability and phenomenological reconstructions of the original text; 5. Determining the
worldview request of the philosophical community for the actual translation of the original text;
6. Determining the range of potential readers and features of anthropological demand; 7. Carry-
ing out meaning 'decoding’ of the work by agreeing within the philosophical community of the
lexical items’ contextual meanings that can significantly affect the understanding of the text con-
tent; 8. In case of impossibility to translate independently, appeal to translators who are compe-
tent in philosophical issues; 9. Implementing the control use of the translated work in the text in
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order to verify the preservation of meaning; 10. Creating a list of possible questions and grounds
for reviewing the relevance of such a translation of the work and, based on them, creating philo-
sophical comments in accordance with the recipients’ anthropological requests; 11. Clarify the
appropriateness of a more adapted text for the non-professional philosophical community and the
implementation of such texts on the basis of professional translation, taking into account the
needs of a particular category of readers, indicating that the text is not a direct translation of the
work.

It should be noted that adherence to such an algorithm does not guarantee the need for fur-
ther primary sources clarifications; however, the wide involvement of representatives both on
the part of research philosophers and the part of competent translators within the same cultural
and linguistic space increases the likelihood of consolidating efforts and improving the general
quality. This should benefit the Ukrainian philosophical thought development and the Ukraini-
an philosophy identity formation within its own linguistic space marked by the presence of the
historical and philosophical classical creative heritage in a language clear for the majority of
interested readers.

Originality

The author substantiated the source philosophical text adaptation methodology to the actual
request and the recipient’s linguistic space, and presented a generalized step-by-step philosophi-
cal text translation scheme, taking into account the key anthropological doctrine ideas, arising
from the hermeneutic circle and phenomenological intentions helpful for the problem of preserv-
ing the author’s meaning reproduced in a convenient for the reader language.

Conclusions

The process of translating a foreign language philosophical text is extremely complex and
multifaceted. It is impossible without the involvement of the human ability to understand and
realize the meanings. Today, the process of creating our own Ukrainian fund for translating
classical and modern philosophical texts is under formation adding to its actualization and rel-
evance in the light of the desire to master the Ukrainian-language cultural and historical herit-
age. The philosophy of translation anthropological dimension allows not only to consider the
translation process by all its participants (author/philosopher-reader-researcher/translator-
reader-philosopher/reader) but also to describe the methodology of such translation, focusing on
the main features of content construction philosophical text — highlighting the course of the au-
thor’s reasoning, which generates new knowledge and should encourage further philosophical
reflections. The philosophical text translation presupposes a number of possible dialogical reac-
tions caused by the author and the future reader’s semantic positions collision. The proposed
methodology is aimed at overcoming the problem of preserving meaning when transferring the
primary text content into a new linguistic, historical-philosophical, anthropological, cultural, so-
cial, and other contexts leveling participants’ personal factors influence the final text. Primary
source understanding and presenting it in the reader’s native language promotes better infor-
mation assimilation and allows its further transformation, expanding the semantic limits of philo-
sophical multidimensionality.

Considering the fact that philosophy has long included language, text message interpretation,
and ambiguity in the range of its interests, interlanguage translation is a relatively new field. It is
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only forming its principles and expecting philosophical heritage preservation in an extremely
fast-paced multicultural world in which the concept of man is decisive and as a derivative of the
meanings exchange at the level of multilingual space increasingly requires the involvement of
anthropological algorithm of the "philosophy of translation".

Considering the fact that philosophy has already included language, text message interpreta-
tion, and its ambiguity to its interests, interlingual translation aims to preserve the invaluable
treasure of philosophical heritage in an extremely complex multicultural world seeking to trans-
late meanings through the defining concept.
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AHTpOnoJoriyHicTs 'giocodii nepekaany’’ y cyaacHoMy yKpaiHCbKOMY
¢pinocodcbkomy nmpocropi

Mera. JlocipkeHHST CIIPSIMOBAHO Ha OKpecleHHs Merozounorii "dinocodii mepekiany” sSK iHCTPYMEHTY IS
3MIACHEHHS MepeKIIaliB MePIIoKepeNbHIX (PITOCOPCHKUX TBOPIB 13 TOUKH 30py YYaCHUKIB CTBOPEHHS 5K 00’ €KTYy
(himocodcpkoi aHTpONONOTI, M0 Mependavae MOCIiIOBHE PO3B’A3aHHS TaKHUX 3a/a4: a) 3 sSCyBaHHS POJI 1HIUBITY-
AIIBHOCTI aBTOPa SK TBOPLS NEPBHHHOTO TEKCTY, SIKMH BUCTYIA€ 00 €KTOM CIPHHHATTS Ta PO3YyMIHHS PELMITIEHTa-
MH; 0) ZOCHIIKEHHS MOTEHIliaTy JIIOACHKOI MICUXIKK SK MOJyCY CMHCJIIOBOTO KOHTEHTY MEPBHHHOTO TEKCTY Iepe-
KJIagayeM Ta 3IifICHeHHs Nepekiany 3aluisl 3armo0iraHHg HOro BUKPHUBIICHHS; B) BU3HAUCHHS BUMOTH IO HPOLECY
mepeKyany sk 3aco0y aHTPOIOJIOTYHOTO HAOIKEHHS IO PO3YMIHHS aBTOpa 3ac00aMu YCyHEHHsI MOBHOTO 6ap’epy.
Teoperuunuii 6a3uc. ABTOPH BUXOJSThH 13 NPAKTUYHOI BiJICYTHOCTI OJIHO3HAYHOI'O BHU3HAUYEHHS MOHATTS "Qino-
codii mepexnany” B cydacHOMY (GiToco()ChKO-aHTPOIOIOTIYHOMY IIPOCTOPI, BPAXOBYIOUHM CYKYITHOCTI YHHHUKIB,
SIKI BIUTUBAIOTh HA SKICTh HOBOCTBOPIOBAHOTO TEKCTY Yepe3 0COOIMBOCTI (PYHKI[IOHYBAHHS BCIX YYACHHUKIB MPOIIECY
Ha KOX)KHOMY eTami pobotu 3 TekcroMm. Ha choromui "dimocodis nmepexiany” € MHUPOKO BUKOPUCTOBYBAHUM CJIO-
BOCIIOJIy4€HHSIM, NpoTe 0e3 ypaxyBaHHS OCOOJIMBOCTEH JIIOAMHH, SIKa € TBOPLEM €INHOTO CEHCY JOCIHiIPKYBaHOTO
noHATTs. OnucaHi B CTaTTI MOJOXKCHHS IPYHTYIOThCS HA JOCTIDKCHHSAX B Tany3i Qimocodii, mepekiiago3HaBCTRa,
TICUXOJIOTIT 3 aKIEHTOM Ha IOJIOXKEHHsS Kiacn4Hoi Ta Hekmacu4yHoi antporoiorii (I'amamep, Xoma, I'onosad,
Yemnenesa, [izmap, Jleonos, Jlorman, baxtix Ta inmi). HaykoBa HOBHU3HA. 3alipONIOHOBAHO METOONOTIIO aanTariii
MePIIO/PKEPENEHOTO (DLTOCOPCHKOTO TEKCTY Ta MPEACTAaBICHO y3arajJbHEHY ITOKPOKOBY CXEMY 3AIHCHEHHS Tepe-
KiIaxy ¢GiuIocoChKOro TEKCTY, IO CIpPHSE BUPIMICHHIO MPOOIIEMH BIUIMBY OCOOMCTOCTI IOCTigHWKA Ta/abo mepe-
KJ1aaqa Ha 30epeXeHHs iIHAMBITyaThbHOTO aBTOPCHKOTO CEHCY MiJ Yyac HOTo BIATBOPEHHS 3PYYHOIO IS YATA4a MO-
Bo10. BucHoBku. [lorssin Ha "dinocodiro nepexnany” 3 Touku 30py Ginocodchkoi aHTPOIOIIOTIT T03BOJISIE HE JIUILE
PO3IIISTHYTH TIPOLIeC 3MiMICHEHHS MepeKiany 3 OOKy IHAMBIAyaIbHUX OCOOIMBOCTEH BCIX YYACHUKIB I[LOTO MPOLECY
(aBrop / pinocod-unray-gocmiaHukK / nepexnanad-untad-Qinocod / unTay), a i onmmcaTd METOIOJIOTII0 3IilCHEHHS
TaKOro TIepeKiaay, KOHLEHTPYIOUHCh Ha TOJOBHIA 0OCOOMMBOCTI MOOYIOBH 3MICTY (DilOCOPCHKOTO TEKCTY —
BUCBITJICHHI X0y MIPKYBaHHS aBTOpa, CIIOHYKAIOYH JI0 MOJaIbIIol (iocodchkoi pediiekcii B pamkax mpobdiemMu
HECTIMKOCTI JFoJIChKOT mpupoau. Ilepexian (itocopChbKOro TEKCTy HE JIUINE BIiATBOPIOE CMHUCIIOBY CTPYKTYPY
BUXIZIHOTO TTOBIIOMJICHHS, a i mependavae 1ry HU3KY MOKIJIMBUX JIAJOTIYHUX PEakliil Ha HbOTO, K 00 €KTy de-
HOMEHOJIOTT JIIOAWHY. 3arpolloHOBaHa KOHLICIIIS BPaXxoBY€e MOTPeOU Oy/b-sIKOr0 MOXKJIMBOTO YUTaya, TOBHICTIO
30epiraroun aBTOPCHKY MO3HIIIIO.

Kniouosi cnosa: dinocodis nepexnany; 0COOUCTICTh; 1EHTHYHICTD; PO3YMIHHS; HEBUYEPITHICTD IICUXIKH; CEHC;
JIFOJIChKA MPUPOJIa; TEPMEHEBTUYHE KOJIO
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Youth as a Representation of Essentialities of Human Being

Purpose. This article reveals the importance of the analysis of the theory of generations to identify the essential
characteristics of the phenomenon of youth. Theoretical basis of this study is socio-philosophical anthropology, i.e.
philosophical anthropology using certain methods of sociological, socio-psychological and ethnological research, as
well as philosophical comprehension of the application of these methods in special sciences. Originality. The au-
thors rethought the theoretical and practical potential of generational theory through its reconceptualization based on
philosophical anthropology, which created an opportunity to shift research attention from the attempts to identify
superhistorical characteristics of youth to the identification of the essential nature of specific historical and sociocul-
tural features of young people as representatives of a particular culture. Conclusions. Defining the youth phenome-
non requires accounting at least three constraints that on the one hand, play a role of warnings that deter from theo-
retical and practical errors in the study of the youth phenomenon, and on the other hand, guidelines for identifying
real, specific characteristics of youth as a social phenomenon. Limitations of theoretical and practical analysis of
young people are as follows: first, the need to consider demographic data not as final, but only as initial and prelimi-
nary, such that require further substantive socio-cultural analysis; second, the inadmissibility of ignoring the cultural
diversity of the manifestations of the youth phenomenon, instead the need to identify the special characteristics of
youth of different ethnic, religious and other groups; third, the need to take into account the specifics of self-
identification of those who identify themselves as young people as a social group.

Keywords: young man; youth; philosophical anthropology; generation; theory of generations; ageism

Introduction

In the modern world, as it was 100 years ago in the time of the German thinker Max Scheler,
the founder of philosophical anthropology, we observe a paradoxical situation: on the one
hand, man as a self-sufficient phenomenon is a whole, but at the same time he/she is scattered
as a different subject of certain sciences each time. However, despite the current accumulation
of vast arrays of empirical data on man and increasing number of competing concepts of man
proposed by special sciences, the need for theoretical understanding of man as a holistic phe-
nomenon is more urgent than ever. In other words, if we want to find the answers to the age-
old questions about the nature and vocation of man, i.e. his/her place in the universe, we
should look for these answers in the relentless conceptual synthesis of certain aspects of human
nature and its specific manifestations. At the same time, for us, as for Scheler, the key role of
its metaphysical dimensions remains axiomatic. As the Ukrainian philosopher Anatolii
Malivskyi (2021) notes: "understanding the question of what man is and how it is possible to
comprehend his metaphysical nature has become relevant not for the first time in our days"
(p. 131).

This aspect (its significance) is clearly underestimated in the process of studying man by
some specialized sciences, including sociology. It is illustrative that in the modern context a crit-
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ical attitude to metaphysics is combined with increased attention to the peculiarities of the bright
forms of the presence of metaphysical principles in youth, which is characterized by openness to
the world and aspirations for the future.

Appeal to young people as the embodiment of hopes for the future has been quite common
since the ancient world, and has not been spared by classical philosophical teachings about man
as the subject of their research. Modern philosophical anthropology also studies the phenomenon
of youth. Taoism, after its founder, the ancient Chinese philosopher Lao Tzu (1988), considers
the child as a symbol of unrealized but therefore the fullest potential. Socrates, the ancient Greek
philosopher, addressed young people as not spoiled by accepted social customs and prejudices
more capable of impartial assessment and balanced rational thinking, as evidenced by Plato
(2021), the student of Socrates and the American historian of philosophy Peter J. Hansen (2019).
To some extent, the Danish philosopher Sgren Kierkegaard (1992) used youth as a way of life as
an example when he wrote: "One should live by looking ahead, although one can understand life
only by looking back™ (authors’ transl.).

Indeed, it is young people who objectively have the greatest potential and are most inclined to
change themselves and the world. In this sense, young people should be considered as a certain
stage in the formation of man. Even the ancient Greek politician and thinker Solon divided all
human life into sevens, i.e. ten periods of seven years, and if at the end of the second period there
are signs of physical maturity, then only after the end of the fifth period a man ceases to strive
for the unfulfilled, according to the American historian of philosophy Deborah T. Steiner (2014).
And if this stage is proposed to take as an example, one should first find out why. The German
anthropologist Helmuth Plessner (2020) based human nature in general on the inherent desire of
young people to see their essence outside themselves, to feel unrealized: man is an eccentric be-
ing, puts his/her essence outside him/herself.

In a situation of social crisis and worldview doubts, honesty and uncompromising nature,
which are generally rightly attributed to young people, look like a fulcrum for radical social crit-
icism and cleansing society of all obsolete, and young people themselves are considered as social
carriers not only of ideas but also practices of social change.

Indeed, youth is perhaps the most potentially productive period of human life. However,
young people do not always realize this potential properly and to the full. Well-known sociocul-
tural phenomena of the so-called "lost generation™ proposed by the American historian Craig
Monk (2018) and the phenomenon of "superfluous man" studied by Kelly Hamren (2011), the
American literary scholar and one of the recent new concepts proposed by British social thinker
Guy Standing (2014), is the term "precariat” to denote a new social class of unemployed or part-
time employed and temporarily employed people in society, many of whom are young people.
Social and economic conditions, cultural peculiarities and some other reasons act as obstacles for
young people to realize stereotypical expectations from them.

In such circumstances, a balanced assessment of young people taking into account the objec-
tive capabilities and objective limits of the youth is essential.

Philosophical anthropology adheres to an academic approach to the essential issues of human
cognition, and therefore can act as an objective and value-neutral judge in situations of fierce so-
cial battles in which science is used to achieve goals not only external to science (political, eco-
nomic, religious, etc.), but generally incompatible with the ethics of cognitive honesty and im-
partiality. In particular, modern humanities research is often captivated by political fashion and
instead of providing a systematic scientific substantiation of theoretical and practical problems, it
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provides a scientifically superficial but politically correct service of certain popular ideas and
myths, giving them the appearance of trustworthy scientific theories.

Purpose

The purpose of this article is to clarify the importance of the analysis of the generation theory
to identify the essential characteristics of the phenomenon of youth. The methodology is socio-
philosophical anthropology, i.e. philosophical anthropology using certain methods of sociologi-
cal, socio-psychological and ethnological research, as well as philosophical comprehension of
the application of these methods in special sciences.

Statement of basic materials

Generation theory: a kind or opponent of ageism?

In modern philosophy and sociology, one can find both supporters of the generation theory and
followers of a rather radical liberal position on this issue, who are critics of ageism. It is not nec-
essary to oppose these two value positions, but it is due to their radical opposition they acquire a
cartoonish look, as well as lose contact with those scientific studies that have provided objective
grounds for both the theory of generations as one that seeks clear differentiation between the fea-
tures of different generations, and for the theory of equality of different generations.

In their special article on ageism, Israeli scientist Liat Ayalon and German researcher Clem-
ens Tesch-ROomer (2017) define this socio-cultural phenomenon as follows: "Ageism is defined
as stereotypes, prejudice, or discrimination against (but also in favour of) people because of their
chronological age" (p. 1).

Obviously, the main disadvantage of ageism is biological determinism, which may be justi-
fied in biological research, but takes on caricatured forms when biological criteria begin to be
used as determinants outside of biological science, particularly, in the human sciences as a social
and cultural being.

At first sight, the theory of generations also appeals to the purely biological characteristics of
human, more accurately, it unites people into large social groups according to their age, not tak-
ing into account their other characteristics, and sometimes defining these other characteristics,
social and cultural, through the prism of age as a defining feature. In such a biological version,
the theory of generations almost coincides with the position of ageism and therefore inevitably
acts as an opponent of the critique of ageism and appears almost as a scientific justification of
ageism itself.

However, ageism can have not only biological theory as its theoretical basis, but also socio-
cultural theory: certain "typical” social and cultural characteristics can be quite rigidly attributed
to different generations, creating certain stereotypes. Thus, young people can always be perceived
as revolutionaries, as the theorist of the so-called "youth revolution” of the late 1960s, German-
born American philosopher Herbert Marcuse (2005) of the Frankfurt School of Social Research
was prone to. One can also stereotypically perceive older people as conservatives. There is even a
common expression attributed to Benjamin Disraeli: "If you’re not a liberal when you’re 25, you
have no heart. If you’re not a conservative by the time you’re 35, you have no brain".

However, it is on the example of social and cultural characteristics that the radical difference
between generational theory and ageism becomes apparent: the representatives of the revolution-
ary generation remain so for life; they prove to be revolutionaries not only at a young age, but
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also in older and great age. Detailed research on this phenomenon has been carried out, in partic-
ular, by American theorists William Strauss and Neil Howe. Similar to the generation of Revolu-
tionary Prophets, according to these researchers, there are generations of Artists, Travelers and
Heroes who also form a kind of archetype in youth, a socio-cultural matrix that is preserved and
manifested throughout life (Strauss & Howe, 1991).

However, such a program for the manifestation of a certain type of social strategy for the
whole generation looks somewhat stereotyped and can hardly correspond to the real diversity of
individual and group characteristics of each particular society. Critical remarks have already
been made by Ukrainian researchers, such as the philosopher Mykhailo Boichenko (2019), about
the need to take a more targeted and specific approach to defining generations and their periodi-
zation, but it is worth going even further in this critique.

Philosophical and anthropological approach to the concept of youth

The Law of Ukraine "On Basic Principles of Youth Policy" defines youth as follows: "Youth
(young persons) are the persons aged 14 to 35 who are the citizens of Ukraine, foreigners and
stateless persons who are legally in Ukraine" ("Zakon Ukrainy", 2021).

This is a very thorough approach, but its successful implementation in practice requires a pre-
liminary philosophical comprehension of its potential. Some concerns about the attribution of
certain social groups and individuals to youth should be noted in advance.

First, youth is not only a physical characteristic, but also expresses intellectual, emotional and
volitional mobility. They are to some extent correlated with physical maturity and preservation
of certain physical abilities, but are not rigidly determined by them. There are many cases of ear-
ly development. In particular, the so-called children prodigies. Many of them graduate from
school at an earlier age, enter universities and start working, if not entirely as adults, then at least
sometimes they make such scientific and technical discoveries that most adults have failed to do
in their entire lives. There are also cases when older people, for whom the period of maturity has
ended, and it is time for legal rest from work, find themselves not only functionally capable in
many respects, but also in some characteristics superior to adults and even young people. Of
course, these cases are deviations rather than they set the norm of an expanded understanding of
the youth concept. Yet, they convincingly remove the determination of youth phenomenon only
by the level of physical development and other biological parameters typical of young age.
Herewith, in the legislation of most countries, young people are determined by age. Thus, in
Ukraine it is the age from 14 to 35 ("Zakon Ukrainy", 2021).

Second, there is a socio-cultural specificity of the definition of belonging to the youth, which
can vary considerably from one historical epoch to another and from one country and civilization
to another. In recent times, the age of youth was much lower. It was possible to get married, to
work, to participate in other events, including public ones, from a much earlier age than modern
law allows. And even today, the age of majority varies from country to country and depends
largely on local traditions, religion, and culture. Even in one country, such cultural differences
can sometimes be felt. They may be related to traditional cultural diversity. For example, in
Ukraine, there are several ethnic and cultural groups in the Crimea that have a significant cultur-
al identity, not only compared to "mainland” Ukraine, but also among themselves (Drapushko,
2012). In addition, active global migration has been an important factor in enhancing such cul-
tural diversity, providing new, powerful impetus to enhance multiculturalism not only as a form
of cultural policy but also as a description of the state of affairs in a growing number of modern
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countries, especially economically developed ones. This is why modern French philosopher
Alain Badiou (2019) writes about the emergence of the phenomenon of the global proletariat,
which is moving on an unprecedented scale from economically poor countries to economically
rich. To the phenomenon of the global proletariat one should add the increasingly massive phe-
nomenon of refugees, which is gradually gaining almost global proportions, according to Slove-
nian researcher Vlasta Jalusi¢ (2017).

Finally, third, the social self-identification of the individual plays an important role in deter-
mining belonging to the youth. Of course, one cannot attribute a certain individual to the youth
as a social group only on this basis, ignoring the objective functional capabilities and socio-
cultural characteristics of this individual. But, on the one hand, the objective characteristics if
there is no subjective one may not give the expected final effect: a young person may behave in-
fantile or as a retiree, not showing a desire to belong to youth as a social group. Of course, such a
kind of retreatism, may become a mass phenomenon, as in modern Japan, according to Italian
psychologists Fiorenzo Ranieri and Luciano Luccherino (2018), as well as Japanese psycholo-
gists Roselin Yong and Kyoko Nomura (2019). In this case, all young people as a social group
begin to acquire new characteristics. But even in this case, a negative subjective self-
identification with typical ideas about youth leads to the neutralization of some objective abilities
to be young. One should want to be young. That is why, on the other hand, older people who al-
ready left a young age can behave like young people for a long time. There are now more and
more objective reasons for this, namely, due to the significant improvement in the life quality
of older people. According to American psychologists Manfred Diehl, Michael Smyer, and
Chandra Mehrotra (2020): "Decades of research have shown that biological and psychosocial
aging are not as predetermined as had been thought for a long time".

Certainly, this can only be an outward similarity to young people, the choice of appearance of
a young person: appropriate clothing, hairstyle and so on. Such people often choose a way of life
in entertainment, as if they still have parents who will provide financial support for this and will
be a reliable foundation they can always turn to in a critical case and get guaranteed help (“insur-
ance"). But there are a lot of quite serious people, mature enough, who are embarking on new pro-
jects with youthful enthusiasm and stubbornness, working as if they still have an inexhaustible
supply of energy. Such people are often identified as young in spirit, restless in creativity. They
are characterized by increased activity and responsible life position, uncompromising and maxi-
malism of youth. Thus, self-identification with young people is an important characteristic that
can be called a good reason, compared to the necessary objective reasons: the ability to be young.

Establishing restrictions for the application of generation theory as an explanatory theoretical
position on the study of the youth phenomenon

Based on the above, the theory of generations can serve more as an aid in determining the
phenomenon of youth. Conversely, the philosophical and anthropological definition of the phe-
nomenon of youth, its successful philosophical and anthropological conceptualization make it
possible to delineate age contours and value content more accurately in a specific social or his-
torical definition and study of generations, in particular, distinguishing them from each other.
This imposes certain restrictions on the application of the generation theory both on the bounda-
ries of its theoretical applicability and adequacy, and on its internal theoretical content.

The first restriction is caused by the inability to base youth research solely on demographic
data. Demography provides only basic source material that needs further interpretation, and both
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social groups younger than nominal "youth" and social groups older than demographically de-
fined youth should be analysed at the same time.

The second restriction concerns the observance of differences in the study of age groups of
the representatives of different cultures, ethnic groups, religions, etc. For each such special group
there should be a separate study and accounting the possibility of adjusting the age limits, both
up and down the age scale of the beginning and completion of youth. Not only age parameters
but also meaningful characteristics of young people, their cultural and social distinctive features
may differ for different cultural groups.

The third restriction concerns the need to conduct a survey on one’s own age self-
identification of the representatives of formally different age groups. This may reveal additional
adjustments in defining youth as a social group. Such a survey should be accompanied by the
open questions that will allow taking into account the respondents’ own variants for the reasons
why they attribute themselves to a particular age group. It is a source of constant expansion and
renewal of those characteristics of young people that are subject to scientific study and philo-
sophical comprehension.

Accordingly, at least three value determinacies in the functioning of youth as a community
should be monitored each time. Such value determinacies are objectively inherent in young peo-
ple, so it is necessary to identify and record their specific embodiments during the formation of
theoretical knowledge about specific youth communities, and on this basis — the definition of the
general concept of youth. According to Ukrainian philosopher Mykhailo Boichenko (2019), the
first value determinacy is the identification of demographic characteristics: the size and social
role of young people in society can vary significantly (from baby boom to widespread child-free
movement) depending on the attitude to youth in society. The second value determinacy relates
to the identification of specific social and cultural tasks that culture (ethnic, religious, etc.) as-
signs to young people: creation of something new, keeping the traditions, reception of the best
examples from the outside (such as secondary modernization in case of cultural revolution). The
third value determinacy relates to the existence of certain common group ideals that unite the
youth of each culture. These ideals act as the embodiment of youth self-awareness as a self-
organized social group, they are a concentrated expression of social values that unite young peo-
ple, determine their behaviour and the importance of this group of young people for society and
its development.

Originality

The authors rethought the theoretical and practical potential of generational theory due to its
reconceptualization based on philosophical anthropology, which created an opportunity to shift
research attention from the attempts to identify superhistorical characteristics of youth to identi-
fication of the essential nature of specific historical and sociocultural features of youth as repre-
sentatives of a particular culture.

Conclusions

Generation theory can be an important tool for conceptual comprehension of the phenomenon
of youth, which makes it possible to identify its specific characteristics and avoid uncritical prej-
udices and ideological stereotypes. To that end, we should turn to philosophical anthropology as
a basic methodology for rethinking the theory of generations. The most adequate version may

not be biological anthropology and its philosophical conceptualizations, but social and cultural
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anthropology, conceptualized as socio-philosophical anthropology. As such, the latter appears as
a general theory and explanatory platform for specific social research, including sociological.
Defining the youth phenomenon requires accounting at least three constraints that on the
one hand, play a role of warnings that deter from theoretical and practical errors in the study of
the youth phenomenon, and on the other hand, guidelines for identifying real, specific charac-
teristics of youth as a social phenomenon. Under this approach, it is necessary to determine not
the abstract characteristics of youth, but the methodological limitations that guide the practical
field research of youth, which reveals its distinctive properties each time. Limitations of theo-
retical and practical analysis of young people are as follows: first, the need to consider demo-
graphic data not as final, but only as initial and preliminary, such that require further substan-
tive socio-cultural analysis; second, the inadmissibility of ignoring the cultural diversity of the
manifestations of the youth phenomenon, instead the need to identify the special characteristics
of youth of different ethnic, religious and other groups; third, the need to take into account the
specifics of self-identification of those who identify themselves as young people as a social

group.
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MoJioab sIK penpe3eHTalisi CyTHICHUX XapaKTEePUCTUK JIOAUHA

Merta. [lana craTtsi cipoOye 3’sCyBaTH 3HAYYILICTh aHaJIi3y TEOPii MOKOIIHb JJIs BUSBJICHHS CYTHICHHX Xapak-
TepuCTUK (eHoMeHy Moiofi. TeopeTHyHHM Ha3MCOM LLOTO JOCHIPKEHHS € COLiaibHO-(iIocodCchka aHTPOIIO-
Jorisg, ToO0TO Qimocodchka aHTPOINOJOTis 3 BHUKOPHUCTAHHSIM OKPEMHX METOJIB COILIOJIOTIYHOTO, COILiaIbHO-
TICHXOJIOTIYHOTO Ta €THOJIOTIYHOTO JAOCII/KEHb, a TaKOX (PiToCOPCHKIM OCMUCICHHIM 3aCTOCYBAaHHS IIUX METOJIIB
y crienianbHux Haykax. HaykoBa HOBU3HA. ABTOpamHu 3ii{CHEHO NEPEOCMUCIEHHS TECOPETHYHOTO Ta MPAKTUIHOTO
MOTEHITialTy TeOopii MOKOIIHD 3aBISKH i peKOHIENTyami3alii Ha 0CHOBI (hi0co(dchKoi aHTPOMOIIOTI, [0 CTBOPHIIO
MOJKJIMBICTh TICPEKITFOUUTH TOCIITHUIBKY YBary 3i Cripo0 BUSBUTH HAIICTOPUYHI XapaKTEPUCTHKH MOJIOJII Ha BHUSIB-
JICHHA CYTHICHOTO XapaKTepy KOHKPETHO-ICTOPHYHHX 1 COLIOKYJIBTYPHHUX PHC MOJOAI SK MPEICTaBHUKIB IEBHOI
BH3HAYCHOI KynbTypH. BucHoBKH. BuzHaueHHs (heHOMEHY MOIoIi moTpeOy€e BpaXyBaHHS IOHAHMEHIIE TPHOX 00-
Me)KEHb, AKi BiIIrparoTh BOJHOYAC POJIb, 3 OJHOTO OOKY, 3aCTEpPEKEHB, SKi YyTPUMYIOTh BiJl TECOPETHYHHUX Ta TIPAK-
TUYHUX MOMUWIOK IIPH JOCITIPKeHHI (peHOMeHy Mouoli, a 3 iHIIOro OOKy, OPIEHTHPIB Ul BHSIBJICHHS pealibHUX,
KOHKPETHUX XapaKTEPUCTHK MOJIONI K COIllaibHOro QeHoMeHy. OOMEKEHHSIMH TEOPETUYHOTO 1 MPAaKTUYHOTO
aHaJIi3y MOJIOJIi BUCTYNAIOTh: MO-IIepIie, HEOOXIIHICTh pO3IIIAIaTH JlaHi AeMorpadiyHux JOCHIIIKeHb He 5K 0CTa-
TOYHI, a JIUIIC SIK BUXiJHI 1 MOMEPEe/Hi, TaKi, MO MOTPEOYIOTh MOAATIBIIOTO 3MICTOBOTO COIIOKYJIBTYPHOTO aHAi3y;
MO-/IpyTe, HEeNPHITYCTHMICTh ITHOPYBaHHS KyJITYPHOTO PO3MAITTsl MPOSBIB (DEHOMEHY MOJIOJI, HATOMICTh HEO0O-
X1THICTh BUSIBJIICHHS OCOOJUBUX XapaKTEPUCTHK MOJIOJ PI3HUX €THIYHUX, PENIITIHHUX TOIIO TPYIT; TO-TPETE, HEOO-
XiHICTh 00OB’S3KOBOTO BpaxyBaHHS CHENU(IKA caMOigeHTH(IKaIil THX, XTO BITHOCHTH ceOE 0 MOJNOML SIK
COLiaJIbHOT TPyTIH.

Kniouosi crosa: Monona aroauHa; MOJIONb; (piT0co(ChKa aHTPOIOJIOT ST, MOKOJIIHHS; TEOPisl MOKOIIHb; SHIKI3M
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Philosophical Senses of Patriotism in the Conditions of Contemporary World
Development: Perspective and Retrospective Dimensions

The purpose of the article is to clarify the most relevant philosophical dimensions of modern patriotism
against the background of defending the processes of national identity. The theoretical basis of the study consist-
ed of institutional analysis, synergetic and philosophical-anthropological approaches, as well as existential philos-
ophy and philosophy of applied ethics. Patriotism is seen as a path to self-expression, the world of life, mental self-
limitation and self-aggrandizement of modern man. The peculiarities of modern considerations about the philo-
sophical content of patriotism within the framework of its comparison with other value structures, such as cosmo-
politanism, liberalism, nationalism, etc., are established. Originality. The scientific novelty is that the article for
the first time reveals the correlations of patriotism with other ideological and ideological doctrines and systems of
political and social worldview, which fix the identity of individuals and groups in the context of ethnic, social or
political community. Conclusions. The existential dimension of patriotism is based on worldviews of involvement
in the local community. Trends in globalization are forcing modern people to “seek refuge” in small communities,
or even in a family or other small group. "Local™ or "neighborhood" patriotism acquires the character of an expres-
sion of involvement in a friend and relative. It almost completely "crosses out" the constitutional and ideological
patriotism inherent in the states of the twentieth century. The reorientation of significant philosophical justifica-
tions of patriotism in modern conditions provokes a discussion about the spirituality and societal nature of patriotic
meanings. In the struggle for the independence of modern Ukraine, we are all witnessing the process of overcom-
ing "state" patriotism "local". This process is very important in the face of opposition to the totalitarian ideology of
the Russian aggressor.

Keywords: patriotism; constructivism; existentialism; identity; citizenship; nationalism; worldview; ideology

Introduction

Modern patriotism is a multidisciplinary problem that requires study in the context of so-
cial, cultural and information and communication contexts. The state and political content of
the age of modern patriotism largely loses its semantic components. It’s appropriate to talk
about the validity lose of classical ideologies and the justification of the content of patriotic
ideas and beliefs in the service of the state and the political nation. At the same time, since the
beginning of the 21st century, there could be seen a new wave of philosophical interpretations
of patriotism based on environmental, gender, and anti-globalization principles. Contemporary
Ukraine is experiencing a painful stage of rupture with colonial mythology and monolingual
Russian indoctrination. In this regard, the Ukrainian patriotic worldview in the conditions of
war needs comprehension. It is appropriate to clarify the most relevant aspects of the existen-
tial justification of patriotism and its prospects in post-industrial society. Overcoming the two-
dimensional left and right worldview dichotomy provides an opportunity to extend patriotism
to a new set of meanings and senses. It is necessary to identify the correlation of patriotism
with other ideological and worldview doctrines and political and social worldview systems,
which fix the identity of individuals and groups in the context of the existence of ethnic, social
or political community. The ethnic renaissance of the globalization era forces us to look at pat-
riotism from the point of view of justifying the individual’s belonging to historical time, the
dimension of national and social being. Patriotism as a way of the living world self-expression,
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mental self-limitation and self-glorification raises before humanity the question of the adequa-
cy of partitions within the human race and the universality of the basic categories of being, the
universe and civilization.

Philosophical principles of patriotism are considered by a number of modern scientists in an
interdisciplinary perspective. In particular, D. Archard (2016) researched the ethics of patriotism,
C. Blattberg (2009) revealed patriotic elaborations in practical philosophy context, M. Cerrato
(2020) observed topology and tropology heidegger’s philosophical nationalism, S. Hudson
(2017) recovered the rational content of patriotism in the philosophy of right, J. Kleinig,
S. Keller, and 1. Primoratz (2015) considered debates on the ethics of patriotism, T. Slipko
(2020) had paid attention to the boundaries and practical tasks of patriotism, M. Suniewicka
(2011) revealed the meaning of patriotism and justice in the global dimension. Despite the pres-
ence of these important works, the philosophical foundations of contemporary patriotism under-
standing require study in the context of retrospective and promising ideological doctrines and
political and philosophical currents.

Purpose

The purpose of the article is to clarify the most relevant philosophical dimensions of contem-
porary patriotism on the background of defending the processes of national identity. The task of
the article is to identify the focus of philosophical interpretations of patriotism in context of hu-
mankind global problems.

Statement of basic materials

Philosophical grounds of patriotism are considered by modern scholars in the context of its
revival as the ideological basis of political activity and a factor in shaping political behavior. The
particular feature of modern considerations about the philosophical content of patriotism is its
comparison with other generalized value structures, such as cosmopolitanism, liberalism, nation-
alism and more. The diversity of the values palette leads to different conceptual ideas about the
future of patriotism in the field of philosophical meanings. As I. Primoratz and A. Pavkovic con-
vincingly believed,

Economic and cultural globalization and the worldwide threat of terror-
ism have contributed to the resurgence of patriotic loyalty in many parts
of the world and made the issues it raises highly topical. This collection
of new essays by philosophers and political theorists engages with a wide
range of conceptual, moral and political questions raised by the current
revival of patriotism. It displays both similarities and differences between
patriotism and nationalism, and considers the proposal of Habermas and

others to disconnect the two. Ideal as a supplementary reader for under-
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graduate and postgraduate courses in politics/political science especially
in political theory, contemporary political ideologies and nationalism and
in philosophy for courses on applied ethics and political philosophy.
(Primoratz & Pavkovic, 2008, p. 5)

In this regard, changing the importance of political and power values of modernism in con-
temporary times encourages the rethinking of old approaches to the philosophical content of pat-
riotism. The question is legitimate to what extent patriotic concepts and "narratives” can moti-
vate the actions or inaction of a modern citizen. American scholar Jill Hernandez rightly outlines
the landscape of global terror and the necessity of philosophical dialogue about the ethics and
scope of just war. She convincingly proves the difficulty of the memorization that many real-
world people across the globe believe they have a patriotic duty to take up arms for their country.
But according to researcher’s position, providing a useful definition of patriotism and a moral
defense of it can prove to be just as difficult (Hernandez, 2015).

It is the motivating potential of patriotism as an ideological system and the basis of the
worldview of contemporary man is one of the main subjects in the context of research in applied
ethics. Patriotic considerations about the "acceptable™ or "unacceptable” in the actions of people
are reflected in the formation of mass rational or irrational perception of social life. J. Hernandez
while reviewing the "The Ethics of Patriotism: A Debate” (Kleinig, Keller, & Primoratz, 2015)
book, argues on excellent and timely reminder as to some of the moral questions that weigh on
how we identify with our country (of origin or residence), and a background knowledge of the
authors’ antecedent work is not required to follow the argument trajectories from the beginning.
The researcher satisfyingly demonstrates that dabblers in applied ethics will be disappointed by
some obvious constraints of the book, including its diminutive size and its argumentation’s cor-
relatively thin scope. She also gives an example, that moral arguments are solely framed by ei-
ther a virtue ethical or deontological background, and the authors do not really consider the
question from consequentialist or intuitionist perspectives, which (to me) seem oddly excluded
(Hernandez, 2015).

Awareness of the value background of patriotism ambiguity causes conceptual inconsisten-
cies in individual and collective consciousness. Loyalty to the state or political community,
based on ethnic principles, is called into question due to human and humanitarian obligations.
The human rights dilemma in inter-ethnic conflicts is even more complex. The dynamism of the
philosophical foundations of patriotism and hermeneutic techniques of its contextual understand-
ing is actualized. Canadian professor A. Habib, commenting Blattberg’s (2009) "Patriotic Elabo-
rations..." truly notes, that patriotism posits a civil polity with a common good, one that patri-
ots strive to achieve together via the political process. According to A. Habib, the theory rests
on hermeneutical principles, such as a radical version of linguistic and conceptual holism that
makes the meaning and nature of things like moral values and political goods entirely context-
dependent. On this picture we understand values and goods in the context of our shared social
practices. However, researcher points out, although this universe is whole, it is also 'cracked’;
there are gaps or holes between the values underlying the practices. These cracks, when they
result in conflict, stop the normal social flow and 'throw up' the conflicting values to us, values
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that are normally invisible due to their smooth functioning in the web of practices. Hermeneutic
conflict resolution is an interpretive affair, in which one seeks to reconcile the apparently con-
flicting values by making alterations either in them, in some other parts of the web, or in both
(Habib, 2009).

Classical schemes that underlie the existence of contemporary Western society, in particular,
the market capitalism of Adam Smith, the political democracy of Alexis de Tocqueville etc, were
gradually replaced by globalist scenarios of world development. Economic determinism in the
conditions of environmental crisis can no longer be considered as the basis of adequate behavior
of an intelligent person, the state or ethnic-national community. In this regard, there is a need to
update the philosophical foundations of patriotism. As Y. Elazar correctly states, scholars have
emphasized Adam Smith’s critique of the dangers of patriotism, but have not paid close attention
to its potential value. Y. Elazar recovers from Smith’s work an attractive model of patriotism
without nationalism. The potential value of patriotism lies in inspiring individuals to realize an
ideal of impartial beneficence, which consists in overcoming selfishness and other subpolity par-
tialities and in promoting the greater happiness of all fellow citizens. Smith defends virtuous pat-
riotism against strong cosmopolitanism by arguing that a global division of labor, which directs
individuals to benefit their compatriots, more effectively serves the interests of humanity than
directly trying to promote global happiness. Y. Elazar’s article illuminates aspects of Smith’s
work that contrast with the "invisible hand" argument and favor the conscious pursuit of public
interest in some contexts. It contributes to recent discussions of patriotism a distinctive way of
understanding its relation to impartiality (Elazar, 2021, p. 329).

The sustainable democracies’ realities of socio-political development show that the political
content of patriotism can change in favor specific personalities’s image perception or admiration.
In particular, in the contemporary United States, American patriotism sometimes takes the form
of so-called "Trumpism" or the unconditional support of former President D. Trump and his ide-
ological positions. We are dealing with a conglomeration of values that have been voiced by a
popular opinion leader. Over time, these meanings became entrenched in the media and became
the acquisition of millions of Americans. M. Sable and A. Torres profoundly evaluated contem-
porary American politics through the works of many of the greatest political thinkers. According
to their position, researches focused on the socio-political context surrounding Trump. As Amer-
ican scholars point out, prominent are three contemporary questions: Why did voters support
Trump? Is there a Trumpian ideology, and if so, what is it? And how do the motivations of
Trump supporters connect with his agenda? Other themes discussed here are: What does patriot-
ism mean in a globalized world? To what extent does Trump’s rise force us to question the rela-
tionship between one’s own and universal values? And finally, does the support of Trump’s vot-
ers indicate civic health or political decay? M. Sable and A. Torres’ essays connect explanations
of Trumpism to debates about the ends of the state and human nature. On the one side M. Sable
and A. Torres analyzed rational motives explaining the rise of Trump. On the other side, there
are focusing on subrational features behind Trump’s support (Sable & Torres, 2018).

The philosophical basis of contemporary patriotism is embodied in the modern education sys-
tem, which transmits, above all, democratic and liberal values. At the same time, in conditions of
sustainable democracy in the EU and the US, it is becoming increasingly clear that national pat-
riotism contradicts with multiculturalism and universalism. Some scholars outline the controver-
sy between the identification of a citizen and his/her educational environment, as well as events
in the surrounding "big world". M. Nussbaum correctly claims that one of the greatest barriers to
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rational deliberation in politics is the unexamined feeling that one’s own current preferences and
ways are neutral and natural. An education that takes national boundaries as morally salient too
often reinforces this kind of irrationality, by lending to what is an accident of history a false air
of moral weight and glory. By looking at ourselves in the lens of the other, we come to see what
in our practices is local and non-necessary, what more broadly or deeply shared. American na-
tion is appallingly ignorant of most of the rest of the world. M. Nussbaum (2021) think that this
means that it is also, in many crucial ways, ignorant of itself.

The philosophical foundations of contemporary patriotism are being tested by critics of the
major religious traditions of the East. In particular, the Hindu tradition denies the primacy of
values and responsibilities to someone’s ethnic community. Instead, tradition emphasizes uni-
versal values. This contradiction requires further clarification and a balanced approach.
M. Nussbaum revealed, that Americans have frequently supported the principle of Bande
Mataram, giving the fact of being American a special salience in moral and political delibera-
tion, and pride in a specifically American identity and a specifically American citizenship a
special power among the motivations to political action. As M. Nussbaum believe, with Tagore
and his character Nikhil, that this emphasis on patriotic pride is both morally dangerous and,
ultimately, subversive of some of the worthy goals patriotism sets out to serve — for example,
the goal of national unity in devotion to worthy moral ideals of justice and equality. These
goals, as American thinker argued, would be better served by an ideal that is in any case more
adequate to our situation in the contemporary world, namely the very old ideal of the cosmo-
politan, the person whose primary allegiance is to the community of human beings in the entire
world (Nussbaum, 2021).

Contemporary philosophical justifications of patriotism are under pressure from the semantic
field of moral theology. The secular vision of divine requirements and transcendent arguments
regarding moral behavior determine the universal regulatory actions of man as an individual. The
challenge of moral theology is that, given the universal justification of human behavior and
worldview, the need for patriotism seems to disappear. J. Hare very thoroughly examines the
question of the moral justification of patriotism, given a Kantian view of morality as requiring an
equal respect for every human being. His essay considers the background in Kant’s moral theol-
ogy for his cosmopolitanism. It then considers an extreme version of cosmopolitanism that de-
nies a proper place for love of one’s country, and it engages with a contemporary atheist cosmo-
politan, Seyla Benhabib, suggesting that there are resources in Kant’s moral theology to ground
the hope that she expresses but does not succeed in grounding. Finally, it considers patriotism as
a perfection of cosmopolitanism, in the same way that love of an individual can be a perfection
of love of humanity. The J. Hare’s essay suggests that defensible versions of cosmopolitanism
put constraints on what kind of love of one’s own country is morally permissible. But these con-
straints require the background in a Kantian moral theology (Hare, 2020).

The search and selection of philosophical arguments in favor of patriotic political behavior
encourages the development of the position of the elite and local communities. "Local™" patriot-
ism is considered as nonsense in the context of liberal and cosmopolitan discourse. At the same
time, the long hegemony of cosmopolitanism in the global dimension is coming to an end.
J. Hare identifies, that global agenda itself tends to undermine, in certain circumstances, the suc-
cess of the regimes that are trying to implement it; in other words, the strong cosmopolitan agen-
da can be self-defeating. The philosophical and ideological differences here are likely to be
meshed with all sorts of other causal factors, but they are important all the same. J. Hare (2020)
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sees in the United States and in Europe swings toward a kind of anticosmopolitan agenda that is
a response, in part, to the same kind of neglect of the value of local attachment by the liberal
elite.

Democratic norms of political debate are interpreted as a kind of safeguard for extreme politi-
cal positions, which are called extremism. Under the condition of mutual respect and reasoned
communicative interaction, the question of the ethnic group rights’ violation cannot be avoided.
At the same time, the war in Ukraine shows that the philosophical justifications of humanism
and liberal cosmopolitanism have not become dominant either for the Russian elite nor for the
broad strata of the Russian state.

Perspective interpretations of citizenship and democratic expression of nation’s will are ab-
sorbed by the existing political and legal tradition. Constitutional obligations are considered de-
cisive for the citizen’s personal patriotic choice. However, it should be understood that in the
digital era, patriotic preferences are highly individualized (Formosa, 2009). They are based more
on pragmatic needs rather than on liberal (modern) constitutionalism’s abstractions. In this re-
gard P. Linden-Retek details the consequences of this shift for the work of the contemporary Eu-
ropean judiciary and its constitutional discourse. In the first instance, he analyses constitutional
imaginaries and reveals the extent to which civic attachment to constitutional law is oriented not
merely to a legal principle simpliciter but also to the historical settlement of political conflict the
principle reflects (Linden-Retek, 2021).

In the conditions of existence of the national European statehood the question of national in-
terests’ protection loses the value, significance and imperativeness. The situation of "postnation”
needs further study. At the same time, it can already be argued that the "post-national™ doctrine
of multiculturalism has undergone significant crises and trials. It cannot be the semantic main-
stream that defines the latest philosophical foundations of patriotism. P. Linden-Retek rightly
suggests that the plurality of constitutional imaginaries in the European legal space creates addi-
tional difficulties for inspiring civic attachments post-nationally, a problem to which European
judiciaries have heretofore been unresponsive. He also justly claims, that an understanding of
Habermas’s work in light of constitutional imaginaries opens new avenues for rethinking the in-
terpretive and structural tasks to which Europe’s juridical institutions should be directed. In par-
ticular, P. Linden-Retek (2021) highlights new forms of proceduralism to be recovered in consti-
tutional discourse in order to establish a reflexivity of constitutional imagination adequate to
post-national politics.

Thus, prospective and innovative trends in the philosophical justification of the patriotic
worldview lead to the existence of this phenomenon as a phenomenon that is on the verge of
denying and the neophytes’ enthusiasm. The philosophical culture of Europe and the world as a
whole seeks to eliminate patriotism from the leading role or limit it to archaic guidelines of con-
stitutional law. At the same time, global change and digital technologies reveal the appeal of the
concept of patriotism to explain many phenomena that are outside the semantic field of tradition-
al ideological doctrines.

Originality

The article for the first time reveals the correlations of patriotism with other ideological and
ideological doctrines and systems of political and social worldview, which fix the identity of in-
dividuals and groups in the context of ethnic, social or political community.

Creative Commons Attribution 4.0 International
doi: https://doi.org/10.15802/ampr.v0i21.260468 © B. A. Filatov, 2022

68



ISSN 2227-7242 (Print), ISSN 2304-9685 (Online)
AmnTponosoriydi BUMipu ¢inocodcbkux gociipkens, 2022, Bum. 21

Anthropological Measurements of Philosophical Research, 2022, NO. 21

SOCIAL ASPECT OF HUMAN BEING

Conclusions

Thus, the focus of interpretation of the philosophical significance of patriotism has changed
significantly. Over the last few decades, the liberal normative interpretation of patriotism has lost
its significance due to the inability to fully explain the expediency of collective identity main-
taining. In democracy conditions, the digital communication era reduces the importance of liber-
al rights and freedoms. As a result, patriotism ceases to be an instrument of modern / industrial
values protection. The profound wisdom of the pragmatic interpretation of the patriotism of An-
glo-Saxon philosophy is also called into question by the intrusion into the realm of private tools
of psychological suggestion and marketing means of behavioral control. The existential dimen-
sion of patriotism is based on worldviews of involvement in the local community. The globaliza-
tion trends are forcing contemporary people to "seek asylum™ in small communities, or even in a
family or other small group. "Local” or "neighborhood™” patriotism acquires the nature of in-
volvement to a friendly and relative surroundings expression. It almost completely "crosses out"
the constitutional and ideological patriotism inherent in the states of the twentieth century. The
refocusing of significant philosophical justifications of patriotism in contemporary conditions
provokes a discussion about the spirituality and societal nature of patriotic senses. In the struggle
for the contemporary Ukraine’s independence, we are all witnessing the process of "state" patri-
otism overcoming with "local” patriotism. This process is very important in the face of opposi-
tion to the Russian aggressor totalitarian ideology. "Local™ or "neighborhood" patriotism fills the
mentality of the individual with local and family senses, which open a new perspective for its
philosophical justification.
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®dinocoPpcbki cMUCAN MATPIOTU3MY B YMOBAX Cy4aCHOIO CBIiTOBOI0 PO3BHUTKY:
NePCNEeKTUBHI Ta PeTPOCNIEKTUBHI BUMipH

MerTor0 cTaTTi € 3’sCyBaHHS HAWOIIBII aKTyanbHHX (DiTOCO(CHKUX BHMIpIB CY4acCHOTO MATPiOTHU3MY Ha T
BiJICTOIOBaHHS MPOIIECiB HAIIOHATHHOI ifeHTHYHOCTI. TeopeTnyHuii 6a3uc JOCTIIKEHHS CKIIAH IHCTUTYLIHHAHA
aHaJli3, CHHEPreTHYHUH 1 Pi10coPChKO-aHTPONOJIOTYHMHN MIZAXO0/IH, @ TAKOXK eK3uCTeHIilHa ¢inocodis Ta ¢ino-
codis mpukIaaHOi eTHKHU. [1aTpioTH3M PO3TIISAAETHCS SK IUIAX O CAMOBHPA3Y, )KUTTEBOTO CBITY, MEHTAJIbHOTO
caMOOOMEXEHHSI Ta CaMO3BEIMYYBaHHs Cy4acHOT JIOIMHHU. BCTaHOBIIOIOTHCS 0COOIMBOCTI Cy4acHUX MIpKYyBaHb
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npo ¢hizocodchbKuil 3MICT MATPIOTU3MY B MeXKax HOro 3iCTaBJICHHS 3 IHIIUMH I[IHHICHUMH CTPYKTypamH, TAKUMHU
SIK KOCMOIIOJIITU3M, J1i0epaiti3M, HarioHai3M Toiio. HaykoBa HOBU3HA MOJsirac B TOMY, 110 B CTaTTi BIIEpIIE BH-
SIBJICHI KOpeJslii naTpioTU3My 3 IHIIMMH iIeWHO-CBITOTVISIIHUMY JIOKTPHHAMHM Ta CUCTEMaMH IOJIITHYHOTO | collia-
JILHOTO CBITOCTIPHUHHSTTS, SKi (DIKCYIOTh 1I€HTHYHICTD IHIMBI/IIB Ta IPyT B KOHTEKCTI iICHYBaHHS €THIUHOI, COIliab-
HOi a0 mousiTHYHOI cHinbHOTH. BucHoBKHM. Ex3ucreHniiinnii BuMip matpioTusmMy OYyIye€ThCS Ha CBITOBIAUYTTAX
MPUYETHOCTI JI0 JIOKAIBHOI CHUTBHOTH. TeHaeHIil riobanizarii 3MyIIyloTh CydacHy JIIOAMHY ''IIyKaTH HPUXUCTKY"
B HEBEINMKUX TpoMaaax, 0a HaBiTh B poAuHi abo iHmmmi Heenmwkiii rpymi. "JlokampHuit" abo “cycimcekumit'”
MaTpioTH3M HaOyBa€ XapaKTepy BUpa3y MPUIETHOCTI J0 3HAHOMOTO Ta OMM3bKOTo. BiH Maibke TOBHOIO Miporo "me-
peKpeciroe’ KOHCTUTYIIHHANA Ta 11e0OTIYHII maTpioTH3M, BIacTUBUH s nepxka XX ctomitrs. [lepeopienTartis
3Hauynwx (piocochbkux oOTpyHTYBaHb NATPIOTU3MY B CyJaCHHX yMOBaX BHKJIMKA€E IHCKYCIiIO PO TyXOBHICTH Ta
COIIETANFHICTh MATPIOTHYHUX CMHUCIHIB. B yMoBax OOpoThOM 3a HE3aIeXKHICTH CydacHOI YKpailHM MH BCi CIHO-
cTepiraeMo mpoIiec MoJoIaHHs "'aepKaBHOTO" maTpioTusmy "nmokamsHuM''. L{eit mporec € ay»ke BayKITUBHUM B YMOBaX
MPOTHCTOSIHHS TOTAJITAPHIH 1/1€0J10T11 POCICHKOTr0 arpecopa.

Kniouosi cnosa: marpioTHsM; KOHCTPYKTHBI3M; €K3HCTEHINAI3M; 1IEHTHYHICTh, TPOMAASHCTBO; HAIlOHAII3M;
CBITOIJISI; 171€0I0T s
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Revising Anthropocentrism of Technics in the Light of the 21st Century
New Anthropological Models

Purpose. To substantiate the definition of technics as the attributive characteristics of a human being and the ne-
cessity of its orientation towards human flourishing in the context of new anthropological models of the 21st centu-
ry. Theoretical basis. Correlation between technics, technology and the human essence is examined. The role of
technics is traced at different historical stages of human development. Negative and positive effects of digital tech-
nology development upon a contemporary human being is analysed in the light of new anthropological models: ho-
mo technologicus, homo digitalis and homo eudaimonicus. The content of a new worldview-value paradigm of de-
fining goals of technology is outlined. Originality. Transformation of the role of technics correlates with value and
worldview shifts in person’s understanding of his/her purpose in both natural and social worlds. Nowadays, philo-
sophical analysis of anthropological dimension of technics and technology opens a horizon for seeking effective
solutions in the face of the contemporary challenges and anti-utopian threats by means of focusing on the fact that,
indeed, technological development is subordinate to the humanist goal that is flourishing, wellbeing and comprehen-
sive development of a human being. Conclusions. The essence of technology reveals not through its functional but
anthropogenic definitions in a sense of a source of institutionalization and in a sense of a source of realization of a
human way of self-identification and self-objectification of human subjectivity. Technics/technology is the attribu-
tive characteristics of human essence and being: a human being is as much human as much he/she is a creator of
technics. The purpose of technics is not to master the nature and to transform the world; technics is, above all, a tool
of human self-improvement and self-creation through broadening the horizon of human capacities. The analysis of
new modern anthropological models shows that it is the orientation of technology/technology towards human flour-
ishing that is, on the one hand, a response to the existential demands of modern man, and on the other hand, a way
of preventing future threats related to technological development.

Keywords: human essence; technology; technics; homo technologicus; homo digitalis; homo eudaimonicus;
values; autonomy; human flourishing

Introduction

In the contemporary world, technologies are developing rapidly and have a transformative
impact upon not only production, but also medicine, transportation, politics, communication,
education, entertainment and many other domains. Creativity and innovative thinking has be-
come crucial as never before. Informatization and digitalization keep modifying the ways of
social interaction and cultural activity. On the one hand, technology improves our life and
makes it much easier by widening our possibilities; though, on the other hand, technology is
used for limiting human freedom in a new way: post-truth politics, bot farms, shifting from a
real life towards the ideal "life" in virtual reality, consumerism etc. Hence, nowadays, "dialec-
tics of Enlightenment” is deploying more vividly than ever before in the past: science and
technics are supposed to emancipate a human being but at the same time they become a means
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for a new kind of enslavement. Technologies keep "invading™ human body more and more, so
the questions arise: where the boundary of this invasion can be drawn? Is technology external
and hostile towards a human being or is it inherent to the human nature itself? Is technology
value-laden? Is technology good or evil in its nature? To what extend is it autonomous? How
does technology correlate with society? To answer these questions in a way contributing to an
adequate response to the contemporary challenges and an effective solution of current prob-
lems, we need to rethink critically the essence of technics and technology as well as to dig
deeper in analyzing their anthropological dimension in the light of the new 21st century an-
thropological models.

Purpose

To substantiate the definition of technics as the attributive characteristic of a human being
and the necessity of its orientation towards human flourishing in the context of new anthropolog-
ical models of the 21st century.

Statement of basic materials

Technics as the attributive characteristics of human essence

The idea that technics is a modern phenomenon and "just a language in which a man of Mo-
dernity was communicating with the world™ (Voronin, 2004, p. 38) is widely criticized in the
contemporary philosophy of technology. History of technics is traced since the emergence of a
human being. Technics and the human being have been developing together. Heidegger, for ex-
ample, by comparing the Ancient Greek and Modern technics, defined creativity as a distinctive
feature of the former and power — of the latter. However, Ropolyi (2019, p. 30) claims that both
creativity and power are universal characteristics of technics in any historical period, the distinc-
tion is, rather, in their proportion.

...our age is passing from the primeval state of man, marked by his in-
vention of tools and weapons for the purpose of achieving mastery over
the forces of nature, to a radically different condition, in which he will
not only have conquered nature but detached himself completely from
the organic habitat. (Mumford, 1972, p. 77)

We should agree with Mumford that the distinction between technics of different historical
periods is caused by worldview transformation: shifts in human attitude to nature and under-
standing of his/her own place and purpose in nature. The break of man-nature unity was made
due to technics clearly back in the age of mythological worldview, when a human being started
gradually conquering nature, initially nature in himself/herself. The allegory of this process can
be found in a story about Odysseus’ meeting with sirens. Odysseus ordered all of his sailors to
plug their ears with beeswax and to tie him to the mast; in this way, due to technics, he man-
aged to gain control over nature by facing it: he managed to subdue the external nature (to elim-
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inate the siren’s influence on sailors) and nature in himself (to curb his own urges triggered by
sirens’ singing) (Horkheimer & Adorno, 2002, p. 27). This is exactly what Ropolyi (2019) calls
"technological situation™ — that is, a human capacity to restrict the impact of natural circum-
stances, to control the course of events and to direct them towards attaining specific (human)
goals (pp. 19-20). Obviously, cosmocentrism set particular limits to such dominance over nature.
Massive innovative development of technics was driven by Renaissance anthropocentrism in-
spiring faith in human unlimited capacities as creator whose goal is to conquer and to improve
the world: both natural and social (Melnyk, 2010, p. 50). Renaissance anthropocentrism originat-
ed from "disenchantment™ of nature that, in its turn, was triggered by monotheism where God
became transcendent, nature lost its sacredness and a human being — a crown of God’s creation —
was placed at the top of the natural beings’ hierarchy.

So the analysis of twists and turns in a long history of technics’ transformation leads us to a
conclusion that technics is the attributive characteristics of a human being; technics is a human
inherent way of interaction with the world; technics is one of dimensions of the human es-
sence.

Obviously, we must not reduce the human essence to the capacity of making tools; and here
we agree with Mumford that the human purpose consists not in mastering nature and its perpetu-
al transformation, but in a constant "self-creation” and "self-overcoming™ within the process of
expedient activity, in a capacity of the world symbolization, creation of the cultural environment
as a system of symbols.

However, in order to be capable for that, a human being, above all, needed to transcend the
world of animals — and the invention of technology was a way of this transcending. As the Ital-
ian philosopher Maurizio Ferraris explicates, it was technology that crucially contributed to the
development of language: the hand operating a tool frees the mouth, the teeth and the tongue,
and thus, makes them available for developing speech skills. By arguing an inner connection
between technology and the human nature, Ferraris appeals to the riddle of the sphinx:

What animal has only one voice (i.e. one essence, which consists in being
endowed with language) but walks in three different ways: in the morn-
ing on four legs, at noon on two, and in the evening on three? That ani-
mal is the human being, but the answer suggests that being endowed with
language and hands is not enough... The technical prosthesis (the stick)
thus falls within the very definition of the human animal, something that
does not apply to other animals. (Ferraris, 2021, p. 13)
So "Oedipus’ Stick™ is a symbol of the inner link between technology and the human nature: a
stick is the necessary complement of a human being, it is what makes a human being human
(Ferraris, 2021). The stick represents an infinite number of technical devices (glasses, shoes, back-

packs, mobile phones, books, the Internet, etc.), and it is our dependence on technics/technology
that is a distinctive feature of the human species.
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Of course, some species also use from time to time certain currently available objects to
protect themselves or to get food. But only a human being manufactures technical means pur-
posefully and develops techniques and technologies for self-improvement and for achievement
of some control over the circumstances of his/her life (in particular, for preventing threats and
overcoming the limitations imposed by his/her biological determinants). An ancient manifesta-
tion of this purely human quality was the ability of homo habilis about 2.4 million years ago to
select and procure raw materials for manufacturing tools, as evidenced by the fact that all tools
were made of quartz, which did not occur in the habitat of these ancient people.

As we have mentioned above, Ropolyi outlines it with a term “technological situation”. The
Hungarian philosopher defines technology as

...a specific form of human agency that yields to (an imperfect) realiza-
tion of human control over a technological situation — that is, a situation
the course and the outcome of which are no longer governed to an end by
natural constrains but by specific human aims. [...] In our approach, all
human praxis can be considered to be technological; more precisely, eve-
ry human activity has a technological aspect or dimension. (Ropolyi,
2019, p. 19)

Without the intention to gain control over the situation of his/her life and without a success
in it a human being ceases to be a human being, since in such a case he/she will take part in
natural situations as a natural being (animal). Technology is the only way of human self-
creating practice (economic, legal, psychic, social, cultural, material, mechanical, etc. technol-
ogies).

In this case, we consider as highly significant Mumford’s remark that technics has very

deep roots and initially a human being was using technics towards his/her own body and only
later on — towards the external world:

Early man’s original development was based upon what André Varag-
nac happily called "the technology of the body": the utilization of his
highly plastic bodily capacities for the expression of his still unformed
and uninformed mind, before that mind had yet achieved, through the
development of symbols and images, its own more appropriate ethereal-

ized technical instruments. (Mumford, 1972, p. 80)
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The Ukrainian philosopher Mykhailo Boichenko (2021) makes a similar conclusion: "'Since the
beginning of the person’s evolution, technology was a part of his/her body and mind, or rather, the
body and mind were internally technological. Over time, humans began to direct their technologies
not on themselves, but outward. Technologies have always changed a human™ (p. 17).

Homo technologicus: the problem of technologies "merging™ with a human being

It’s amazing to notice how, eventually, in the 21st century, a human being redirects technics
towards him/herself, as evidenced by reborn practices of self-tracking or tracking the self,
"merging" technologies and, consequently, the emergence of a new anthropological model that at
the same time is considered to be a new evolutionary stage of human development — homo tech-
nologicus.

Before moving to a closer examination of these three just mentioned phenomena, we would
like to explain what we mean here by "technology" in the context of this subchapter, since a term
has multiple definitions. We agree with the contemporary Italian philosopher of technology
Adriano Fabris (2021) who defines technology as a system of many techniques connected and
coordinated among themselves to achieve the same goal, therefore technology is a complex
technical system (p. 33). Both technique and technology are aimed at widening possibilities of
human action, but technology implies self-regulation of devices. Fabris gives an example of
technical systems: mechanical clock (made of interconnected levers, gears, wheels, and springs),
factory (based on the principle of the assembly line in which different machines are coordinated
with each other) and the Google Car (the car that can follow the road without a driver and reach-
es the predetermined destination). There is a crucial nuance here: technics as a technical means
(a tool) appeared along with the human being itself and depends on a human being (the stick re-
quires a hand that can hold it, the mechanical watch needs someone to wind it), whereas technol-
ogy as a contemporary phenomenon keeps emancipating from a human being and minimizing
the need of human input (machines at a factory not only work automatically, and are linked to
each other, but also substitute power of the workers; the Google Car is able to interact autono-
mously with its surroundings, observing traffic rules and calculating the shortest route). Techno-
logical devices are self-sustainable, capable even to "learn™ using the data about the past interac-
tions with the environment and to interact independently with other agents for the purposes they
are programmed for, hence, they do not require a constant human control (Fabris, 2018, pp. 3-4).
This increasing autonomy has, obviously, advantages, but also provokes ethical problems.

So let us get back to the practice of tracking the self: this practice it is not new, people have
been using it for self-improvement since the ancient times. The difference is that in the past peo-
ple used diaries for self-analysis, self-observation and self-reflection by writing down their
thoughts, emotions, health condition and plans. Benjamin Franklin, for instance, wrote down dai-
ly the virtues he practiced to trace his progress towards moral perfection. In the 21st century, on
the one hand, technologies are making this process much easier to people: different devices,
gadgets, mobile applications are tracking daily quantity of steps, daily physical activity, calories,
emotions, glucose level, heartbeat and other indices of our health and quality of life. A person
receives control over his/her life, reaches a deeper self-understanding and, based on compre-
hended patterns derived due to objective numerical data, is able to change his/her life, and there-
fore, to impact his/her future. A person is not merely a consumer of a product any more, but the
one who cares about himself/herself, cognizes and improves himself/herself by means of tech-
nologies (Malivskyi & Khmil, 2019). Although, on the other hand, a person lacks competence to
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interpret these data. So a person needs to pay a price for a free access to these data; the price is
power over interpretation of these data that is transmitted to specialized companies which con-
duct this interpretation (Grewe-Salfeld, 2021, pp. 198-202).

The phenomenon of "merging™ or "disappearing” technology implies that nowadays, as never
before, new inventions keep disrupting the presumed boundaries of a human being, technology
keeps merging with us more and more, it becomes an inherent part of us. Medical technologies
(laboratory-grown organ tissue, neuro-implants, nanobots), smart devices (self-driving cars, In-
ternet of Things etc.) — these are the examples of "disappearing” technology. A contemporary
Belgian researcher Yoni Van Den Eede (2019), by referring to Gregory Bateson, asserts that
"technology is ontologically interwined with humanity" (p. 104) and human beings cannot but be
technological. Van Den Eede indicates that in order to understand what technics and technology
are indeed, we need to transcend the Cartesian framework within which an autonomous subject
is positioned over and against free-standing objects. Interpretation of “technology as a thing", as
an object independent of us that we — autonomous subjects — use as a tool, distorts our under-
standing especially nowadays when technology becomes "disappearing™ (Eede, 2019).

Homo technologicus is a result of such human-technology mergence. Within the framework
of interpretation of technics as the attributive characteristic of human essence described above, it
occurs that homo technologicus is not absolutely new phenomenon; the point is that technologi-
cal achievements reach a peak in the 21st century and, therefore, broaden unprecedentedly the
horizon of human capacities and rise a human ability to self-improvement to a qualitatively new
level. The ancient man with a stick in his hand was also a kind of cyborg of his historical (or ra-
ther prehistorical) period. Neither human striving to self-improvement, nor the role of technics in
this process have not changed since then, but the scales and results have increased.

Yet, technological development is moving in the direction of transforming not only human
body, but also human consciousness by connecting computer to the human brain or nervous sys-
tem (for therapeutic purposes, research is being conducted on deep brain stimulation in case of
diseases such as depression and Parkinson’s disease, as well as using BCls (brain-computer in-
terfaces) in cases of paralysis in order to reproduce speech or to control a robot due to decoding
electrical impulses of the brain). Warwick (2016) indicates that the ethical problem will arise
when, in the near future, people without any medical reason choose to connect their brains to a
computer network in this way — and thus, they get rid of their autonomy and individuality by
turning their consciousness into one of the nodes of the network. By the way, this case is includ-
ed in the plot of science fiction mini-series "Years and Years" (BBC, HBO, 2019).

This dilemma along with other ethical problems related to the development of homo techno-
logicus, definitely, needs further detailed analysis. In this paper we will make just a remark. In
the process of further technological development, a human being will keep necessarily facing
ethical problems (it has been the case throughout all history of technics, for instance, even autop-
sy went a long way from ethical problem to a daily practice), but instead of focusing on antiuto-
pian scenarios, it is necessary to seek solutions to these problems within the framework of a fun-
damental worldview-value attitude: technics/technology is neither external, nor alien to a human
being, but essential inherent feature of a human being and specifically human way of interaction
with the world. In order to prevent numerous negative effects of technological progress and to
create optimistic scenarios of the future, we need to restore the inherent vector of tech-
nics/technology, that is, its orientedness towards human flourishing (and thus, the life of the
whole ecosystem).
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Now let us refer to Ferraris’ technodicy that he deploys to refute a biased accusation of tech-
nology in being independent, external, imposed on a human being and contrary to the human na-
ture: "it is cold (which is paradoxical, if you consider that the use of fire is a form of technolo-
gy), it is alienating (if only it were the case! Unfortunately it reveals human nature for what it is),
we would be better off without it (which is obviously false: we would die at twenty, if we’re
lucky)" (Ferraris, 2021, p. 18). The most widespread misperception is that technics / technology
is a modern phenomenon, as old as stainless steel or even plastic. By referring to "Oedipus’
Stick", Ferraris concludes that the emergence of technology — and, we should add, technique skill
as a skill to use material objects as tools — is simultaneous with the emergence of the human, and
hence, technology is an inherent inseparable component of the human nature. So, indeed, "it is
worth asserting not about the techno-centric essence of a person, but about the anthropocentric
nature of technologies"” (Boichenko, 2021, p. 19).

New anthropological models of Digital Age

Technological progress has advantages and disadvantages, obviously. On the one hand, tech-
nologies and technological devices are supposed to emancipate a human being, to extend the
human freedom, although, on the other hand, new challenges arise: in particular, a legal problem
of personal data protection, a threat of misuse of collected personal data, an ethical question on
the allowed limits of the "initiative" autonomously taken by robots. Digital technologies trigger
anthropological transformations: a human being is devalorized and reduced to his/her one di-
mension — a role of consumer (Eede, 2019, pp. 107-108). A new anthropological model — homo
digitalis — deriving from these changes is described by V. H. Kremen and V. V. llin (2021). This
is a type of a person who uses digital technologies daily not for his/her own benefit but for deep-
ening his/her passiveness (Kremen & Ilin, 2021, p. 10). Homo digitalis — the one who is endless-
ly scrolling the News Feed, searching for a new entertainment and exacerbating his/her narcis-
sism by desperately striving to create an ideal virtual picture of his/her life. Digital technologies
are used for widening the reach of post-truth politics: the universal criteria of truth are disappear-
ing, the boundaries between facts, disinformation, personal opinions and biases are vanishing;
the audience, eventually, is much less interested in facts and rational arguments and much more
attracted with scandals, personal judgements and bright pictures.

Back in the 60-s, Mumford anticipated the appearance of this type of a primitivized human be-
ing striving to live carelessly and to satisfy all his/her needs for free. He argued that mechaniza-
tion and automation — as well as digitalization as we can add from the 21st century perspective —
contributed to the situation when a contemporary person created a fantasy about effortless afflu-
ence and started to dream about emancipation from work itself by considering work as a burden
and even a curse (Mumford, 1972, pp. 81-82).

However, everything is not so bad as it may seem: along with negative tendencies, the posi-
tive ones appear. Digital technologies are being accused in causing alienation between a human
being and reality, whereas the fact that, indeed, they provide a human being with much more ef-
fective ways of connecting to reality, to the human world, remains undervalued. In particular,
digital technologies have allowed us to adapt effectively to a new life and work conditions dur-
ing COVID-19 pandemic. Digital technologies broaden human horizon of self-cognition and
self-fulfillment: people have opportunity to communicate with each other by staying in different
parts of the world, immense opportunities of career growth and an easy access to educational
programs and cultural products from around the globe. Due to social networks, people are capa-

Creative Commons Attribution 4.0 International
doi: https://doi.org/10.15802/ampr.v0i21.260334 © V. P. Melnyk, U. I. Lushch-Purii, 2022

78



ISSN 2227-7242 (Print), ISSN 2304-9685 (Online)
AHnTpononoriuHi BUMipH ¢izocodhcbkux gociimkessb, 2022, Bum. 21

Anthropological Measurements of Philosophical Research, 2022, NO. 21

THE MAN IN TECHNOSPHERE

ble of establishing more effective ways of communication, uniting their efforts to achieve com-
mon goals. Hence, digital technologies contribute to the civil society development and social
mobility acceleration. So, in the contemporary world, along with homo digitalis, one more an-
thropological model has appeared — homo eudaimonicus (Lushch-Purii, 2021, pp. 68-71): a self-
creating person who achieves happiness by self-improving, cooperating with others, leading a
meaningful and purposeful life, engaging in attaining socially useful goals which transcend
his/her narrow egocentric interests. Homo eudaimonicus is a person who uses technologies for
creating connection with others in order to find common interests, to implement social and cul-
tural initiatives together, to shape conditions of flourishing not exclusively for him-/herself but
for others as well, for community in general.

Although Mumford did not use a term "homo eudaimonicus™, but in this case as well he antic-
ipated its appearance. Mumford emphasizes that in order to avoid the negative consequences of
automation — main of which is job loss leading to boredom, degradation, depression and a direct
threat to physical survival because of the loss of material means — it is important to prepare a
value and worldview foundation for a new type of a human being (which as we see has already
appeared in the 21st century, even though economic and social problems caused by automation
and digitalization are still acute and threats of negative future scenarios are still not eliminated):

Instead of liberation from work... | would suggest that liberation for
work, for more educative, mind-forming, self-rewarding work, on a vol-
untary basis, may become the most salutary contribution of a life-
centered technology. [...] the whole world of biotechnics would then
once more become open to man... Automation is indeed the proper end
of a purely mechanical system; and, once in its place, subordinate to oth-
er human purposes, these cunning mechanisms will serve the human
community no less effectively than the reflexes, the hormones, and the
autonomic nervous system... serve the human body. (Mumford, 1972,
p. 85)

These human goals are autonomy, self-direction, authenticity, self-fulfillment, happiness, and
hence, comprehensive development and flourishing of a person. So it is important, finally, to
move forward and once and for all leave aside the Modern definition of the purpose of technics
as human domination over nature. It is not a self-sufficient goal and, eventually, results in aliena-
tion between a human being and nature, and consequently in devalorization of both. Human
flourishing, happy life and well-being defined as a real purpose of technology will contribute to

reestablishing harmony between a human being and his/her natural habitat as well as to finding
efficient ways to deal with current problems.
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Furthermore, technics plays a crucial constitutive role in the historical becoming of a human
being: by cognizing technics/technology we use, we cognize ourselves (Khmel, 2021). Ferraris
argues that in order to understand a human being, one needs to start from the society he/she lives
in; and to understand the society he/she lives in, one needs to understand technology that is used
there. So not the knowledge of human essence, in Ferraris’ view, leads to understanding of socie-
ty and technology, but the knowledge of technology that is used in a particular historical period
leads to understanding of society where this technology is used and of people who use it. The
contemporary age of the Internet is the most favorable for self-cognition since, on the one hand,
the Internet has brought great social changes, and on the other hand, it provides storage of and
access to a huge amount of data about our sociocultural world. Analysis of these data is a way to
human self-cognition which has become possible today in a much fuller scale than ever before in
history (Ferraris, 2021, pp. 23-24).

Hence, these examples allow us to see how different is the impact of technological develop-
ment over different people. Evidently, values are the reason for this; but these values are not in-
herent in technologies themselves — these values are chosen by a person as guidelines in her rela-
tionship with the world: the world of nature and the world of culture.

Originality

It is substantiated that technics is the attributive characteristic of a human being, an inherent
component of human practice and social life. Technics/technology is not an external and alien
to a human being. Transformation of the role of technics correlates with value and worldview
shifts in person’s understanding of his/her purpose in both natural and social worlds. Nowa-
days, philosophical analysis of anthropological dimension of technics and technology opens a
horizon for seeking effective solutions in the face of the contemporary challenges and anti-
utopian threats by means of focusing on the fact that, indeed, technological development is
subordinate to the humanist goal which is flourishing, wellbeing and comprehensive develop-
ment of a human being.

Conclusions

Technics as a social phenomenon implies itself being a tool of man-nature interaction for
gaining a socially important (expedient) effect. The essence of technics/technology reveals not
through its functional but anthropogenic definitions in a sense of a source of institutionalization
and in a sense of a source of realization of a human way of self-identification and self-
objectification of human subjectivity. Technics/technology is the attributive characteristics of
human essence and being: a human being is as much human as much he/she is a creator of tech-
nics. Technological (a-natural) activity tears a human being out of a given natural habitat and
constitutes a person with her inherent social way of being. The purpose of technics is not to mas-
ter the nature and to transform the world; technics is, above all, a tool of human self-
improvement and self-creation through broadening the horizon of human capacities. The analysis
of new modern anthropological models shows that it is the orientation of technology/technology
towards human flourishing that is, on the one hand, a response to the existential demands of
modern man, and, on the other hand, a way of preventing future threats related to technological
development.
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IlepeocmuciieHHsI AHTPONOLEHTPUYHOCTI TEXHIKHM y CBITJIi HOBHX
a"nTponoJsoriyanx moaenei XXI crosirra

Meta. OGrpyHTYBaTH BU3HAYEHHS TEXHIKU SIK aTpHOyTHBHOI XapaKTEPUCTUKHU JIIOJCHKOI CYTHOCTI Ta HEOO-
XITHICTH 11 OpPIEHTOBAHOCTI Ha MPOIIBITAHHS JIIOJAWHA B KOHTEKCTI HOBUX aHTpOMOJNOTiYHHX Mozaened XXI cT.
Teoperuunuii 0a3uc. PO3IIAHYTO KOpENAIi0 TEXHIKM 1 TEXHOJNOTIT 3 CyTHICTIO moguHU. I[IpocrexeHo
TpaHC(hOpPMAaIIif0 POJIi TEXHIKA Ha Pi3HUX ICTOPUYHUX eTarmax pO3BHUTKY JIIOOWHU. [IpoaHani3oBaHO HETATHBHI Ta
MO3WTHUBHI HACTIAKK PO3BUTKY MU(POBUX TEXHOJIOTIH IS CydacHOI JIOAWMHH Y CBITJII HOBUX aHTPOIIOIOTIIHIX
Mozeneit: homo technologicus, homo digitalis Ta homo eudaimonicus. OkpecieHo 3MicT HOBOi CBIiTOTJISTHO-
[iHHICHOI MapaguTMH y TpakTyBaHHI wineidl TexHomorii. HaykoBa HoBu3Ha. Tpancdopmariis pomi TexHIKH
BIJIMOBIIa€ IHHICHO-CBITOTJIAHUM ITOBOPOTaM y PO3yMIiHHI JIOJUHU CBOTO MPU3HAYEHHS Y CBITI: IPUPOTHOMY
Ta COIiadbHOMY. Y CBOTOJCHHI (iToCOPChKE OCMHCICHHS AHTPOIOJIOTIYHOTO BHUMIPY TEXHIKH / TeXHOIOTIT
BiIKpMBA€E T'OPH3OHT JJISl MOIIYKY €()EeKTHBHUX pillleHb Mepej JHMIEM CYYaCHHUX BHUKIMKIB Ta aHTHYTOMIYHHX
3arpo3 IUIIXOM akKUEHTYBaHHS Ha (akxTi, 110 HacHpaBJi, TEXHOJOTIYHUI PO3BUTOK IIIMOPSAKOBYETHCS Ty-
MaHICTUYHIA METi — MPOLBITaHHIO, TOOPOOYTY Ta BCEOIYHOMY PO3BHTKY JIOJACHKOI 0coOucTOCTi. BUCHOBKH.
CyTHICTD TEXHIKH BUSBISETHCS HE 4epe3 i1 (QyHKIIOHANBHI, a Yepe3 aHTPOIOTeHHI BM3HAYEHOCTI U y ceHci
JuKepena iHcTHMTyamizamii, ¥ y ceHci peamizamii, BiIacHe, IIOACBKOro crocoOy caMoigenTudikamii Ta
CcaMOOTIpeAMETHEHHsI CBO€1 cy0’ekTHBHOCTI. TexHika — arpuOyTWBHa CyTHOCTI Ta OYyTTIO JIIOJUHHM: JIIOJWHA
HACTIIBKH € JIIOAWHOIO, HACKUIBKH BOHA — TEXHOTBOPENb. ['0JIOBHOIO METOIO TEXHIKH HE € MaHyBaHHSA Hal IpH-
pPOZOI0 Ta MepeTBOPIOBaHHs CBiTY. BoHa € mepenyciM 3aco00M caMOBIOCKOHAJICHHS Ta CAMOTBOPEHHS CaMoOi
JIOIUHH Yepe3 PO3MINUPEHHs TOPH30HTY JIIOJCHKUX CIIPOMOXKHOCTEH. AHaJi3 HOBHX CYYaCHUX aHTPOIOJIOTIYHUX
MOJIeNiel CBIAYKMTD, O CaMe OPIEHTOBAHICTh TEXHiKM / TEXHOJIOTIi Ha MPOIUBITAHHS JIIOJHHU €, 3 OTHOTO GOKY,
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Anthropological Aesthetics of Greek Antiquity as a Narrative
of Philosophical Discourse

Purpose. The article aims to define the philosophical narratives about the "beautiful human" of Greek antig-
uity in the coordinates of the triad of "natural”, "social" and "cultural” body. Theoretical basis. When achieving
this purpose, the author based on the conceptual provisions of the philosophical anthropology of H. Plessner, in
particular, concerning the attitude of a limited body to its limit as an empirical comprehension of a human
him/herself and the world. Developing the position of the body as a socio-cultural phenomenon and proceeding
from the definition of corporeality as a "transformed human body under the influence of social and cultural fac-
tors, which has socio-cultural meanings and performs certain socio-cultural functions" (I. Bykhovskaya) (transl.
by O. G.), the triad of "natural”, "social" and "cultural" body was used as a methodological basis to analyse the
research object. Originality lies in the explication of the peculiarities of aesthetic and anthropological discourse
in Ancient Greek philosophy, not only through the prism of the dichotomy of "soul" and "body", but also through
the prism of the triad "natural”, "social" and "cultural” body, allowing rethinking of the narratives concerning the
"pbeautiful human" of the formation period of the European anthropological aesthetics in Antiquity. Conclusions.
The anthropological aesthetics of Greek Antiquity is masculine aesthetics, the aesthetics of the male "cultural
body". If a man is an epistemological subject, he is able, despite the ugliness and abomination of his natural body,
to reach the level of the cultural body, the level of "personal existence of corporeality”. As for the female corpo-
reality, since the Ancient Greek philosophy does not provide the status of an epistemological subject for a wom-
an, she remains at the level of "social body".

Keywords: anthropological aesthetics of antiquity; natural body; social body; cultural body; epistemological
subject

Introduction

Antique aesthetics has been and remains one of the constant objects of scientific interest. De-
spite, at first glance, its good exploration degree, expanding access to the ancient sources through
translation, as well as the publication of original texts opens up new possibilities for their com-
prehension, better understanding of past achievements, clarification, revision or strengthening
the existing views on the initial stage of European culture. In addition, new realities of cultural
practices create the need to re-describe the established ideas about the ascending paradigm of
European civilization, using a new "dictionary of culture” (R. Rorty).

One of the objects of re-descriptions from the standpoint of the actualities of existential con-
notations of today is the human body. Feminist philosophy and gender analysis have greatly con-
tributed to this. The explosion of interest they produced in the philosophical rethinking of the
corporeality, especially the female, continues to fuel this theme even today, after almost half a
century.
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Recently, however, the issue of corporeality and its discourse multimodalities has acquired
new and somewhat unusual approaches and interpretations. Thus, Lisa Downing in her book
Selfish Women stands against the traditional view of the female body as a projection of male de-
mands, which in Western culture has established a clearly negative connotation with the "self-
ishness" of women. While men claimed the polyvalence of the social manifestations of their
"self", the established set of social assessments for centuries had a toxic effect on women’s iden-
tity. The biological corporeality of woman, having extrapolated to her social purpose, cultivated
the stereotype of women’s sacrifice, resulting in the absurdity of self-denial.

For women, who are supposed, in this binary logic that casts them as the
mere complement of men, to be life-giving, to be nurturing, to be for the
other, and therefore literally self-less, it is a far more serious transgres-
sion to be selfish while a woman — indeed it is a category violation of
identity. (Downing, 2019, p. 1)

In the context of modern forms of alienation, corporeality is considered in the book From Self
to Selfie (2019). In particular, Frank Furedi, one of the authors of the book (chapter The Emer-
gence of the Self in History) analyses the formation of the concept of Self. While clarifying the
role of corporeality in the formation of this concept, he refers to the opinion of Bruno Snell, ac-
cording to which "In fact, if one examines the way Homer writes about people, about his heroes,
he tends to talk about their physicality and their bodily dimensions, rather than anything to do
with their interiority" (Furedi, 2019, p. 21) and emphasizes the need to determine what was the
proportion of body awareness in the formation of individuality or what is expressed by part of
the self, in particular, in self-creation (Furedi, 2019, p. 25).

The body in the context of violence was one of the objects of attention of the authors of
Liberal Pacification and the Phenomenology of Violence, who emphasized that "Acts of violence
do not only inflict physical (and/or psychological) harm, they also restructure the social and po-
litical world" (Baron et al., 2019, p. 202).

The concept of body/corporeality has gained new significance in connection with the devel-
opment of new technologies and the spread of social networks with their virtual mass communi-
cation. Lesley Procter in her article | Am/We Are: Exploring the Online Self-Avatar Relationship
calls this virtual reality Second Life and points out that in this "life" there is a fundamentally dif-
ferent understanding of the concept of body, embodiment and re-embodiment: "Each avatar-
persona comprises a skin (flesh colour, tone and highlights), a shape (the body), and an outfit
(everything worn on the body, plus any attachments on the body such as hair, body hair and any
objects such as swords or purses that might be held)" (Procter, 2021, p. 50).

Lesley Procter notes that the avatar or virtual body is a dematerialization of the physical body and
the reconstruction of the person with the self-presentation of a new manifestation of his/her identity:
"In a digital context, ... identification with objects blends into ways in which we become "re-
embodied" in our avatar-persona by seeing the avatar-persona as ours, taking ownership of it just as
we do with objects and experiences that belong to us in our offline world"” (Procter, 2021, p. 58).
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Thus, new discourses of corporeality, examples of which have been considered, lead to a new
retrospective analysis of the origins of the European philosophy of corporeality. Such an ab ovo
is the philosophy of Greek antiquity, in which the attitude to the human body included its aes-
thetic dimension.

Despite the fact that the institutionalization of aesthetics dates back to the 18th century, and
the founder is considered to be Alexander Baumgarten, its existence begins simultaneously with
the formation of European philosophy itself as its intertwined component. As a discourse on the
beautiful, it appears primarily as the aesthetics of man himself — anthropological aesthetics.

Being paradigmatically formulated first in the natural philosophy of Heraclitus (the most
beautiful of monkeys is ugly in comparison with the human race), and later — developed in the
doctrine of Socratic-Platonic idealism, the issue of anthropological aesthetics was formed as a
narrative of philosophical-anthropological discourse. We can say in other words: the whole phil-
osophical aesthetics of antiquity is anthropological. After all, even where there was a verbal aes-
thetics, the aesthetics of speech, aesthetic ideas acted as anthropologically relevant, because rhe-
torical techniques and figures of speech were ultimately measured by the features of auditory
(and the visible body language of the speaker — by visual) perception and had to resonate with
mental characteristics of those present.

Purpose
The purpose of the article is to define the philosophical narratives about the "beautiful hu-

man" of Greek antiquity in the coordinates of the triad of "natural”, "social” and "cultural” body.
This will further clarify some aspects of the issue of corporeality, articulated by the latest an-
thropologically relevant discourses.

Methodology. When achieving this purpose, the author relied on the conceptual provisions of
the philosophical anthropology of H. Plessner, in particular, the attitude of the limited body to its
limit as an empirical comprehension of a human him/herself and the world (Plessner, 2019).

Based on the definition of corporeality as "transformed human body under the influence of
social and cultural factors, which has socio-cultural meanings and senses and performs certain
socio-cultural functions™ (transl. by O. G.) (Bykhovskaya, 1998), a triad of concepts "natural”,
"social" and "cultural” body was used as a methodology for analysing the research subject. Ac-
cording to I. Bykhovskaya, the natural body means the biological body of the individual; the so-
cial body is the result of the interaction of the natural human organism with the social environ-
ment, due to which it is derived from purposeful influences on it, conscious adaptation to the
purposes of social functioning as a tool for using in various activities. Cultural body is the prod-
uct of culturally appropriate formation and the use of the bodily principle of a human, which is
the completion of the transition process from "impersonal™ natural and bodily preconditions to
the actual human personal existence of corporeality.

Such an approach will make it possible to rethink the philosophical narratives about the
"beautiful human" of the formation period of European anthropological aesthetics in ancient
Greek philosophy.

Statement of basic materials

During the dialogue between Socrates and Hippias, where the nature of the beautiful is dis-
cussed, the acknowledgement of the syncretism of the aesthetic and the separation of the actual
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anthropological content takes place. Thus, the interlocutors first give examples of material ("ma-
terialized™) embodiments of beautiful in inanimate (lyre, pot) and animate nature (horse, girl).

Only a girl of all the above falls within the actual anthropological aesthetics, but she is not
further discussed in the dialogue.

Aesthetic characteristics of anthropic (man-made) objects, lyre and pot, are considered
through the category of beautiful. The criterion of a "beautiful” inanimate body created by hu-
man is its appropriateness: "we call it beautiful what is appropriate, because it is appropriate, in
relation to what it is appropriate for and when it is appropriate..." (transl. by O. G.) (Plato, 1999,
p. 97).

However, the appropriateness is also the initial criterion of the aesthetics of the animate body,
for which the characteristic "to be beautiful” means to be appropriate to perform a certain job or
action, such as appropriateness to run or fight.

In the development of dialogue, the bodily (material) beauty as appropriateness gives way to
the beautiful as the property to cause pleasure during the visual or auditory perception, "the per-
ception which we have through hearing and sight™" (Plato, 1999, p. 99). This property reunites all
animate and inanimate things: "beautiful human beings, ..., and all decorations and paintings and
works of sculpture which are beautiful, delight us when we see them; and beautiful sounds and
music in general and speeches and stories do the same thing™ (Plato, 1999, p. 99).

Thus, contemplation of a beautiful body is a pleasure. It is worth noting that all these inani-
mate objects are of anthropic origin: they were created by human. In the context of aesthetic
characteristics, we are not talking about natural objects.

The beautiful is discussed in The Banquet, another dialogue of Plato, through the distinction
between the beauty of the body and the beauty of the soul. The latter rhapsodizes over the beauty
of the body due to the fact that with its "help™ it is possible to comprehend the absolute beautiful,
the beautiful as an idea. The body is not endowed with such a property. However, this does not
contradict the fact that on the sensory-empirical level, beautiful is objectified in the body. And it
is the contemplation of beautiful bodies that starts the path of knowing the beautiful. Therefore, a
beautiful body is a stimulus to the process of cognition, and the perception of its "beauty” is the
first step on this path.

But a beautiful body is an object, not a subject of knowledge of the beautiful.

He who aspires to love rightly, ought from his earliest youth to seek an in-
tercourse with beautiful forms, and first to make a single form the object of
his love, and therein to generate intellectual excellences. He ought, then, to
consider that beauty in whatever form it resides is the brother of that beau-
ty which subsists in another form; and if he ought to pursue that which is
beautiful in form, it would be absurd to imagine that beauty is not one and

the same thing in all forms... In addition, he would consider the beauty
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which is in souls more excellent than that which is in form. ...it might be
led to observe the beauty and the conformity which there is in the obser-
vation of its duties and the laws, and to esteem little the mere beauty of
the outward form. ... he might look upon the loveliness of wisdom; and
that contemplating thus the universal beauty... (Plato, 2018, p. 101)

Thus, anthropological aesthetics in the Socratic-Platonic interpretation transcends its own
boundaries and becomes epistemology.

..such as ... are conducted ... to ascend through these transitory objects
which are beautiful, towards that which is beauty itself, proceeding as on
steps from the love of one form to that of two, and from that of two, to
that of all forms which are beautiful; and from beautiful forms to beautiful
habits and institutions, and from institutions to beautiful doctrines; until,
from the meditation of many doctrines, they arrive at that which is noth-
ing else than the doctrine of the supreme beauty itself, in the knowledge
and contemplation of which at length they repose. (Plato, 2018, p. 102)

Speaking in the shell of epistemology, anthropological aesthetics raises the question of what
exactly is a beautiful body?

First, it is juvenile. A beautiful body is the body of a young man.

"So that one endowed with an admirable soul, even though the flower of the form were with-
ered (italicized by O. G.), would suffice him as the object of his love and care, and the compan-
ion with whom he might seek and produce such conclusions as tend to the improvement of
youth™ (Plato, 2018, p. 101).

Thus, there is no beauty in a "withered" body, one should look for the beauty in a man with a
"withered" body in another — in his "admirable"” soul. And this is not only the opposition of the
beauty of the body and the beauty of the soul, but also the implicit recognition that when one
gets older, the beauty of the body deteriorates. Therefore, the natural body of a man is beautiful
only at a young age.

Secondly, the beautiful body is masculine, it is the body of a young man, and the canons of
the bodily beauty are the canons of the beautiful male body. The body of a woman is not
discussed either as an object of desire or as a carrier of the characteristics of a beautiful "natural
body". A woman simply has no place in these intellectual entertainments of male society.
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Therefore, it can be argued that anthropological aesthetics in the philosophy of Greek
antiquity is masculine aesthetics, it is the aesthetics of the male body.

They also talk about the subject of knowledge of the beautiful as exclusively a male. That is,
the ability to become an epistemological subject is the competence of men. And only the body of
the epistemological subject is endowed with the ability to know the beautiful as an idea.

The ability to become an epistemological subject also means the ability to become a "cultural
body". Therefore, the "cultural body" as a "product of culturally appropriate formation and the
use of human corporeal principles, as the quintessence and completion of the transition process
from "impersonal” natural and bodily preconditions to the actually human" (transl. by O. G.)
(Bykhovskaya, 1998), i.e. not only socio-functional but also the personal existence of the
corporeality — only a man has such a body.

At the same time, the exclusion of a woman from epistemology (as the subject of knowledge
of the beautiful) means that woman remains at the level of "social body", i.e. the body as a tool
for social activity.

Socrates’ ideas continued the development of Stoicism in philosophy, particularly, in Chry-
sippus, the philosopher of the 3rd century B.C.

Chrysippus defines bodily beauty through the proportionality of the members and comeliness
of the face. These are the characteristics of the natural body. However, their lack can be over-
come by transforming the carrier of bodily imperfection into an epistemological subject: "And he
in whom, through the pursuit of wisdom and virtue, the divine precepts are rooted, even if he
surpasses Silenus in bodily abomination, will still be wonderful if needed" (transl. by O. G.)
(Stolyarov, 2007, p. 233). That is, the "cultural body" of a wise man is more beautiful than any
beautiful natural body.

As for a woman, her corporeality, as in the philosophy of Socrates-Plato, does not rise above
the social body:

However, one should not think that in this case beauty is corporeal,
identical to the external attractiveness we talked about, which consists
in the proportionality of the members and comeliness of the image. Af-
ter all, the prostitutes have it, but I will never call them beautiful, but,
on the contrary, ugly; this is the name that suits them. (transl. by O. G.)
(Stolyarov, 2007, p. 233).
Thus, Chrysippus introduces the concept of morally beautiful, antonymous to which is moral-
ly disgusting.
Let us note that when Chrysippus speaks of prostitutes, under the guise of a natural body, it
implicitly comes to the social body of a woman, because the prostitute’s body is the result of
conscious adaptation to the goals of functioning, i.e. the instrument. It is derived from a deliber-

ate societal influence that stimulates reactive and adaptive "responses™: adapting the natural body
for the sexual needs of the male part of ancient Greek society.
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However, a virtuous woman does not rise to the cultural body either. There we can also speak
only about the social body as a result of the interaction of the human body given by nature (natu-
ral body) with the social environment and its reactive and adaptive "responses™: to be a wife and
a good housewife.

The limitation of women to the social level of corporeality is clearly characterized by literary
and legal memoirs, such as, for example, the speech of Euphiletus, written by Lysias, a logogra-
pher of the 5th century. B.C. in the case of the murder of Eratosthenes. Euphiletus says every-
thing about his wife except "I love her": after all, "the best of all wives™ in his understanding is a
"frugal" housewife who prudently runs the house (Carey, 2007, p. 2).

In general, rhetorical memoirs also talk less about the beauty of a woman’s natural body than
that of a man’s natural body.

In Helen, the speech of Isocrates, there is nothing about Helen except the epithet "beautiful .
On the contrary, Theseus is bragging about against her — a man whose characteristics set the per-
ception of Helen: he was fascinated by her despite the fact that he "accustomed as he was to sub-
due others" (Isocrates, 2016). The perception of Helen is also given through the competition of
men for her, until the war started under this pretext.

In the second case, a woman is characterized only by the sexual attraction of man to her,
which means that she acts as a natural body (and unlike Chrysippus’ prostitutes, not even as a
social body).

The insignificance of the female corporeality sometimes reaches such a low level that even to
the natural woman’s body the aesthetics of the male body is extrapolated. And often only when
her natural body is a substitute for the male body, it is subject to aesthetic evaluation.

Lucian of Samosata tells of the impressions of one of his companions from Aphrodite of Cni-
dus by Praxiteles.

And so we decided to see all of the goddess and went round to the back
of the precinct. Then, when the door had been opened by the woman re-
sponsible for keeping the keys, we were filled with an immediate wonder
for the beauty we beheld. The Athenian who had been so impassive an
observer a minute before, upon inspecting those parts of the goddess
which recommend a boy, suddenly raised a shout far more frenzied than
that of Charicles. "Heracles!" he exclaimed, "what a well-proportioned
back! What generous flanks she has! How satisfying an armful to em-
brace! How delicately moulded the flesh on the buttocks, neither too thin

and close to the bone, nor yet revealing too great an expanse of fat! And
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as for those precious parts sealed in on either side by the hips, how inex-
pressibly sweetly they smile! How perfect the proportions of the thighs
and the shins as they stretch down in a straight line to the feet! So that’s
what Ganymede looks like as he pours out the nectar in heaven for Zeus
and makes it taste sweeter. For I’d never have taken the cup from Hebe if
she served me". (Lucian, 1967, p. 171)

The philosophical narratives that Plato’s dialogues are rich in also do not apply to the natural
body of a woman capable of arousing the opposite sex. Unlike a man who, if he is an epistemo-
logical subject (sage), reaches the level of a beautiful "cultural body" despite the ugliness and
abomination of the natural body.

Thus, according to Helenius Acron, the Roman grammarian of the 2nd century A.D.: "The
Stoics believe that a sage is rich, even if he is poor, noble, even if he is enslaved, and beautiful,
even if he is extremely disgusting in appearance” (transl. by O. G.) (Stolyarov, 2007, p. 235).

Thus, the anthropological aesthetics of Greek antiquity, if characterized in the coordinates of
the philosophy of corporeality, appears as a gender asymmetric discourse.

The canons of the corporeal beauty are the canons of the beautiful male body. Only a man has a
"cultural body", a woman remains at the level of a ""social body", i.e. as a tool for social activity.

The philosophical narrative (Socrates, Plato, Chrysippus) concerning the beautiful male body is
the narrative of an epistemological subject who becomes a beautiful "cultural body" by achieving a
certain level of knowledge, which removes even the aesthetic abomination of his natural body.

The philosophical narrative (Chrysippus) concerning the female corporeality limits it to the
level of the social body and even denies the aesthetic attractiveness of her natural body due to
"moral abomination" — the assessment made by individual subjects of "cultural corporeality”
who do not like one of the adaptive reactions of a woman as a social body, and who would like
to see the narrative of the social body of a woman as a good housewife.

Thus, in the context of the aesthetic and anthropological narrative of ancient Greek philoso-
phy, the cultural body, as the highest level of beautiful corporeality, is available only to men.

Originality

The originality of the analysis performed in the article lies in the explication of the peculiari-
ties of aesthetic and anthropological discourse in ancient Greek philosophy not only through the
prism of the dichotomy of "soul™ and "body", but also through the triad of "natural”, "social™" and
"cultural” body. This allows re-thinking the narratives about a "beautiful human" of the period of

formation of European anthropological aesthetics in ancient times.

Conclusions

The anthropological aesthetics of Greek antiquity is masculine aesthetics, the aesthetics of the
male "cultural body". The explication of hidden intentions of ancient Greek philosophy testifies
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that if a man is the gnoseological subject, despite the ugliness and abomination of his natural
body, he is able to reach the level of the "cultural™ body, the level of "personal existence of cor-
poreality”, where the aesthetic abomination of natural corporeality is removed and the highest
level of beautiful corporeality, the cultural body, is acquired. As for the female corporeality,
since ancient Greek philosophy does not provide for the possibility of a woman to act as an epis-
temological subject, her status does not exceed the level of "social body".
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AHTPOMNOJIOTiYHA €CTeTHKA rPellbKOl AHTUYHOCTI K HAPATUB
dinocodcbkoro quckypcey

Merta craTTi nojsirac y BU3Ha4eHHI (iocopChKUX HapaTHBIB 1100 "JTIOJMHU HMPEKPacHOI IpelbKoi aHTHY-
HOCTI B KOOpIuHaTax Tpuaay "'mpupoxne”, "comiansae" 1 "kynbrypHe" Tinmo. Teoperuunmii 6a3uc. [Ipu gocsaraeHHI
BU3HAUYCHOI METH aBTOpKa CIUpajach Ha KOHIENTyalbHI MoyoxeHHs Qimocoderkoi antpomonorii I'. Ilinecuepa,
30KpeMa, PO CTaBJICHHS 0OMEXKEHOTO TiJia O CBOET MEXi SIK EMIIIPUYHOTO OCATHEHHS JIOAMHOIO cebe i cBiTy. Po-
3BHBAIOYH MOJIOXKEHHS MPO TUJIO SK COLIOKYIBTYPHUI (DeHOMEH 1 BUXO/SIUU 3 BU3HAUCHHS TUIECHOCTI SIK 'TIepeTBO-
PEHOTO TIiJT BIUIMBOM COMIaJbHUX 1 KyNbTypHHUX (PaKTOPIB Tijia JIOAWHH, III0 MAE COIIOKYIBTYPHI 3HAYCHHS 1 CEHCH 1
BHUKOHY€ TeBHI comiokynsTypHi ¢yHKHii" (I. BUX0BChKA), B IKOCTI METOHOIOTIYHOI OCHOBH I aHAJI3y IpeIMeTy
JIOCTIIKeHHST 0YJI0 BUKOPUCTAHO TPHaLy MOHTH "mpuponne”, "comianbae” 1 "KynbrypHe" Tino. HaykoBa HOBH3HA
NoJIArae B eKCIUIKanii 0COONMBOCTEN €CTETHKO-aHTPOMOJIOTIYHOTO AUCKYPCY B TaBHBOTPELbKil (isocodil He Tib-
KU Kpi3b npu3My auxoTomii "myxa" ¥ "tina", aje i yepe3 mpusmy Tpuanu "mpuponue”, "comianbpae” 1 "kynbTypHE"
TLJIO, IO JJO3BOJISIE TO-HOBOMY OCMMCIINTH HapaTHBHU IIO/O0 'JIOJIMHU MPEKPacHOI" Mepiofy CTAHOBJICHHS €BPOIICH-
CBHKOI aHTPOIIOJIOTIYHOI €CTETHKH 3a 4aciB aHTUYHOCTi. BHCHOBKH. AHTPONOJIOTiYHA €CTETHKA TPELbKOi aHTHY-
HOCTI — Ile MacKyJiHHa €CTETHKa, €CTeTHKa YOJIOBIHOro "KyJNbTypHOro Tina". SIKIIO YOJNOBIK BHCTYHae THO-
CEOJIOTIYHNM Cy0’€KTOM, BiH 3/1aT€H, MONPH IIOTBOPHICTH Ta OTUAHICTD HOTO MPUPOIHOTO TiNla, TOCSATTH PiBHS Tijla
"KyneTypHOTO", piBHS "0coOucTicHOr0 OyTTA TinecHocTi". 11lo0 XiHOYOT TiNEeCHOCTI, Yepe3 Te, 10 JUIsl )KIHKHU J1aB-
HBOTPENBKOI0 (iytocodiero He mependadeHo cTaTyc THOCEOIOTIHOTo Cy0’€KTa, BOHA 3AIMIIAETHCS HA PiBHI "comiab-
Horo Tina".

Knrouosi crnosa: aHTPOTIONOTIYHA €CTETHKA AHTUYHOCTI; MPUPOIHE TIIO; COIadbHE TiNO; KYJIBTYPHE TiJIO;
THOCEOJIOTI9HHUH Cy0’ eKT
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Formation of the "'Self-Made-Man"* Idea in the Worldview
of the Renaissance and Reformation

The purpose of this study is the reflection on ways of philosophical legitimation for the "Self-made-man"
idea in the worldview of the Renaissance and Reformation. Theoretical basis. Historical, comparative, and
hermeneutic methods became the basis for this. The study is based on the works of Nicholas of Cusa, G. Pico
della Mirandola, N. Machiavelli, M. Montaigne, E. Roterodamus, M. Luther, J. Calvin together with modern
researchers of this period. Originality. The analysis allows us to come to the conclusion that casts doubt on the
still widespread belief according to which the emergence of the "Self-made-man" idea is localized by the pro-
cess of forming the American cultural code and the ideological heritage of Benjamin Franklin. It is highlighted
that the formation of this idea is the result of a long process that originated in the ancient world and gains a spe-
cial impetus in the Renaissance and Reformation. Precisely in the cultural context of the latter, the ancient inten-
tion to recognize the individual’s right to self-determination and self-government, which in the depths of Chris-
tian theology acquires only a potentially universal character, becomes not only acceptable but also, in the con-
text of Protestantism worldview, the only admissible, in fact, individual’s obligatory life guidelines. Conclu-
sions. Humanistic and reformation thoughts quite naturally led to further ideological legitimation of the
person’s idea of who is creating oneself. This legitimation was during the complex interaction of numerous fac-
tors of culture in the Late Middle Ages, as well as ideas and intentions inherited from Antiquity. Key among
them was the gradual formation of a new social order, in essence, indifferent to paternalistic rudiments, together
with the ethics of Protestantism corresponding to it. The latter does not only legalize but, de facto, sacralizes the
individual’s reorientation from hopes for the synergy of God’s grace and own free will in personal salvation,
toward the self-reliance and personal efforts, awareness of personal responsibility for the own fate as key prin-
ciples of the "Self-made-man" concept.

Keywords: "Self-made-man" idea; self-determined personality; ideological legitimacy; Renaissance and Refor-
mation

Introduction

Prominent among the trends of the modern world is the gradual spread of a new type of man,
the so-called "Self-made-man”, that is, a person who has made oneself. In this regard, it is quite
natural that both writers and scientists, including philosophers, pay attention to various aspects of
the "Self-made-man” phenomenon. Certainly, important among the latter is the historical and
philosophical analysis of this phenomenon, which allows identifying its socio-cultural origins
and metamorphoses, explicating its essence, possible consequences, and historical perspectives,
therefore, creating a basis for certain strategies in relation to it not only from the side of culturol-
ogists, psychologists, teachers, coaching specialists, etc., but also ordinary individuals who build
their own worldview. The latter is especially relevant for societies that became on the way to
modernization, including Ukraine.

One of the key issues for the actual historical and philosophical analysis of this phenomenon
is the question concerning the historical origins and ways of philosophical-legal legitimation in
the "Self-made-man" idea. Its relevance is connected with the still widespread, but, in our opin-
ion, somewhat simplistic thought, according to which the origins of this idea are localized by the
process of forming the American cultural code and the ideological heritage of Benjamin Frank-
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lin. In return, we believe that the formation of the "Self-made-man” idea begins far beyond the
aforesaid location. Already ancient culture, despite the cross-cutting dominance of the destiny
idea (logos, doom, fate, necessity, etc.), demonstrates a clear intention to at least formal recogni-
tion of the ability and right of the individual to create their own destiny. And this intention in the
conditions of the Christian Middle Ages, with its characteristic theocentrism, providentialism,
and fatalism, does not disappear at all, as it follows from the still widespread assessments of that
time as the "Dark Ages". On the contrary, at least in the depths of Christian theology, it becomes
potentially universal, after all

The gradual compromise recognition that the personal salvation is possi-
ble only as a result of synergy, i.e. the co-participation of God’s grace
and human freedom, legitimizes and strengthens its focus on active per-
sonal efforts and personal responsibility for one’s own salvation, in fact
for one’s own destiny. (Antonova & Korkh, 2021, p. 124)

However, this intention is perceived differently, sometimes from diametrically opposed
positions in the ideological context of the Renaissance and the Reformation, from which, in
fact, the modern world was born. We are talking about, in particular, the former controversy
between E. Roterodamus and M. Luther concerning the relationship between the individual’s
free will and God’s providence. Or, concerning the highly negative assessment of the indi-
vidual’s free will in the thoughts of Calvin. The latest example is notably illustrative that
precisely Calvin’s ideas were the basis of the English Reformation in general and its most
radical version, Puritanism. However, the Puritans exactly are considered to be the main cen-
ter of Puritan education and "ethics of Protestantism™ (M. Weber) with their cruel and uncom-
promising orientation of the individual toward the actually sacralized own forces and personal
efforts — diligence, thrift, rationality, stubbornness in achieving goals, fearlessness in the face
of the fate challenges, etc. Various aspects of this clearly ambiguous attitude to the problem of
the relationship between the individual’s free will and God’s providence are comprehended in
a number of modern domestic and foreign studies. Thus, in particular, R. Parkhomenko (2014,
pp. 228-229), analyzing the idea of freedom in the Renaissance and the New Age, argues that
the founders of Protestantism brought the idea of God’s providence of late Augustine to the
"logical extreme", but consistent adherence to this idea led them to contradiction associated
with the need for ontological substantiation of the very fact of human activity (Bazaluk, 2020).
Richard Muller also addressed this issue in his work "Grace and Freedom: William Perkins and
the Early Modern Reformed Understanding of Free Choice and Divine Grace". He analyzes the
problem of correlation between "free choice” and "divine sovereignty"” from the viewpoint of
the Reformed theologian William Perkins (late 16th — early 17th centuries). Importantly, in the
latest case, the Perkins’ works directly influenced the formation of English Puritanism (Muller,
2020), and thereby the formation of the American cultural code in general and B. Franklin’s
thought in particular.
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Purpose

However, how exactly, did the transition from at least real but still rather sporadic intentions
of the Middle Ages to the recognition of the synergy of God’s grace and man’s free will in de-
termining own destiny, to their unexpectedly radical explication in the views of ideologues of the
Renaissance and followers of the Reformation go? In this regard, the main purpose of this study
is to understand the ways of philosophical legitimation of the "Self-made-man” idea in the
worldview of the stated period.

Statement of basic materials

As for the historical-philosophical level of this issue, the mentioned transformation took place
primarily in close connection with the subsequent philosophical and theological legitimacy of the
ideas of Christian anthropocentrism and humanism, which became the typological feature of the
Renaissance. Thanks to this, man increasingly was positioned rather as the most perfect embod-
iment of all that is inherent in him/her, including freedom than as a useless part of the Universe.
The latter, in doing so, was increasingly seen not just as a condition for justifying the Almighty
for the imperfections of the world, but as the main condition to achieve God by the human being
and the very path to Him. Such an emphasis is clearly present in one of the greatest thinkers of
the time, Nicholas of Cusa, according to whom a man is a microcosm that folds and unfolds the
whole world. Thus, she/he reproduces the general essence of the divine and appears as an abso-
lute, one and only. And since one of the defining characteristics of the divine is freedom, the
Almighty not only allows but requires man to be free, that is, to belong to himself/herself and to
be ourselves (Nicholas of Cusa, 1985). Freedom is in fact identified with creativity. Hence the
completely natural syllogism according to which, since God is creativity (deus creatus), and man
is created in his likeness, then man is creativity. A few decades later, following this syllogism,
Pico della Mirandola came to the conclusion that if God created himself, then his image and
likeness — the men also must create themselves.

The logical consequence of the thesis, conforming to which exactly freedom and creativity,
and not humility and passive contemplation brings a person closer to God, was the gradually
growing conviction that the person salvation’s largely depends on one’s own virtues and personal
activity, raised to the level of "heroic enthusiasm™ (J. Bruno), to the overly self-confident and im-
portant realization that the personal mind and free will of the individual give someone the possi-
bility to be not only an instrument of continuation of divine creation but also the creator of one-
self. This idea was especially sharply and uncompromisingly expressed by the already mentioned
Pico della Mirandola. In consonance with him, God did define for a man neither the boundaries
nor the ways of his/her life. Therefore, he/she is doomed to independently position own place and
role in the world, ways and boundaries of own activity (Pico della Mirandola, 2013).

So, on behalf of the Almighty, a person is deprived of previously unconditional dependence
on his/her destiny and is endowed with the previously unthinkable privilege of "be whatever they
want to be". The possibility of such a privilege is derived from a new interpretation of the rela-
tionship between divine providence and the individual’s free will. In the concrete, the uncondi-
tional domination of the former is gradually limited by the more intensive introduction of the
concept of fortune. In contrast to the archaically rooted fate, symbolizing the inevitable depend-
ence of human destiny on completely external forces, the humanists’ Fortune presented rather
social necessity, manifesting itself through an incomparably wider range of eventualities, and
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thus, it created a wider range of opportunities for the individual — "chances for winning". After
all, Fortune is known to spin its famous wheel randomly and even blindfolded. To an even great-
er extent, human destiny is freed from its previously fatal beforehand certainty thanks to Machi-
avelli’s rethinking of the concept of "virtu". Pursuant to Machiavelli, people who are helped by
God must have a virtu. However, the famous Florentine essentially refuses the traditional Chris-
tian interpretation of this concept primarily as "virtue", associated with stoic humility, obedience,
and hope in accepting fate. And returns to its original — Greco-Roman understanding. The latter
has numerous connotations, well illustrated in John Pocock’s (2020, chap. 2) "The Machiavellian
Moment". Nevertheless, in our opinion, its essence is best conveyed in the concept of "valor",
which means above all personal courage, boldness, prudence, activity in mastering, and not just
stoic acceptance of one’s own destiny. Thanks to such a "deconstruction”, the rather intuitive
feeling is further strengthened that the person’s fate depends not only on the whims of blind For-
tune. In particular, from the origin of men, namely, the social status inherited by them. But also
from own valor — personal abilities, activity, and perseverance. So, de jure without denying the
role of traditional determinants of human destiny, Machiavelli argues that their power is not un-
limited and can even be calculated. He asserts in "The Prince (Il Principe)" that Fortune controls
only half of our actions, while it allows us to control the other half by ourselves. After all, it is
subservient to those who not only want success in achieving personal interests, but also actively,
boldly, and stoutly fight for it, relying on their own minds and strengths, and not only on Divine
Providence and Fortune.

Humanistic innovations in understanding the problem of personal self-determination were
further developed in "Experiences” by M. Montaigne. First of all, we are talking about the fact
that Montaigne managed to overcome the anthropocentric euphoria of the humanist-
predecessors, which reached the so-called "titanism", namely, overly self-confident belief in the
omnipotence of man and the boundlessness of own possibilities. From Montaigne’s viewpoint,
which is in tune with the postmodern paradigm, our mind is not omnipotent, since it is always
limited in its claims to absolutely reliable knowledge. It is these claims that support our overcon-
fidence and secure trust in customs and traditions. And that is why a considerable part of his
"Experiences" is devoted to demonstrating that thoughtless orientation on habit and tradition is
harmful and even dangerous. According to Montaigne, this danger lies, in particular, in the fact
that certainly based on tradition, the individuals destroy by own hands their own ability to inde-
pendent views, decisions, and actions.

To end this, it is necessary to break the fetters of tradition and become independent in one’s
view. Indeed, we can only be truly wise by our own wisdom (Montaigne, 2005, p. 218). Follow-
ing Epicurus, the philosopher argues that self-reliance is necessary because God does not care
about us. Therefore, a person, unfortunately, does not rely on anyone but oneself. One must
leave all paternalistic hopes and habits and determine every step of own’s life.

The possibility of such independence is based on the fact that each person, according to Mon-
taigne, is a kind of microcosm, which has everything that is inherent in the entire human race.
That is why the individual can be autonomous and guided by one’s own mind. At the same time,
Montaigne, long before Wilhelm von Humboldt, emphasizes that the individual’s ability to per-
sonal autonomy is inseparable from his/her uniqueness and originality. A truly free individual is
always unique and, conversely, originality is one of the prerequisites and forms of freedom man-
ifestation. Hence, there is the requirement for a tolerant attitude to everything unusual and
unique, to other people’s customs, views, beliefs, and luck. All this is the main source of the de-
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velopment of another, society as a whole. Montaigne’s position, therefore, is to substantiate the
ideal one of an autonomous, independent of obsolete traditions and social institutions, an out-
standing personality who actively defends one’s own right to self-determination.

The polemics between E. Roterodamus and M. Luther apropos the ontological basis of human
self-determination — freedom of will — had a powerful influence on the further ideas generation of
personality, which is self-determined. Despite the obvious difference in the very formulation of
the relevant issue reflected in the title of their major treatises on this point — "On Free Will" by
E. Roterodamus and De Servo Arbitrio "On the Enslaved Will" or The Bondage of Will by
M. Luther, the thoughts of the great philosopher and great reformer eventually led to greater root-
ing in the Western cultural space of ideas expressed precisely in the "Self-made-man™ concept.

Rotterdammer is based on the ideas of Italian humanism. Among them, there is the statement
according to noble persons are not born, but become themselves through their own efforts. And
there is the idea of the inherent value of every person who has the right to self-determination. At
the same time, he does not share the prevailing opinion from the time of Augustine concerning the
insurmountable weakness of man, who, seemingly, is absolutely incapable of anything without Di-
vine help, at least a good one. He is clearly more impressed by the position of Pelagiy, in conso-
nance with the Grace of the Lord is bestowed to one or another person, not because of unreasona-
ble divine arbitrariness, but thanks to one’s own efforts and merits. After all, it is these efforts that
lead to the further perfection of man and the world. And this is why they are pleasing to God and,
accordingly, generate His grace. Only in this case this grace becomes deserved, and God is just.
Unlike the heartlessly/callously indifferent God Augustine. It is clear that all these efforts and mer-
its are possible only with the free will of the individual. After all, goodness done against one’s will
loses its moral essence. Rotterdammer repeatedly emphasizes that if the choice is imposed on the
individual from the outside, if his/her will is not free, then he cannot be blamed for sin, because if
there is no freedom, then there is no sin. If the will was not free, it would not be possible to blame
sin, because if there is no freedom, then there is no sin (Roterodamus, 1987, p. 233).

Thus, the free will of the individuals is (in the words of Erasmus) the main prerequisite for the
morality of their actions and the reasonableness of the divine grace given to them. Without recogni-
tion of this freedom, as well as taking into account one’s personal merits and transgressions, God’s
justice, and mercy become at least doubtful. Eventually, a person deprived of free will is not able to
get rid of the feeling of apathy and mobilize oneself for the realization of God-given abilities, that is,
to stand on the path of continuing the Divine creation. Hence the conclusion that definitely moti-
vates independent self-determination and self-realization — there is nothing that man would not be
capable of with the help of divine grace (Roterodamus, 1987, p. 274). In this way, Erasmus provides
a further justification, and not just declaring the possibility and necessity of free self-determination
of the individual, which forms the ontological basis of the "Self-made-man" position.

Luther’s underlying assumptions in understanding human free will is even more fatalistic than
those of Augustine. True free will is an attribute of the Almighty. Everything else depends solely
on God’s grace, which is absolved according to His immeasurable will. It is it which plans and
directs everything regardless of the man’s will, who, on the contrary, is not free, but is called to be
a slave of Divine Providence (Luther, 2006). So, our will is nothing if there is no grace of God.

However, this thesis, which is quite traditional for Christianity, about human impotence and
lack of freedom is not a reason to consider Luther a "doctrinal fatalist”. The fact is that the key
feature of true, and not apparent faith, against which Luther’s teaching was directed, is voluntar-
iness, that is, the freedom of the individual in everything that relates to his relationship with oth-
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er people. The recognition of this voluntariness is as fundamental as the recognition of the hu-
man destiny dependence on the Divine world order. After all, according to Luther, the only thing
that an individual can hope for at least to some extent in her/his own main striving for salvation
is sincere and unconditional faith (Sola Fide). Not the "good deeds™ acquired by the church and
devout Christians, and not the personal merits of the believer (following rites, worship of saints,
sacrifices, indulgences, etc.), but exceptionally sincere, without redemption or satisfaction faith
in the Lord, His suffering, death, and mercy us to righteousness (Luther, 2006). Precisely this —
the unequivocal and unconditional faith in God, wisdom, justice, and mercy are counted toward
the individual as the biblical Abraham and brings him/her out of the power of human laws, mak-
ing him free from external worldly coercion. Consequently, it encourages extremely difficult but
independent thoughts, assessments, choices, and voluntary rather than forced actions, and ulti-
mately, one’s own responsibility for their consequences. So, de facto, Luther’s Lord does not
demand of man anything but unconditional faith and repentance but endows with virtually un-
limited freedom and independence. Moreover, since every baptized person is endowed with the
right to personal communion with God and judges better about one’s own salvation, he/she is also
given the right to independently interpret the basis of human existence — the Holy Scriptures.
Hence the demand for an individual’s spiritual autonomy and religious-communal life is quite log-
ical. As a result, the real results of Luther’s critique of Erasmus’ views went far beyond its author’s
intentions. Man received unprecedented freedom of self-determination and self-realization.

In the teachings of John Calvin, which, according to English researcher Barbara Pitkin
(2020), had an extremely powerful influence on the fundamental doctrines of Protestantism, the
idea of universal predestination became even more rigid. Indeed, according to Calvin (1986),
everything that exists, including the intentions and will of people, is directed by God towards a
goal determined by Him. His God foreordained the destiny of each, dividing all people into the
accursed and the chosen. And no one is allowed to change this decision. Seeing that, the human
will in itself is not able to do anything (Calvin, 1986, p. 43). Everything people do come from
God’s mercy, not from ourselves.

At the same time, Calvinism is characterized by a desire for a paradoxical combination of
what remains incompatible in the Bible. As Barbara Pitkin (2020) rightly argues, Calvin’s inter-
pretation of the Bible leads him to unusual, unprecedented, and sometimes controversial exegeti-
cal conclusions. In particular, it is a combination of so-called "monergism”, under which salva-
tion depends exceptionally on God alone, and "compatibilism™, which, as explained by English
researcher Stephen Paynter (2022) "God’s sovereignty over the actions of people is compatible
with people being held accountable for those actions" (p. 20).

The latter does not mean, the author emphasizes, that man has freedom that is beyond God’s
control (Paynter, 2022, p. 20). But even a person who is completely controlled in his/her inten-
tions and actions bears full responsibility for his/her actions. All this resulted in a feeling of inner
loneliness and isolation of the individual, unheard of at that time. However, the awareness and
experience of this loneliness and isolation, many times aggravated by the position that one can-
not trust anyone except God, again required to focus solely on their own strength in solving all
problems of their existence, aroused a sense of personal responsibility for their own fate and the
fate of loved ones, still characteristic of peoples with a Puritan past.

The "Self-made-man" concept has another aspect, which is expressed in its interpretation as a
person who has succeeded through their own efforts. The focus on success in temporal affairs,
for the time being, unacceptable from the viewpoint of Christian orthodoxy, is also being re-
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thought in the context of the provisions of Protestantism. This is facilitated by the introduction of
the "universal priesthood” principle which in fact leveled the importance of unworldly asceti-
cism. As a consequence, religious asceticism passes into the secular system. Herewith, the main
means of its realization is proclaimed not by traditional contemplation, self-denial, and poverty,
but by hard work, personal success, and wealth as evidence of their "godliness"”. That is, work
loses the characteristic (traditional for Christianity) as God’s punishment and, in fact, becomes
for the individual the main means of somehow pleasing the Almighty and making sure at least in
the "godliness™ of their activities. And since the main criterion that this activity is pleasing to
God is the life success in the form of wealth as its material embodiment, the persons’ striving for
success, concern for their own business interests and their own benefit is not condemned but is
also assigned to them as a direct responsibility. Of course, if this success does not involve im-
moral acts and consumer waste. Eventually, persistent, effectively organized, and morally unim-
peachable work and success become the main human calling, in fact, the meaning of one’s earth-
ly existence.

Thus, founded by Luther’s understanding of faith and ways of personal salvation had the logi-
cal consequence of an even more radical embodiment of the individualistic intentions from previ-
ous epochs. The key provisions for him are those where the true believer has the sovereign right
to one’s own freedom and God helps those who help themselves, further reorienting the individu-
al to self-knowledge, self-condemnation, and self-purification, "pulling out" them both from secu-
lar communities and ecclesiastical catholicity. As a result, he received a religiously sanctioned
right and even an obligation to self-determination and self-realization, success in life, and, most
importantly, personal responsibility for one’s own destiny. Moreover, this right extended not only
to the Protestant but to each individual as such, according to which the specified right was also
recognized (Malivskyi & Khmil, 2019). What, in the future, became the main spiritual "catalyst"
for the formation of the American cultural code with its, of course, the central concept of "Self-
made-man"”, and even a more global cultural paradigm in general. After all, in fact, there is a sig-
nificant part of truth in a position in consonance with the whole meaning of the history of Christi-
anity that is reduced to what is now we call liberal-Protestant teachings (L. Shestov).

Originality

The analysis allows us to draw a conclusion that casts doubt on the still widespread belief ac-
cording to which the emergence of the "Self-made-man" idea is localized by the process of for-
mation of the American cultural code and the ideological heritage of Benjamin Franklin. In our
opinion, the formation of this idea is the result of a very long process that originated in the an-
cient world and is gaining special momentum in the Late Middle Ages — the Renaissance and
Reformation. Namely, in the cultural context of the latter, the ancient intention to recognize the
individual’s right to self-determination and self-government, which in the depths of Christian
theology acquires only potentially universal character, becomes not only acceptable but also the
only admissible, in fact, obligatory life guidelines of the individual.

Conclusions

So, humanistic and reformation ideas quite naturally (though, probably, it is not always ex-
pected for their authors) led to further worldview legitimizing the idea of a person creating one-
self. This legitimation occurred in the course of the complex interaction of numerous factors of
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the Late Middle Ages culture, as well as ideas and intentions inherited from Antiquity. The key
factors among them were the gradual formation of a new social order, in its essence completely
indifferent to paternalistic rudiments, as well as the ethics of Protestantism corresponding to it.
Exactly the latter that not only legalizes but also de facto, sacralizes the reorientation of the per-
sonality from hopes for the synergy of God’s grace and personal free will in the matter of per-
sonal salvation, relying primarily on one’s own strength and personal efforts, awareness of per-
sonal responsibility for their own destiny as key principles of "Self-made-man™ concept.
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CranoBiaennsn inei ''Self-Made-Man"' y cBitorasini BinpoxkenHst
Ta Pedpopmanii

MeTa 1aHOTO JOCIIKEHHS TTOJIATaE B OCMUCICHH] IIAXiB (inmocoderkoi neritumartii imei "Self-made-man"
y citormaai noou Bimpomkenns ta Pedopmarii. Teoperuunuit 6azmc. OCHOBOIIONIOKHUME UL TaHOTO [O-
CIIJDKEHHS CTaJIU ICTOPHUYHUI, KOMIAPAaTHBHHUI Ta repMeHeBTHYHUIA Metonu. ociimpkeHHs 6a3yeTbes Ha poOoTax
M. Kyzancekoro, [I. [liko memra Mipanmonun, H. Makiasemr, M. Monrens, E. Porrepmamcskoro, M. Jlrotepa,
XK. KanmpBiHa, a TakoX Cy4acHHX IOCIiIHUKIB boro mepiony. HaykoBa HoBu3Ha. IIpoBeneHmii aHami3 103BOJISE
3pOOUTH BHCHOBOK, II[0 CTAaBHUTH IIiJ] CYMHIB JI0 IhOTO HYacy TMONIMPEHY JyMKY, 3a SIKOK BHHUKHEHHs imei "Self-
made-man" nokasizoBane mporecoM (HOPMYBaHHS aMEPHKAHCHKOTO KYJIBTYPHOTO KOIY Ta iJCHHOMO CHaIIIHHON0
benmxamina @pankiina. [loka3aHo, 1m0 cTaHOBIECHHS wi€l inei € pe3ynbTaToM TPUBAJIOTO MPOIECY, IO 3apoj-
KYEThCS IIe B aHTHYHOMY CBITiI Ta Habupae 0COOJMBOro po3maxy B a00y Biapomkenns ta Pedopmarii. Came B
KyJIbTYPHOMY KOHTEKCTI OCTaHHIX aHTHYHA IHTEHIisl HA BU3HAHHS IIpaBa iHAMBIA HA CAMOBH3HAYEHHS Ta CAMOBPS-
JIyBaHHS, SIKa B HaJpaxX XPUCTUIHCHKOI Teosorii HaOyBae JIMIIE MOTEHUIHHO yHIBEPCAIBHOTO XapakTepy, CTae He
MIPOCTO MPUIYCTUMOIO, aJie 1, B KOHTEKCTI CBITOTJISY MPOTECTAHTH3MY, €IMHO NPUHHATHOIO, (PaKTHYHO 00JIiraTop-
HOIO JKHTTEBOIO HACTAHOBOIO iHIMBINA. BucHoBku. ['ymanicTuHi Ta pedopmariiiHi inei minKoM IpUPOIHO TPHUBE-
JU JI0 TIOAAJBINOI CBITOTIIAHOT JIETITUMAIIIi 1/1ei JIFOiHM, Mo CTBOpIOE cebe cama. Ll neritmMmartis BimOyBamacs B
XOZ1 CKJIQJHOI B3a€MOJii YMCICHHUX YMHHUKIB KynbTypH IlisHboro CepenHbOBIUYS, a TAKOX yCIAJKOBAHUX BiJ
AHTHYHOCTI ife Ta iHTeHmii. KimogoBumu cepen HuX Oymw moctymnoBe (OpMyBaHHS HOBOTO CYCIUTFHOTO yCTPOIO,
y cBoiif cyTHOCTI OaiiMy>kK0ro IO MaTepHANICTCHKUX PYAUMEHTIB, a TAKOX BiIMOBITHOI HOMY €THKH MPOTECTAHTH3-
My. OcTaHHS He JMIIe JIeraiizye, aie, Ae (akTo, cakpalizye nepeopieHTallilo 1HAUBIa BiJl CHIOAIBaHb Ha CUHEPTII0
Boxoi GnarozmaTi Ta BacHOi CBOOOIU BOJII y CIIPaBi OCOOMCTOTO CIACIHHS O PO3PaxyHKY Ha BIACHI CHIIM Ta 0CO-
OuCTI 3ycHIUIs, YCBIJOMIICHHSI MEPCOHAIBHOT BIAMOBIJAIBHOCTI 32 CBOKO JIOJNIO SIK KITHOUOBI MPHHIUIN KOHLENTY
"Self-made-man".

Knwouosi cnosa: ines "Self-made-man"; ocoGucTicTh, 10 CaMOBM3HAYAETHCS, CBITOTJISAHA JIETiTUMALis; 1002
Binpomkenns ta Pedopmanii
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Charles Taylor’s Ideal of Modern Identity in the Context
of the ""Liquid Modernity' Realities

Purpose. The article aims, through a comparison of the modern identity as presented in Charles Taylor’s con-
cept with the Postmodern era identities, to show the strengths and weaknesses of Charles Taylor’s position on pre-
serving or prolonging the Modern era identity to our time, as well as to define the specifics of liquid modernity
compared to the New Age. Theoretical basis. Given the relevance of the topic of the human search for authentic
existence in the modern world, the author analyzes Taylor’s belief that the moral ideal of authentic identity emerged
in the New Age. This ideal to contrast the idea of it in the previous periods is not set from the outside but is formed
or created by a human himself. In addition, it is so powerful and productive that it must be fought for nowadays.
After Taylor, since the existence of modern people tends to experience negative distortions associated with the focus
on consumer individualism, instrumental thinking, and their loss of political freedom, the only possible way out is to
turn to the ideal of authenticity of modern times. However, the article emphasizes that the modern studies of the
Second Modernity (U. Beck) or liquid modernity (Z. Bauman) show a rather radical change in social reality, which,
accordingly, requires new types of identity. Originality. The article argues that the identity formed in the New Age
had signs of authenticity only owing to the socio-economic system of the time that formed a human as a self-acting
being who determines his or her destiny. This person was characterized by such traits as individualism, self-
sufficiency, self-reliance, victory, heroism, and so on. However, the article emphasizes that today the situation has
changed radically, as the reality of the Postmodern era is characterized by the fact that instead of stable, clearly de-
fined life forms and institutions we are dealing with changing, fluid, "liquid" (Z. Bauman) institutions and behav-
iours of people. Diversity, uncertainty, and pluralism are the hallmarks of this era that need to be taken into account
in one way or another. Therefore, although Taylor’s arguments for defending the modern identity are logically in-
vulnerable, they have the disadvantage of not taking into account the irreversibility of the changes that have taken
place in modern reality. Therefore, the ideal of authenticity formed in the New Age may not be adequate in the times
of pluralism and the development of other dimensions of identity. Conclusions. Taylor’s interpretation of modern
authenticity was based on the idea of man as one who constantly constructs himself and is focused on the future,
which we can imagine, plan and make some effort to achieve. This position of Taylor is criticized in the article.
| substantiate the view that both the moral ideal and its components can change in the process of historical develop-
ment. This becomes clear if we take into account the gap that manifested itself in the shift of value orientations dur-
ing the transition from the Modern to the Postmodern era. Nowadays, we have a process of changing the basic con-
ditions that determined the identity of a modern human, and the formation of new basic conditions that are suggest-
ed as requiring identity redefinition in a post-industrial network society.

Keywords: human; self-determination; identity; authenticity; Charles Taylor; modernity; second modernity;
liquid modernity; basic conditions; post-industrial society

Introduction

The modern age, commonly referred to as the post-industrial or postmodern age, introduces a
great deal of uncertainty into all spheres of human existence, which has become ambiguous,
changeable, and requires constant self-determination. In addition, globalisation is destroying all
people’s previous habitual lifestyles, the so-called "psychosphere™ is breaking down, and more
and more people are experiencing psychological anxiety. It changes the socio-cultural, psycholog-
ical, moral forms of human existence. Some stability, personal determination in the social envi-
ronment is lost, permanent connections and belonging to certain types of identities are disrupted.
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At the level of the individual, this process manifests itself as an "identity crisis", which has
become one of the leading research topics of contemporary philosophers and sociologists (Liakh,
2021). It is characteristic that not only the identities inherent in a traditional patriarchal society
are being lost, but also the identities formed on the basis of the autonomy or sovereignty of the
subject, i.e. those formed during the heyday of industrial society. As a result, the search for new
varieties of identities and adequate responses to today’s challenges intensifies in the era of late
modernity. Thus, the general trend that characterizes the movement of globalization is that the
previous identities, which gave meaning and recognition to the individual, are being destroyed or
levelled off. That is why the problem of finding new forms of identity became so acute in the
period of globalization and the transition to the "second modernity"” (Beck, 1992).

Thus, on the one hand, in the modern humanities there is a constant search for answers to the
challenges initiated by the "identity crisis”, and on the other hand, there is a demand for verifica-
tion of the proposals claiming such an answer. In this context, we will try to consider the position
of Charles Taylor (1991, 2001) on modern identity as a model for modern man. Taylor’s argu-
ments have been repeatedly discussed in the works of other researchers (Kristinsson, 2007). In
particular, a meaningful analysis of Charles Taylor’s position is contained in the book Philoso-
phy in an Age of Pluralism: The Philosophy of Charles Taylor in Question (Tully & Weinstock,
1994). In a recent publication, G. H. Marcon and R. Furlan (2020), characterizing Taylor’s posi-
tion, point to his excessive individualism in the process of trying to overcome the "malaises"” of
today. Although the authors aim to synthetically understand this problem and explore ways to
overcome it, we also believe that they are captivated by the paradigm proposed by Taylor and do
not focus on the phase transition that took place in the Western world in the 1970s of the last
century.

Purpose

The article aims, through a comparison of the modern identity as presented in Charles Tay-
lor’s concept with the Postmodern era identities, to show the strengths and weaknesses of
Charles Taylor’s position on preserving or prolonging the Modern era identity to our time, as
well as to define the specifics of liquid modernity compared to the New Age.

Statement of basic materials

In this context, we will try to consider the ideal of modern identity of Charles Taylor (2001)
that he defended in his fundamental work "Sources of the Self", which has the eloquent subtitle
"The Making of the Modern Identity"”. In general, the author understands identity as a process
through which a social agent recognizes itself and constructs meanings around a cultural attribute
or set of attributes. Concerning modern identity, Taylor (2001) puts it this way: "With this term,
I want to designate the ensemble of (largely unarticulated) understandings of what it is to be a
human agent: the senses of inwardness, freedom, individuality, and being embedded in nature
which are at home in the modern West" (p. ix). That is, freedom, individuality, focus on inner
self-expression are the set of virtues that distinguish the man of the modern era from the previ-
ous, traditionally oriented man.

Thus, identity here is interpreted quite broadly as a person’s compliance with certain guide-
lines and requirements of the day. Taylor refers to them as a "framework".
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What | have been calling a framework incorporates a crucial set of quali-
tative distinctions. To think, feel, judge within such a framework is to
function with the sense that some action, or mode of life, or mode of feel-
ing is incomparably higher than the others which are more readily availa-
ble to us. (Taylor, 2001, p. 19)

Some framework "helps define the demands by which they judge their lives and measure, as
it were, their fulness or emptiness” (Taylor, 2001, p. 16).

It should be noted that Charles Taylor in his work "The Ethics of Authenticity™ tries to sub-
stantiate the thesis of authenticity as a moral ideal, which was founded and developed in the
modern era. In his opinion, this ideal originated in modern times, finds its meaningful justifica-
tion in the Enlightenment, but then underwent some devaluation and significant distortions. In
modern society, he notes, three "malaises” are clearly evident which have challenged authenticity
as a moral ideal worthy of attention and cultivation. In particular, Taylor (1991) notes: "The first
fear is about what we might call a loss of meaning, the fading of moral horizons. The second
concerns the eclipse of ends, in face of rampant instrumental reason. And the third is about a loss
of freedom” (p. 10).

So, the first thing that worries Taylor is individualism, which, on the one hand, is a great
achievement of modern times, human gain of freedom and equality, and on the other hand, it is
the "loss of the heroic dimension of life", human concentration on personal, devaluation of the
socially significant, etc. Or, as the author puts it, "the dark side of individualism is a centring on
the self, which both flattens and narrows our lives, makes them poorer in meaning, and less con-
cerned with others or society” (Taylor, 1991, p. 4). Thus, according to Taylor, individualism is
dangerous because it narrows the horizon of consciousness, neglecting socially significant val-
ues. That is, the horizon of life narrows to meet one’s own needs, to achieve a certain level of
comfort. Of course, we have different horizons in life, and a person has a certain choice of them.
However, Taylor is concerned that hedonistic choices are becoming dominant. Moreover, alt-
hough self-realization appears as a moral ideal (that is, everyone must be honest with himself),
yet quite often it looks like indulgence of one’s desires.

In addition, modern-day individualism is associated with such form in which everyone can
determine for themselves what is meaningful and valuable to them. After all, according to Taylor
(1991), "the culture of self-fulfilment has led many people to lose sight of concerns that tran-
scend them™ (p. 15). He refers to the works of D. Bell, K. Lesch, J. Lipovetsky, who expressed
concern about this. In particular, as noted by D. Bell,

Modern culture is defined by this extraordinary freedom to ransack the
world storehouse and to engorge any and every style it comes upon. Such

freedom comes from the fact that the axial principle of modern culture is
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the expression and remaking of the "self" in order to achieve self-
realization and self-fulfillment. And in its search, there is a denial of any
limits or boundaries to experience. It is a reaching out for all experience;
nothing is forbidden, all is to be explored. (Bell, 1978, pp. 13-14)

That is, self-fulfillment, with its reliance on internal potential, may conflict with the require-
ments of the day or local customs, and then it appears as indulgence of one’s own whims. Under
such conditions, a person has to choose between engaging in the demands of social life (up to
complete dissolution), or a person listens only to some inner call, and then this choice is difficult
to distinguish from arbitrariness. Hence the question arises of defining some criterion by which
authentic self-realization can be distinguished from its surrogates.

Taylor has several points in this regard. In particular, he says it is important to be "honest
with yourself", to be in touch "with your own inner nature", to realise your "own inner potential™.
These statements indicate the basis on which authenticity as a moral ideal is built. In other
words, it is about the presence of a certain inner potential that seems to be programmed in "hu-
man nature”. But this "nature” is interpreted here in a somewhat metaphorical way. It is not the
nature as understood by the ancient Stoics, acting as a fate, a doom. It is the "nature”, which en-
visages the spontaneous activity of the individual striving for something, though listening to the
"inner voice". In particular, Rousseau’s call to "listen to your heart" showed this turn from exter-
nal precepts and prescriptions to an appeal to the "inner voice™ and one’s own feelings. Of
course, if the "voice" is not very clear and expressive, then we have to consult with someone, but
this is by no means a mandatory requirement of the previous day. (Hence the difference between
the "authenticity” of ancient times and the "authenticity” of modern times).

Pointing to the dominance of instrumental reason, the bureaucratisation and regimentation of
human life and the relativisation of moral virtues in the modern age, Taylor seeks to defend au-
thenticity as a moral ideal that inspires achievement, not just as one that leads to individualiza-
tion of life’s impulses. He is convinced that in our time there is still a culture of self-realization
(albeit in a perverted form) that acts as a certain guide. That is, he is aware that technology and
instrumental rationality have a significant negative impact on people, but still argues that this is
not doom, even in such conditions, "freedom is not zero". Thus, in his opinion, it is possible and
necessary to fight for a certain human ideal, which can take place in modern society.

Another danger that awaits man in the modern world is that the moral ideal is being relativ-
ized today, and it is becoming weak rather than energetically motivating. In addition, the call for
tolerance weakens the impulse to seek true authenticity. Taylor expresses concern about the loss
of thoroughness in our everyday lives. In the end, the basis for the majestic and heroic is lost.

Taylor also points to another factor that undermines true authenticity: moral subjectivism,
which is not about the position of reason or the nature of things, but about people’s inner ten-
dency to make certain types of decisions. Of course, self-realization and self-fulfilment are cer-
tain achievements of the Modern Age. However, as the author notes, "It does indeed appear that
the more self centred forms of fulfilment have been gaining ground in recent decades. This is
what has caused the alarm. People do seem to be seeing their relationships as more revocable”
(Taylor, 1991, p. 76).
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That is to say, Taylor’s work speaks of certain signs of modern society in which, on the one
hand, instrumental rationality, the "iron cage” of bureaucratic relations dominates, and on the
other hand, we have manifestations of hedonistic aspirations, a propensity for self-expression, an
orientation towards self-realization, which is understood rather narrowly.

Accordingly, Taylor (1991) sees his task in finding out, "how to steer these developments to-
wards their greatest promise and avoid the slide into the debased forms™ (p. 12). The peculiarity
of his position is that he is convinced of the need to "correct” the current state of affairs.

For then one has something to say, in all reason, to the people who invest
their lives in these deviant forms. (...) Articulacy here has a moral point,
not just in correcting what may be wrong views but also in making the
force of an ideal that people are already living by more palpable, more
vivid for them; and by making it more vivid, empowering them to live up
to it in a fuller and more integral fashion. (Taylor, 1991, p. 22)

That is, the essence of Taylor’s argument is that the ideal of authenticity can correct trends
that are caused by social change and that destroy traditional values. Taylor tries to present the
ideal of authenticity as one that is self-sufficient, independent of circumstances and historical
conditions (that is, independent of genesis). According to him, we must fight for higher authen-
ticity, for higher forms of self-realization, for a community against the severance of ties, for her-
oism, not trivialization, and so on.

In his view, the problem is not to find a compromise or synthesis of polar viewpoints on the
changes taking place in our time, but to uphold the moral ideal that emerged in the New Age,
which continues to play a significant role in modern life and whose loss leads to frustration and
distortion. Of course, when choosing an authentic identity, the influence of nature, history, the
demands of society, etc. are important, and Taylor takes this into account. There are also certain,
already set horizons that define the important and unimportant, essential and insignificant.
Therefore, his arguments seem convincing. But they are so only until there is a radical change in
the matrix of values caused by the transition to another type of development.

Therefore, when Taylor considers the moral categories of "honour”, "dignity", "courage”, etc.
as those that do not seem to be abolished, it should be borne in mind that at different times they
were filled with different meanings. The concept of "la noblesse oblige” speaks of the honour
that was inherent in people of a certain social status. The "honour" of other classes or strata of
society is manifested in a different way. Nonetheless, since Taylor sees authenticity as a moral
ideal that does not lose its significance in the process of historical development, it seems to him
that there is no possibility of its transformation, when the whole set of value orientations can
completely change.

However, the present demonstrates not just the erosion or degradation of previous values, but
their radical transformation. Such researchers as U. Beck, Z. Bauman, M. Castells, R. Inglehart,
each in a different way, but in general unanimously note the radical change that has taken place
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in our time. They point to the advent of the "second modernity" (Beck, 1992), "liquid modernity"
(Bauman, 2000), "networked societies™" (Castells, 2010), the "new values map" (Inglehart, 2018),
and so on.

In particular, M. Castells (2010) in his work "The Power of Identity" notes that in the period
of formation of the information network society there is a disintegration of "legitimate identity".
The radical transformation of the previous industrial society with its clearly defined identity (be-
longing to classes, large communities, corporations, etc.) leads to the disappearance of the shared
identity, its dissipation. So it seems that

No need for identities in this new world: basic instincts, power drives,
self-centered strategic calculations, and, at the macrosocial level, "the
clear features of a barbarian nomadic dynamic, of a Dionysian element
threatening to inundate all borders and rendering international political-
legal and civilizational norms problematic". (Castells, 2010, p. 420)

Castells does not deny that resistance identities oriented towards a return to patriarchal values
can emerge and grow under new conditions. However, in his view, they cannot develop into pro-
ject identities, that is, into identities with which we can go into the future (That is, given this,
Taylor must have conclusive evidence that only a previous set of values will allow us to cope
with today’s problems and that there is no other way out).

However, this process can be interpreted in the context of the transition from Modernity to
Postmodernity. In particular, characterizing the previous era, Z. Bauman (1994) in his speech
"Controversy about Postmodernism™ quite thoroughly reveals the features of the latter. He
demonstrates the striking discrepancy between the principles of the Modern and Postmodern
worlds. As Bauman noted,

The ideal of this world (the world of Modernity — V. L.) is the absence of
internal contradictions or the ability to eliminate them; lack of ambiguity,
the presence of clear instructions on how to achieve unambiguous situa-
tions and views; general agreement on principles deemed necessary for
the continued existence of integrity, or the ability to disarm those that de-
ny consent... (Bauman, 1994, p. 73)

Conversely:
The deepest and richest feature of the time in which we have to live,

that it not only does not think, but is incapable of thinking of itself as a
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‘project’. The present is most characterised by the sudden popularity of
the plural — the frequency with which plural nouns now appear, which
used to appear only in the singular... Today we live by projects, not by
Project. (Bauman, 1994, p. 74)

That is, postmodernity actually captures and states the decline of the Superproject, which pre-
viously inspired people to build the future (better) order of things (transl. by the author V. L.).

In another work Liquid Modernity (Bauman, 2000), the author also emphasized the radical
difference between the realities of the New Age and the present. The previous

Heavy modernity was, after all, the era of shaping reality after the man-
ner of architecture or gardening; reality compliant with the verdicts of
reason was to be 'built’ under strict quality control and according to strict
procedural rules, and first of all designed before the construction works
begin. (Bauman, 2000, p. 47)

In particular, he noted: "these days patterns and configurations are no longer 'given’, let alone
‘'self-evident'; there are just too many of them, clashing with one another and contradicting one
another’s commandments, so that each one has been stripped of a good deal of compelling, coer-
cively constraining powers” (Bauman, 2000, p. 7). Instead of setting a framework for determin-
ing the course of life, they change depending on the needs of life. If in the New Age society
identity stands as a task to get to a certain class, stratum, etc. and maintain identity (given certain
resources) throughout life, the task of modern man is (as reality becomes "liquid™) to change
identities as quickly as possible, as they become dispersed, multiple, unstable. In other words,
Bauman emphasized that in modern realities both the form and the content of identity have
changed. In the process of those changes that have taken place in the structure of post-industrial
society, there are opportunities for new forms of self-realization and self-fulfilment, namely
those that ultimately contribute to further human development.

Finally, one can understand the concerns of Charles Taylor and his desire to defend the ideals
of modernity. After all, Modernity was marked by the greatness of tasks and plans, while Post-
modernity, having lost the greatness of tasks, was largely reduced to self-realization on a daily
basis, or in the field of consumption. Reality itself was reduced to episodes and fragments (“life
in fragments™). It has lost its uniqueness and integrity. Accordingly, the postmodern era, with its
slogan "everything fits" and pluralism of approaches, precludes the mobilization of large masses
of people to achieve goals at the societal level. And this is what inspired Taylor to fight for pre-
vious ideals. In our view, his position stems precisely from a desire to prevent the erosion of pre-
vious established forms of identity, which date back to modern times and which appear as a sig-
nificant cultural heritage of the previous era.
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Of course, Taylor does not deny the existence of changes in the value sphere of today. More-
over, he recognizes both their existence and the possibility of such changes (for example, chang-
ing gender roles, etc.). In doing so, however, Taylor seeks to defend certain moral principles as
such, which should not undergo change. In particular, in his later works Disenchantment-
Reenchantment (Taylor, 2011a), Recovering the Sacred (Taylor, 2011b), Taylor raises the ques-
tion of restoring sacred or previous core values, and presents this as a kind of “"reenchantment” as
opposed to what Weber called the process of "disenchantment of the world™ in the context of the
formation and development of capitalism. As is well known, the author of the Protestant Ethics
understood "disenchantment” as an increasing process of rationalisation in all spheres of social
life, whereby there is no longer any need to explain the world in some magical way. In the end,
however, pervasive rationalisation acts as an 'iron cage' into which the individual is trapped and
this is what contributes to his alienation. Today, alienation under the influence of the growth of
economic and socio-cultural freedom is largely losing its significance. Accordingly, on this ba-
sis, Bauman concluded that in our time, the "iron cage" has become a "light cape™.

Yet, Taylor’s position is not meaningless, as he tries to defend the value "framework condi-
tions™ and institutions that once contributed to the formation and development of civilizations.
And since we are currently experiencing something similar to the crisis of civilization, we can
resist this only through a kind of "enchantment” that allows us to re-establish human contact with
the world on the basis of basic values. This Taylor’s statement can be better understood from his
subsequent works and interviews. In particular, in the interview "Fellow Travellers on Different
Paths™" (Meijer & Taylor, 2020) Taylor mentions various ontologies that underlie moral virtues of
a certain type: naturalistic, phenomenological, and so on. That is, the existence of any civiliza-
tion is based on a value distinction: higher and lower, significant and insignificant, sacred and
mundane, etc. As a rule, this distinction took place within the framework of religious guidelines,
which allowed humanity to reach a new round of unification of large masses of people in the
form of "civilizations". (And it is such (higher) values, according to Taylor, that should be fought
for and defended, despite the pressure from the current society).

However, what appears to Taylor as a kind of civilizational "malaise”, Bauman characterizes
as the current state of social development, or as the development of society towards another
("liquid") state. In his opinion, the very texture of sociality is changing: there is a widespread re-
placement of stable and rigid forms with unstable and changeable ones. In the process of moving
from a scarcity society to a surplus society, in which people pay more attention to the quality of
life than to solving larger social problems, there is a definite shift towards individualisation.
However, as Bauman (2000) pointed out, individualisation is taking on new forms nowadays: it
has gone from an "authentic" identity to an "ironic" one and finally to an "associative™ one,
which means that people are losing a stable identity (p. 87).

In The Ethics of Authenticity, Taylor tries to present this as a struggle of different arguments
and seeks to prove the strength of his arguments, because they are based on the moral ideal,
which in one way or another should determine our position in this world. But if we are aware
that there has been a transition to a new phase of development, then given this context, all these
phenomena take on a different meaning. That is to say, today we have a process of changing
those basic conditions that defined the identity of the modern era person, and forming new basic
conditions that are proposed as requiring a redefinition of identity in the modern day.

Consequently, it should be noted that in our time there is not just a change in socio-cultural
context, but there is a phase transition, during which the previous system of functioning of socie-
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ty is destroyed, when certain types of social ties do not simply lose their dominant position or
change, but are completely dismantled. Accordingly, new connections and opportunities emerge,
prompting a transition to a qualitatively new social order with its own system of value orienta-
tions.

Originality

The article critically analyses C. Taylor’s thesis that identity formed in the New Age had such
attributes of authenticity, which are of unremarkable importance in our day. The authentic person
was characterised by such traits as individualism, self-sufficiency, self-reliance, victory, heroism,
etc. Since this ideal of authenticity suffers from a certain type of "malaises™ in our time, Taylor
stresses the need to uphold a previous set of values as ensuring the survival of civilisation.

In contrast, the article, based on the works of Z. Bauman, M. Castells, U. Beck and others, fo-
cuses on the fact that today the situation has changed radically, because the reality of the Post-
modern era is characterized by the fact that instead of stable, clearly defined forms of life and
institutions we deal with changeable, fluid, "liquid” (Bauman) institutions and forms of human
behaviour. Diversity, uncertainty and pluralism are not simply signs of this era, which should be
taken into account one way or another, but constitute the socio-ontological basis for a new civili-
zational order.

Taylor’s arguments for defending the modern identity are logically invulnerable, yet they
have the disadvantage of not taking into account the irreversibility of the changes that have taken
place in modern reality. Meanwhile, the new reality is so radically different from previous age
that one can speak of a phase transition, in the process of which both the basic assumptions of
society and its value orientations change.

Conclusions

Thus, our analysis shows that Taylor, as the author of the idea of prolonging the "Modern
Identity”, clearly and unequivocally defends the ideal of authenticity (as a certain achievement of
Modernity), trying to purge it of further perversions. Taylor details the various confusions, errors
and inconsistencies that occurred in the moral sphere in the further development of society, and
hence gives the impression that there seem to be originally set forms of virtues that are the model
for their further realisation.

However, Taylor’s conception fails to account for those trends that point to a change in the
framework conditions, a radical transformation of a socially defined context. More precisely,
Taylor considers them as those that cannot radically affect his conception. The social defor-
mations of human existence are only "malaises™ to be dealt with. Because of this, the phenomena
recorded by him are not endowed with a particularly significant meaning, and therefore they do
not indicate another vector of social development. And without this context, self-fulfilment can
be interpreted either as atomisation or egocentrism, or as a narrowing of the spectrum of moral
consciousness, as C. Taylor believes.

What is changing, however, is the social background that sets the horizons and dominants for
basic values. Or, to put it differently, Taylor’s concept does not take into account the socio-
ontological basis of human existence, namely, that phenomenon which sociology and social psy-
chology designate as a stable "social character" (Riesman, Fromm, Toffler). It is the latter that
attests to the modification of people’s behaviour in response to the demands of socio-economic
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reality. Thus, to the above ontologies (naturalistic, phenomenological) we should also add a so-
cio-economic ontology, which becomes a dominant factor in the era of social transformation.

In general, an assessment of Taylor’s position depends largely on answering the question: are
the changes fixed in modern social life "malaises” or aberrations, or are they signs of a new reality
that we will have to live with in the future? And here the conclusion arises that first of all it is
necessary to consider the changes in modern social ontology. That is, one must consider the prob-
lem in the context of those shifts that signify the transition of society to a new socio-economic
order. Finally, the post-industrial era makes further adjustments to this process of destruction of
previous identities (now the identities of the industrial era) and pushes the search for new identi-
ties, which are much more numerous than before and have a tendency towards pluralism.
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Inean HoBouacHoi inenTn4HOCTI Y. Teiljiopa B KOHTEKCTI peaJiiil
"'pinunHOI MOAepHIiTI"

Mera. VY mporieci 3iCTaBICHHS HOBOYACHOI 1IGHTUYHOCTI, IpecTaBieHii B koHuenmii Y. Teinopa, Ta ineHTHY-
Hocreit 1o6u [Toctmonepry abo "liquid modernity” (3. bayman) nepenbayaeTbes moka3aTu CHIIBHI # ciadki cTopo-
HH HOT0 MO3ULIT 100 30epeKeHHS UM TIOIOBXKEHHS iIeHTHYHOCTe! 1001 MojepHy B Hall yac. BusHauntu crienu-
¢ixy "liquid modernity" y mopisustaHi 3 106010 HoBoro wacy. Teopernunuii 6a3uc. 3Bakar0un Ha aKTYaIbHICTE Y
CY4acHOMY CBITi TeMH HOIIYKY JIFOJHHOK aBTEHTHYHOIO iCHYyBaHHs, aBTOP aHali3ye koHuenuiro Teinopa, skuii
BBaXkae, Mo B niepior HoBoro gacy 3apoauBcst MOpaibHAH iean aBTeHTHYHOI ieHTHaHOoCTI. Llei imean, Ha BimMiHy
BiJl ySIBJICHb IIIOJI0 HHOTO y TIONEPEHI YacH, He 3aJaHui 330BHI, a (POPMY€ETHCS U CTBOPIOETHCS CaMOIO JIFOIHOIO.
Jlo Toro X, BiH € HACTUIBKH MOTYKHUM 1 MPOTYKTHBHUM, IO 32 HROTO MOTPiOHO OopoTtucs i B Hamr wac. Ha ioro
JYMKY, OCKUIBKH OYTTsl CydyacHUX JIIOJICH 3a3Ha€ HEraTUBHUX JedopMalliid, MoB’3aHMUX i3 OPIEHTAIIEI0 HA CIIOXKH-
BallbKU{ 1HIMBIyalli3M, IHCTPYMEHTAJIbHUAN THII MHCJICHHS Ta BTPATOK HUMH IOJITHYHOI CBOOOAM, TO €IUHUM
BUXOJIOM MOXK€ OyTH 3BEpHEHHS JI0 ifiealy aBTEHTHYHOCTI HOBOYACHOI J00M. YTiM, y CTaTTi HAaroJOLIYEThCS, IO
cyvacHi pocmimpkenns goou Jpyroi moaepuiti (Y. bek), abo liquid modernity (Z. Bauman) cBiguats mpo 10CHTh
paluKaigbHy 3MiHY COIIaJbHOI PEaIbHOCTI, K4, BiIOBITHO, OTPeOy€e HOBUX THUIIB ifeHTHYHOCTI. HaykoBa Ho-
BU3HA. B cTarTi BiZCTOIOETHCS Te3a, IO iIEHTHYHICTH, copMoBaHa B 100y HoBoro wacy, Mana o3HaKu aBTEH-
TUYHOCTI JIMIIE TOMY, III0 COLialbHO-eKOHOMIYHHUH yCTpiif TOro yacy (hopMyBaB JIOANHY SK CAMOJISIIBHY iCTOTY,
0 camMa BH3HA4Ya€ CBOIO JOJI0. Taky JIOAMHY XapaKTepH3yBaJld HACTYIHI O3HAKM: IHAWBIAYyali3M, camoJ0cTaT-
HICTB, OTIOpa Ha BIACHI CHIIH, 3BUTATA, Tepoi3M Tomo. OJHAK B CTATTi aKIEHTYEThCS yBara Ha TOMY, IO Ha CHOTOJTHI
CUTYAIlisl pPaguKalbHO 3MIiHIJIACS, OCKUIBKH peanbHicTh mo0m [locTmMonepHy XapaKTepH3YeThCs SIKpa3 THM, IO
3aMiCTh CTAJINX, YITKO BU3HAUCHHUX (OPM JKUTTS Ta IHCTUTYIIH MAaeMO CIpaBy 3 MIHIUBUMH, IDTHHHUMY, "piTUHHN-
mu" (bayman) iHCTHTYLISIME 1 HOpMaMU TIOBEIHKH Jifo/ieil. Pi3HOMaHITHICTh, HEBU3HAYCHICTD 1 IUTIOPAJII3M € 03Ha-
KaMH 1€l 106w, Ha sIKi Tak 4M iHaKie Tpeda 3BakaTu. A TOMy, Xo4a apryMeHTH Teinopa moa0 BiICTOIOBaHHS HO-
BOYACHOI IICHTUYHOCTI € JIOT1YHO HEBPA3TUBUMH, ajJ€ MAIOTh Ty BaJy, III0 HE BPaXOBYIOTh HE3BOPOTHICTh 3MiH, SIKi
BiOysHcs B cydacHiil peanbHocTi. Bifgrak inean aBreHTH4HOCTI, chopMoBaHuii B 100y HoBoro vacy, He Moxe OyTH
aJICKBaTHUM B YacH IUIIOPAIi3My 1 po30yJOBHU iHIIMX BUMIpIB ineHTHYHOCTI. BucHoBku. Tinymauenns Teiiopom
HOBOYACHOI aBTEHTUYHOCTI CIIMPAJIOCS Ha YSBJICHHS NPO JIIOJMHY SK TaKy, LIO MOCTiiHO KOHCTpyIoe cebe, sika
30pi€HTOBaHA Ha MaiOyTHE, SIKe MM MOXXEMO CO0i YSBUTH, 3aIUIaHYBaTH 1 TOKJIACTH MEBHUX 3yCHJIb JUII HOTO J10-
csrHeHHs. Llst mosuiist Teiinopa B cTaTTi miglaeThCss KPUTHILI W OOTPYHTOBYETHCSI TOUKA 30Dy, 110 B MPOIIECi 1cTO-
PUYHOTO PO3BUTKY MOJKE 3MIHIOBAaTHCS K MOPAJIBHUIA i1eal1, Tak i Horo ckianosi. Lle crae 3po3yMinmm, sSIKIIO B3SITH
JI0 yBaru TOW pO3pPHUB, SIKMI MPOSBUBCS B 3CYBi IIHHICHUX Opi€HTAIil mpu nepexoxni Bix 1ooum Mozaepny mo Ioct-
MozepHy. ChOTO/IHI MaEMO TIPOIIEC 3MIHH THX 0a30BHUX YMOB, SKi BU3HAYAIH 1IEHTHYHICTD JIFOUHI MOJIEPHOT 100w,
i ¢hopmyBaHHS HOBUX "0a30BHX yMOB'", KOTPi IMPOMOHYIOTHCS SIK TaKi, IO NOTPEOYIOTh MEePeBU3HAUCHHS iCHTHY-
HOCTI B TIOCTIHIYCTPiaJbHOMY MEpPEKEBOMY CYCILIBCTBI.
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Gogol on the man’s calling in European philosophy and Russian messianism

The purpose is to study that period of evolution of Gogol’s position, in which his ideas of russian messianism are
most clearly outlined ("Selected Passages” and "The Author’s Confession™). To delineate the forms of determining
the influence of messianism on his negative assessments of the anthropology of the Early New Age and the Enlight-
enment. Realization of the specified purpose presupposes, first, the analysis of his way of interpreting humanism in
the European classical philosophy, and, secondly, to clarify the nature of his connection with the way of substantiat-
ing the idea of the Russian messianism. Theoretical basis. Our view of Gogol’s heritage is based on the conceptual
positions of phenomenology, existentialism, and hermeneutics. Originality. It is revealed, that period of evolution of
Gogol’s position, which most clearly outlines his ideas of russian messianism ("'Selected Passages" and "The Author’s
Confession"), his position on human nature and its calling is fundamentally different from the position of philosophy
of Early New Age and the Enlightenment. If in the first case, it is a question of service to the russian empire, in the
last one, it is a question of self-development of the person. Gogol’s dehumanization of those perceptions about the
man that have occurred in European classical philosophy is a precondition in justification of russian messianism for
him. One of its key factors is a narrow understanding of insight the ideas concerning the spiritual foundation of the
world, namely — its reduction to the russian empire. Conclusions. Gogol’s philosophical doctrine of man is only par-
tially described as belonging to the "philosophy of the heart". The disadvantage of this qualification is the impossibil-
ity of explaining the question of the origins in Gogol’s attempt to substantiate russian messianism. The article demon-
strates that the deformation of the basic idea about the connectivity of man with the spiritual arche of the world is its
substantive precondition for the philosophy of the Early New Age and the Enlightenment. Gogol narrows it down to
the Russian Empire, which makes it impossible to positively delineate the orientations of the russian people. There-
fore, his oeuvre during the work on "Selected Passages" and "The Author’s Confession™ for future generations is a
warning about the futility of a single russian path of development, isolated from European civilization. As the further
development of russian thought and history proves, Gogol’s warning as a Ukrainian thinker really has not been heard.
A vivid manifestation of this is the cave nationalism that we see today during the russian-Ukrainian war.

Keywords: Gogol; calling; humanism; messianism; Orthodoxy; rationalism; Enlightenment

"There is a man standing in front of me,
who laughs at everything we have...

No, this is not derision of vices: it is

a disgusting mockery of Russia"

"You have defeated me, terrible khokhol™.
Vasyl Rozanov

Sometimes it seems that Russia is destined

only to show the world

how one should not live and what one should not do.
Petro Chaadaiev

Introduction

Nowadays, one of the factors in mainstreaming the interest in the work of Mykola Vasylo-
vych Gogol is the current war between Russia and Ukraine. This armed aggression determines
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the existential nature of the question concerning the origins of their way of being and the histori-
cal destiny of each nation for decades ahead. This relevance largely outlines the "force field" in
which we perceive today’s clichés and stereotypes that have been established over the centuries
about their national identity, that is, the issue of the originality in the national character. Fore-
most, we are talking about fateful problems, namely the question: "Who are we?", "What kind of
people are we?", "What are our opportunities?”, "What is our calling in the Universe?". One of
the preconditions for a meaningful clarification of our position on each of the issues is an address
to those representative figures who are largely the embodiment of said tension. The Ukrainian
thinker Mykola Vasylovych Gogol undoubtedly belongs to them. Traditionally, when he is men-
tioned, a stereotypical idea of Gogol as a great russian writer and one of the first developers con-
cerning the idea of russian messianism involuntarily comes to mind. A significant lack of this
interpretation is the neglect of his Ukrainian origin and his undisguised sympathy for everything
Ukrainian. A vivid embodiment of the latter is his famous "Evenings on the farm near Dykanka",
which demonstrate Gogol’s sincere attitude toward the native culture, countrymen, songs, land,
cuisine, and more. The concluding lines of "Taras Bulba™ can be considered as their representa-
tive impersonation, which in the first edition authentically voice the main motives of the Cos-
sack’s life: "Be healthy, pans-brothers, comrades! And look, come again next summer, and have
a good time properly!...". However, as evidenced by the second edition of this text, Gogol’s herit-
age also includes another, the alternative answer to the question of the man’s calling. The freedom-
loving spirit of the Ukrainian Cossacks disappears in it and the uniqueness of the Russian Empire
comes to the fore: "Wait, the time will come, there will be time, you will find out that it is the Or-
thodox Russian faith! Even now, distant and close peoples hear: their tsar is rising from the Rus-
sian land, and there will be no power in the world that would not obey him! ...". While learning
these statements, it is impossible to avoid the dramatic question of what real Gogol is? In the
process of its analysis, it is important to avoid the temptation of ideas about the transitional na-
ture of the author’s position in the first edition, which is a kind of scaffolding in the transition to
the second one. The tension is growing significantly because the latter option is largely related to
"Selected Passages" and "The Author’s Confession™. Studying the issue of the humanism of the
latest version, it is difficult to disagree with the fair assessment of Myroslav Popovych (1989),
who notes the unacceptability of Gogol’s position today for this period of his oeuvre: "In fact,
"Selected Passages™ did not become a "big book", because it is impossible to preserve the hu-
manistic impulse towards people while preserving its religious formulation™ (p. 189). Without
denying the fairness of this statement, we would like to draw attention to the possibilities of in-
terpreting the factors and nature of the deformation of the ideas of humanism in Gogol’s oeuvre,
which opens the current level of historical and philosophical science.

According to the thinker himself, from an early age, he was characterized by a relentless pur-
suit to observe a man. Thereof, his oeuvre can be considered the realization of this striving. For
us, the most noteworthy questions are how fully it has been implemented by him and how do his
achieved results relate to the level of contemporary philosophy for him? Therefore, special atten-
tion should be paid to those studies of Gogol’s heritage in which the human problem is central.
One of the most recent publications, where his theory is rightly classified as "intelligence an-
thropology" is an example (Tarnashynska, 2019). The author, based on a detailed studying of the
thinker’s heritage, proposes to interpret his teachings about a man as a manifestation of the "phi-
losophy of the heart". While reading this text, doubts about its completeness involuntarily arise.
First, there is a naive perception of Gogol’s inheritance, since the focus is more on the intentions
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he voiced than on the results obtained. Secondly, it is impossible to clarify the important ques-
tion for us about how Gogol’s substantiation of the idea of Russian messianism became possible.

Comprehension of said doubts encourages us to pay more attention to those examples of a ho-
listic vision in the heritage of a great genius, which still has heuristic potential. Among them is
the destructive influence of his spiritual constitution on the project being developed, noted by
N. Berdyaev, a graduate of Kyiv University. The most significant flaw in Gogol’s oeuvre as the
development of the russian idea, we propose to think the author’s inability to seize and reproduce
the psychology of living souls: "Gogol’s tragedy was that he could never see and portray the
human image, the image of God in a man™ (Berdyaev, 1990, p. 113).

In the context of reviewing superficial interpretations of Gogol’s philosophizing as a study of
a man, it is appropriate to refer to the constructive potential of Dmitry Chyzhevskyi’s teachings.
He rightly notes the inability of the thinker to offer a universal way to improve human nature:
"Gogol’s letters (not just "correspondence with friends"”, but real letters, which, of course, no one
reads!) — Chyzhevskyi (2005) accentuates — not an empty oddity of “teaching”, but a serious —
albeit unsuccessful — attempt to master human souls, an attempt at spiritual directing™ (p. 397).

The heuristic potential of Gogol’s thorough researcher Serhii Yefremov, voiced in the ear-
ly twentieth century, is also indisputable. Focusing on the internal contradiction of the
Ukrainian thinker, he rightly emphasized the difficulties in understanding his extraordinary
figure: "It seems difficult to find... the second more disharmonious figure... Stupid schoolboy —
and a genius writer; a great humorist... — and no less a pessimist; a recognized realist... and an
immense mystic... a Ukrainian who attituded with piety and love to his homeland — and an ex-
clusively russian writer who left no line in his native language, except for one private letter, in
his literary heritage”. Even more important for us is the chosen way of the metaphorical depic-
tion of those two principles of Gogol’s soul, which are associated with Ukrainianness and the
russian aspect of his soul. Analyzing Gogol’s words "I do not know what kind of soul I have",
the researcher emphasizes the expediency of talking not about one but about two souls of Gogol.
One is young, fresh, poetic, mildly humorous, Ukrainian, the other is russian, senile, cold, se-
vere, sharply satirical, with an excessive exaltation of official statehood. It was such a split, ac-
cording to Yefremov, that suppressed and finally broke the artist: "full of contradictions and con-
trasts, Gogol could not stand it and fell under the weight of his duplicity”. Having lost his
Ukrainianness at the end of his life, Gogol ceased to be himself and lost his original literary style
and the meaning of his own life (Yefremov, 1909, p. 3, p. 8, p. 20). For us today, this means rec-
ognizing the absurdity of Russian messianism.

A precondition for its meaningful outline is a detailed study of the Gogol’s heritage as a
thinker who tends to neglect the idea of humanism as one of the key achievements of philosophy
of the Early New Age and the Enlightenment. Addressing them opens up the possibility of un-
derstanding those deepest factors that underlie Gogol’s justification of the idea of russian messi-
anism.

Purpose

Based on the above, the purpose of this article is indisputable — to study that period in the
evolution of Gogol’s position, in which his ideas of russian messianism are most clearly outlined
("Selected Passages” and "The Author’s Confession™). To define the forms of determining the
influence of messianism on his negative assessments of anthropology in the Early New Age and
the Enlightenment. Realization of the said purpose assumes, first, the analysis of his way of in-
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terpreting humanism in the European classical philosophy, and, secondly, to find out the charac-
ter of his connection with a reasonable way of substantiating the idea of the russian messianism.

Statement of basic materials

When studying Gogol’s oeuvre as aimed at understanding the man’s phenomenon, it is im-
portant to remember the relationship of his position with contemporary philosophical thought.
For Gogol, as well as for his European contemporaries, the low assessment of the current level of
development and the urgency of the problem in the human self-knowledge and the search for
ways to improve it are axiomatic. This moment of his viewpoint is in common with the opinions
of Kierkegaard and Schopenhauer. Outlining it meaningfully, he emphasizes the importance of
the task: "to change all humanity, ... to raise human dignity". In other words, Gogol (1978b,
p. 373, 1978a, p. 431) connects his own vision of the man’s calling with self-improvement, that
is the realization of the desire to become better.

By arguing the lawfulness of Gogol’s attributing to a number of thinkers, it is reasonable to
focus on the features of his philosophical understanding of a man. In particular, it is worth draw-
ing attention to the episode of "Selected Passages”, in which he emphasizes the unique status of a
man in the Universe since he/she foremost deserves amazement and is its main subject: "I swear,
— he writes — a person deserves to be viewed with more interest than the factory and the ruins"
(Gogol, 1978b, p. 269). A precondition for a deeper comprehension of his position mentioned
here is attention to those personalities of outstanding thinkers who for him have indisputable
achievements in understanding human nature. It would seem that the list of his authoritative pre-
decessors, namely Moses, Homer, and apostle Paul gives sufficient grounds for optimism. And
although our thinker quotes the apostle Paul’s words that man is lies (Gogol, 1978a, p. 421,
p. 425), however, unfortunately, this thesis has not received its meaningful clarification in his
texts. Evidence of the ambiguity of this situation is the fact that their heritage allows us to com-
prehend the invariant dimensions of human nature. However, contemplating the factors of their
insufficient development in Gogol, it is appropriate to pay attention to his lack of referrals to
Socrates, Augustine, Descartes, Kant, etc.

Contemplating the Ukrainian thinker’s ideas about men and the preconditions for solving the
problem of self-improvement by them, it is necessary to focus attention on peculiarities in his
interpretation of the original connection of a man with the spiritual origin of the world. First of
all, it is about the specifics of his interpretation of thinkers’ teachings of the Early New Age and
the Enlightenment. For them, the focus is on the Christian God as the transcendent foundation.
Gogol has a much narrower vision in the nature of the primary foundation, namely — Russia and
the russian state. Respectively, in the first case, the way of realizing one’s own calling looks like
the self-development of a man, which is a form of representation of the divine in a man.

For the Ukrainian thinker, while working on "Selected Passages” and "The Author’s Confes-
sion™ the conception of self-sufficiency and autonomy of a man is unacceptable. As it turns out,
his texts show: that such conceptions are dangerous to appear to the wide public, since their "in-
fluence is more harmful than helpful”. Gogol is firmly convinced that the ability to self-
development of a man is not a positive moment. On the contrary, it is arbitrariness as a manifes-
tation of the man’s negative aspect: "This development of oneself is necessarily manifested in
everything that will come out of his pen", — he writes (Gogol, 1978a, p. 444). As the following
narration attests, for Gogol (1978a) only those thinkers who are representatives of their country,
that is, "citizens of their land" have an indisputable right to exist (p. 446). The guideline here for
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the dehumanization of a man for Gogol is closely linked to the idea of serving the state in any
even the lowest position. Therefore, Gogol’s firm conviction is to realize one’s own calling in
the form of developing one’s own "project”, which, strictly speaking, is not own. This develop-
ment should clarify the question of what "I can be needed and useful to Russia" (Gogol, 1978a,
pp. 446-447). As we see, a significant narrowing in the conception of the spiritual primary foun-
dation of the world is one of Gogol’s factors in the dehumanization of the human image.

Among the most striking manifestations of Gogol’s negative assessment concerning the ideas
of autonomy and self-development of a man is his negative attitude toward technology and dis-
belief in science. A representative example of this is the discourse about the nature of the rail-
ways’ impact on human lifestyles and prospects. For him, they are meaningless and perspective-
less inventions, the manifestations of which include a pessimistic assessment of the railway.
Demonstrating the complete opposite of the optimistic orientation in the European philosophy of
the Enlightenment, Gogol outlines his own prejudice and pessimism using a number of rhetorical
questions: Why this speed of movement? What has mankind gained through railways and any
other roads, and what has it acquired in all its forms of development, and what is the benefit that
one city is impoverished now and another has become a crammed market, and the number of
"loitering™ people around the world has increased? (Gogol, 1978b, p. 316).

Studying Gogol’s vision of the factors from the above transformations, it is appropriate to
concentrate attention on the peculiarities of his reception of the doctrine of a man in the Early
New Age and the Enlightenment. As evidenced by the texts of the thinker, in the European phi-
losophy of this period, he primarily sees the self-love (narcissism) of a man and pride. Demon-
strating disrespect to the holy of heavenly love, ... humanity of the present age — he writes — fell
in love with its purity and beauty" (Gogol, 1978b, p. 375). Studying the forms of manifestation
of this pride in the contemporary twenty-first century, Gogol assigned a prominent place to the
pride of the mind. By meaningfully outlining the forms of its manifestation, he demonstrates a
simplified vision of Rene Descartes’s position. These include, first of all, the mind’s trust in its
own testimonies and their certitude. The exaggeration of the mind’s importance in human nature
has gone, according to Gogol, very far. The consequence of the mind’s pride is the process of
destruction of humanity in a man — "the most important and best in a man".

Retrospectively assessing the significance of "Selected Passages from Correspondence with
Friends" and "The Author’s Confession™ in the history of Gogol’s anthropological intelligence,
we have to state that they never became a manifesto of humanism. Among the key aspects of this
failure are both Gogol’s inability noted by Berdyaev to seize and reproduce the psychology of
living souls (i.e. inability to comprehend and depict God’s image in a man) and significant de-
formations of the role of rationality and higher manifestations of human nature.

One of the preconditions for a critical comprehension of Gogol’s position as a dehumaniza-
tion of the human image is attention to the way he interprets the revolution in philosophy, which
took place in the Early New Age and the Enlightenment. It would seem that he fully shares its
pathos, emphasizing the high appreciation of the mind and the possibility of a complete under-
standing of the Universe. Like European philosophers, Gogol (1978a) is firmly convinced that
his calling is to become "the solver of contemporary issues™ (p. 443). The paradoxicalness of his
image of the world as a thinker which is far from science is that in our time the world is no long-
er unknown and mysterious since today "life is no longer a mystery to us" (Gogol, 1978a,
p. 448). As paradoxical as it may sound, we find in Gogol higher assessing opportunities of mind
than in the era of rationalism. The considerate and unbiased study of the Early New Age think-
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ers’ heritage shows — they avoid the temptation to universalize the mind since they believe the
sensually-passionate component of a man is one of the most important. Therefore, for Descartes
as a key figure of this period, the concept of miracles and mysteries are among the cross-cutting
issues. The central role of wonder in his classification of passions is closely related to them. See
more in detail (Malivskyi, 2019).

In the mentioned context, a certain inconsistency of Gogol becomes apparent, which later has
enabled the mentoring tone of his teachings in "Selected Passages"”. By denying the existence of
mystery and enigma of the world, Gogol thus deprives a man of the opportunity to listen to her/his
"I", to the inner voice in the process of searching by a calling in the Universe. Strictly speaking, the
said moment attests to the evading of Gogol from his attitude during the work on the first volume
of "Dead Souls", where we find a panegyric to the sensually-passionate vision of the world. First of
all, the author’s attention is drawn to the principal immensity of passions and their innumerability.
The author of the poem emphasizes the ambivalence of the role of the passions, namely — being
submissive to the mind, they simultaneously become "terrible rulers of it". Significant is the fact
that in the hierarchy of passions a prominent place is given to the most beautiful of them, the reali-
zation of which promises bliss and "boundless paradise of one’s souls”. In the process of familiari-
zation with this moment, both Plato’s idea of good and Descartes’ notion of generosity involuntari-
ly appear in the memory. However, in contrast to the latter, Gogol is far from believing that his vi-
sion of generosity as the highest passion is the key to all other passions. For him, the existence of
those passions, the acquiring of which it is useless for a person to dream of is an undeniable fact.
We are talking about those passions that are the embodiment of an invincible necessity — fate, des-
tiny, divine providence. "There are passions — he writes — which are not chosen by a man, [moreo-
ver], someone was not given the strength to evade them". Outlining his own vision of those basic
passions that largely determine the position of a man in the Universe, Gogol is far from optimistic
concerning the possibility of their unambiguous qualification. In particular, when it comes to Chy-
chykov as the main character of "Dead Souls", the author suggests us to agree with the recognition
of the limits of our ability to understand and admit the mystery of passions as the driving forces of
his behavior. Gogol proposes us to agree that the main factors in Chichikov’s destiny are a mani-
festation of teleology (“'the wisdom of heaven™) hidden from a man, the comprehension of which
relates to the future and is clearly related to him with the completion of the poem. For him, as an
artist, those passions associated with the negative dimensions of human existence are primarily
important. If in classical philosophy (in particular, in Descartes) their embodiment is an evil geni-
us, whose influence can be overcome with the help of the mind, then Gogol, like his contemporar-
ies, has no such optimism.

While focusing entirely on the specifics of Gogol’s posture during the period of work on "Se-
lected Passages” for us the passions that are inherent in the Russian man are especially im-
portant. To what extent is it possible to clarify their content? It is a question of considering the
idea of a "great writing" in which there must be a holistic vision of good and bad in a russian
man, as well as the basic "property of our russian nature” is described especially vividly (Gogol,
1978b, p. 325). In the process of realization of this task, the main moments include the tasks of
forms of self-knowledge and the realization of a personal calling.

For Gogol, the passions of horror and despair, which are associated with the perception of
absurd reality are primarily important. Describing the state of a person who is aware of one’s
own finitude and spiritual desert, he writes: "It is terrible blackness of soul... when inexorable
death is already before our eyes!”, "it is scary! ... The soul freezes in horror ..." (Gogol, 1978b,
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pp. 188-189). Emotionally evaluating his own state of mind in a world devoid of spiritual guide-
lines, Gogol (1978b) does not hide his pervasive despair: "God! It is empty and scary in your
world" (p. 379). As it is known, the Danish thinker Sgren Kierkegaard voiced similar sentiments
simultaneously with Gogol. For him, fear is evidence of the higher mission associated with faith
and human freedom. Over the last few decades, the thesis of the spiritual kinship of the two men-
tioned geniuses has become increasingly common in the research literature. However, it is obvi-
ous to us today that Gogol’s pessimistic experiences are largely due to the impossibility of posi-
tively outlining the specifics of the russian people and the interests of the russian empire. Em-
phasizing the specific nature of the despair and hopelessness that periodically covered him, it is
worth paying attention to the specific forms of overcoming them. We are talking about the influ-
ence of Slavophiles, who defended the idea of uniqueness and the special vocation of the Rus-
sian people in world history (especially Kostiantyn Aksakov). However, as evidenced by the his-
tory of Gogol’s persistent work on the meaningful completion of a grandiose plan, he received
the torments of Tantalus. In other words, this idea of the Ukrainian thinker was never realized,
that is, he failed to outline the humanistic nature of those basic passions that are the driving forc-
es in the behavior of Russian men.

In ascertaining the factors of Gogol’s devotion to the idea of messianism, it is worth paying
attention to the special personal mission he heard about from his own mother from childhood, as
well as to the already mentioned influence of Slavophiles. The latter stubbornly and persistently
imposed on him the idea of the special role of the russian people in world history. One of the
preconditions for a deeper understanding of the latter is attention to Hegel’s division of peoples
into historical and non-historical. And since the Russians are not among his historical peoples,
Slavophiles and Gogol advocate an alternative variant as the idea of the superhistoric nature of
the russian people. Its basis is, as you can easily see, the emotional rejection of Hegel’s attitude.
As it is obvious to us today, the practical realization of the idea concerning the chosenness of the
Russian people is performed as a sacrifice of all other peoples, foremost the Ukrainians.

Among the most important for us aspects of Gogol’s philosophical attitude, which is a man-
ifestation of these flaws, is the way he interprets the nature of the relationship between panhu-
man and actually Russian in a man. This is about a contradiction of his approach, in which the
proclamation of the interest priority for a man, in general, coexists with the emphasis on the
unconditional priority of the russian man’s nature over the West (Gogol, 1978a, p. 424, p. 430,
p. 432).

For Gogol, the precondition for resolving the question about the Russian man’s calling as a
service to the Russian Empire is to identify the essential features of the Russians. According to
his texts, he was never able to find a satisfactory answer to the question of those basic principles
that meaningfully determine the uniqueness of Russia and the russians. Evidence of this is the
paradoxes presented on the pages of his works. Describing them, Gogol in particular noted the
fundamental inability to clarify the uniqueness of Russia among the Russians. Obviously, this
problem involves going beyond the boundaries of subjectivism, but it cannot be solved, since
almost everyone has their own Russia (Gogol, 1978a, pp. 438-439). The terrible truth, which is
connected with the awareness that the Russians from the province have no interest in their own
lives and problems, needs special attention and detailed comprehension. In the foreground in a
live conversation with them is the content of novels translated from a foreign language. "Russia
has dispersed and scattered in my head. | could not put the pieces together", — he states with this
undisguised sadness and despair (Gogol, 1978a, p. 439).
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Revealing his own vision of the common welfare, Gogol emphasized the importance of serving
the state as a realization of one’s own calling by a person. He seeks to portray his own biography
as the realization of an a priori designated destiny, where his own function is reduced to the strict
performance of official duties. An illustration of the truth of the said thesis is his desire to abdicate
responsibility for the version of that project that was implemented in "The Government Inspector"
and "Dead Souls" and transfer it to Pushkin (Gogol, 1978a, pp. 426-427). Retrospectively evaluat-
ing these writings, he sees their significant flaw in the insufficient thoughtfulness of the overall
plan and image of the protagonist. In other words, he considers the implemented project to be arti-
ficial and therefore emphasizes the need for a new general plan (Gogol, 1978, p. 326).

Concretizing his outlines, Gogol unambiguously attributes them to the work of a writer as a
civil servant who must produce writings useful to the state. In this context, Gogol’s most repre-
sentative writing is his "Selected Passages"”. However, as we know, on his pages he demonstrates
a persistent desire to be useful to the state, which for him is a sufficient reason for those une-
quivocal recommendations and instructions that offended and annoyed his friends. What are
those principles that give Gogol the right to such a mentoring position?

Gogol persistently seeks to convince himself and others in the veracity of ideas about the
special opportunities of the russian people in the context of the general crisis. He notes that
although the current crisis situation is hopeless for all people, not for the Russians. A clear sign
of the significance of these ideas is both the above-cited conclusion in the "Taras Bulba" se-
cond edition and the last pages of "Selected Passages”, entitled "Bright Sunday" (Easter), to
which he gives the form of expressing his deepest convictions: "Not a grain of what is truly
Russian in it and what is consecrated by Christ himself will die from our antiquity”. In substan-
tiating these ideas, he draws attention to those signs and symbols that are purely subjective in
nature with the help of a series of rhetorical questions. The reader is invited to accept them in
faith since, — he writes — "there is something in our nature that foretells this to us". Explaining
this thesis in detail, he emphasizes that this is an issue about the unique feature of Russians,
which has no analogs in other European cultures: ... we have a courage that is not related to
anyone, and if we face some kind of deed that is fundamentally impossible for any other peo-
ple, even if, for example, to suddenly and simultaneously throw off all our shortcomings that
discredit the high nature person™. Anticipating possible doubts and arguments, Gogol is persis-
tently looking for a way to reject accusations of bias and subjectivism. And since it is unac-
ceptable for him to appeal to the "natural light of the mind" (as it was in the Early New Age Eu-
ropean philosophy), the only possible and acceptable variant for him is to appeal to Divine Reve-
lation. "And my soul speaks firmly to me; — he writes — and this is not a thought imagined in my
head. Such thoughts do not come up (highlighted by us). They are arisen by God’s suggestion of"
(Gogol, 1978b, pp. 379-380). Evaluating the originality and direction of the said order of
thought, it is difficult not to notice the claims of their author to the role of the modern prophet of
Christianity, i.e. the development of the new modern Gospel, similar to Nietzsche’s work "Thus
Spoke Zarathustra". How promising is the project developed by Gogol in historical perspective?

Turning to the unbiased assessments of Gogol’s developed version in answering the question
of the man’s calling, we have to remember the artificial narrowing of this question. It is a ques-
tion of his interpretation concerning the project of the future only for the russian man and Russia.
As we study the research literature, we see those interpretations that while reading in our
memory inadvertently Gogol’s words resurrect about the "terrible humiliation over a man". The
grounds for such an interpretation are the assessment of the aforementioned Berdyaev, which has
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not yet lost its persuasiveness. He describes this project as a “theocratic utopia, a patriarchal id-
yll". Moreover, "Gogol’s utopia is unworthy and slavish” (Berdyaev, 1990, pp. 114-115). For us
today, the issue of how consciously these targets were chosen by Gogol comes to the fore? In
other words, would he himself agree with the above assessments? The condition for clarifying
these issues is to address the peculiarities of the reception of "Selected Passages” by contempo-
raries of their author. It would seem that he himself was internally ready for harsh criticism, es-
pecially if we recall his famous metaphor of the expected slap. But as it turned out, he was de-
pressed and devastated by the reaction caused by the publication of the book. Retrospectively
evaluating the significance of this event for history, it should be noted — this is a landmark epi-
sode in which Gogol had the opportunity to know an adequate response to his founded project on
the messianic nature of Russian literature. His negative obtained result is a warning about the
futility of further steps in this direction.

That is why it makes sense to dwell on one of the most important issues for us today. It is an
issue of how much the Ukrainian thinker’s prophecy about the futility of the Russian messianism
ideas was heard? Unfortunately, Gogol’s warning, as well as the warning of his contemporary
Peter Chaadaiev, was not heard. We must state the realities of the early XXI century with con-
vincing evidence — neither Gogol’s warnings in the nineteenth century nor their interpretation by
Berdyaev in the early twentieth century were not heard. The consequence is the decline of Russia
and its loss from the number of cultural nations. Among the most convincing manifestations of
danger to human destiny is the very fact of the Ukrainian-Russian war.

Originality

It was found that during the period in the evolution of Gogol’s position, which most clearly
outlines his ideas of Russian messianism ("Selected Passages” and "the Author’s Confession™),
his position regarding the man’s nature and calling is fundamentally different from the position
of the Early New Age and the Enlightenment philosophy. If in the first case we are talking about
serving the russian empire, in the latter, it is a question of the individual’s self-development.
Gogol’s dehumanization of those ideas about a man that took place in European classical philos-
ophy is for him a precondition for the justification of Russian messianism. One of its key factors
is a narrow understanding of the ideas about the spiritual basis of the world, namely — its reduc-
tion to the russian Empire.

Conclusions

Gogol’s philosophical doctrine of man is only partially described as belonging to the "philos-
ophy of the heart". The disadvantage of this qualification is the impossibility of clarifying the
origins of Gogol’s attempt to justify Russian messianism. The text of the article demonstrates
that its substantive precondition is the deformation of the basic conception of the philosophy of
the Early New Age and the Enlightenment about the connectivity of a man with the spiritual
origin of the world. Gogol narrows it down to the russian Empire, which makes it impossible to
positively delineate the orientations of the russian people. Therefore, his oeuvre during the work
on "Selected Passages” and "The Author’s Confession™ for future generations is a warning about
the futility of a single Russian path of development, isolated from European civilization. As evi-
denced by the further development of russian thought and history, Gogol’s warning as a Ukraini-
an thinker has never been heard. A vivid manifestation of this is the cave nationalism we see to-
day during the russian-Ukrainian war.

Creative Commons Attribution 4.0 International
doi: https://doi.org/10.15802/ampr.v0i21.260480 © A. M. Malivskyi, D. Y. Snitko, 2022

123



ISSN 2227-7242 (Print), ISSN 2304-9685 (Online)
AHTpononorivyHi BuMipH ¢izocodpcbkux nocmimkens, 2022, Bum. 21

Anthropological Measurements of Philosophical Research, 2022, NO. 21

ANTHROPOLOGICAL PROBLEMS IN THE HISTORY OF PHILOSOPHY

REFERENCES

Berdyaev, N. A. (1990). Russkaya ideya. Osnhovnye problemy russkoy mysli XI1X veka i nachala XX veka. In
O Rossii i russkoy filosofskoy kulture (pp. 43-271). Moscow: Nauka. (in Russian)

Chyzhevskyi, D. (2005). Pro "Shynel" Hoholia. In V. S. Lisovyi (Ed.), Filosofski tvory (Vol. 3, pp. 384-402). Kyiv:
Smoloskyp. (in Ukrainian)

Gogol, N. (1978a). Avtorskaya ispoved. In Sobranie sochineniy (Vol. 6, pp. 420-454). Moscow: Khudozhestven-
naya literatura. (in Russian)

Gogol, N. (1978b). Vybrannye mesta iz perepiski s druzyami (1847). In Sobranie sochineniy (Vol. 6, pp. 184-380).
Moscow: Khudozhestvennaya literatura. (in Russian)

Malivskyi, A. M. (2019). Unknown Descartes: Anthropological Dimension of Rene Descartes’ Philosophical
Searching. Dnipro: Herda. DOI: https://doi.org/10.15802/978-617-7639-22-9 (in Ukrainian)

Popovych, M. (1989). Mykola Hohol: Roman-ese. Kyiv: Molod. (in Ukrainian)

Tarnashynska, L. (2019). Antropolohiia Mykoly Hoholia: ... pity shliakhom rozviduvannia". Hoholeznavchi studii,
VIII (25), 212-223. (in Ukrainian)

Yefremov, S. (1909). Mizh dvoma dushamy. Mykola Hohol. Kyiv: VIK. (in Ukrainian)

LIST OF REFERENCE LINKS

BepnseB H. A. Pycckas unes. OcHoBHBIE poOieMsl pycckoit Mbici XX Beka u Haganma XX Beka. O Poccuu u
pyeckotl unocogcrou kynemype. Mocksa : Hayka, 1990. C. 43-271.

Yuxescokuii J1. TIpo "Ilunens" Torons. @inocoghcoki meopu @y 4 1. [ min 3ar. pen. B. C. Jlicosoro. Kuis : Cmo-
sockui, 2005. T. 3. C. 384-402.

I'orons H. ABropckast uctioBesib. Coopanue coyunenuii : B 7 1. MockBa : XynoxecTBeHHas nuteparypa, 1978. T. 6.
C. 420-454.

T'orone H. Beibpannbie Mecta u3 nepenucku ¢ apy3bsamu (1847). Cobpanue couunenuii : B 7 1. Mocka : Xyoxke-
cTBeHHas yiutepatypa, 1978. T. 6. C. 184-380.

Maniscekuii A. M. Hesuanuu [exapm: anmpononoziunuil eumip y ¢inocogysanni. Juinpo : I'epma, 2019. 300 c.
DOI: https://doi.org/10.15802/978-617-7639-22-9

[onosuu M. Mukona ['ozons : poman-ece. Kuis : Mosoas, 1989. 208 c.

TapuammHchka JI. AHTpomomnoris Mukomu [orons: ... miTH nusixoM po3BigyBaHHS'. [ oconesnasui cmyoii. 2019.
Bumn. VIII (25). C. 212-223.

€dpemos C. Misic dsoma oywamu. Muxona I'ocons. Kuis : BIK, 1909. 31 c.

A. M. MAJIIBCBKUIY, [I. }O. CHITBKO®*

Y xpaincekuii gepxaBHHit yHiBepcHTeT HayKH i TexHonoriit (JIHinpo, Ykpaina), en. morra telepat-57@ukr.net,
ORCID 0000-0002-6923-5145

2"V kpaiHChKuil NepkaBHUi YHIBEPCHTET HayKH i TexHonorii ([uinpo, Ykpaina), en. momra dimanche82@gmail.com,
ORCID 0000-0001-7417-7958

I'oroJib npo NOKJIMKAHHA JIOJINHU B €BponeiicbKii ginocodii
Ta POCiiCbKOMY MeCiaHCTBI

Merta — BUBYUHATH TOH Tepiox eBOMOLIi mo3umii ['orois, B sSIKOMy HaWOINBII BHpPA3HO OKpeECeHi Horo imei
pociiicbkoro mecianctsa ('Bubpani micis” Ta "ABTropcbka cnoBinp'). Okpecnutu GOpMHU AETEPMIHYIOHYOTO BILTHBY
MeciaHCTBa Ha HETaTUBHI OIiHKK HUM aHTpormoiorii HoBoro gacy ta IIpocBitHunTBa. Pearizamis 3a3HaueH0 MeTH
nependavae, mo-mepiie, aHalli3 HOTro Croco0y TiayMadeHHS TyMaHi3My y €BpONEWUCHKIH KiacwuHii ¢imocodii, Ta,
no-Jipyre, 3’siICyBaHHsS XapakTepy Horo 3B’s3Ky 3i criocoOoM oOrpyHTYBaHHs izel pociiicekoro meciancta. Teope-
THyHMi 6a3uc. Hamr normsin vHa cniaanuay ['orosis 3acHOBaHUN Ha KOHIICTITYalbHUX TOJIOKEHHSIX ()EHOMEHOJIOTII,
CK3MCTeHIIaTi3My Ta repMeHeBTHKH. HaykoBa HoBH3HA. BusBieHo, 10 TOW mepion eBOJOIT mo3ullii ['oros, B
SAKOMY HaOUTBII BUpa3HO OKpecyeHi Horo inmei pociiicekoro MeciancrBa (“"Bubpani micus" Ta "ABTOpcbka
CMOBib"), HOTO MO3HMILisI CTOCOBHO MPHUPOIH JIOJAWHK Ta 1i MOKJIMKAHHS MPUHLIHUIIOBO BiMiHHA BiJ MO3uIii (ino-
coii HoBoro vacy Ta [IpocBiTHHIITBA. SIKIIO B EpIIOMY BHIAAKY HIETHCS MPO CIYXIHHS pOCIHCBKIN imMmepii, To B
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OCTaHHBOMY WIETHCA MPO caMOpo30yaoBY 0coOMCTOCTI. ['oromiBehka ferymanizamnis THX YSABJICHb PO JIOAWHY, SKi
MaJlli MiCIIe B €BPOIEHCHKiil kiacnuHiil ¢isocodil, € U1 HbOTo MepeyMOBOI0 OOTPYHTYBaHHSI POCICHKOTO MeciaH-
ctBa. OgHUM 3 ii KIIFOYOBUX YHHHHKIB € By3bKE PO3YMIHHS YSIBIIEHBb NPO TYXOBHY IEPIIOOCHOBY CBITY, a came —
penykiis ii 10 pociiicbkoi immepii. BucHoBkH. Dinocodcebke BueHHs ['0rosis mpo JIFOIUHY JIMIIE YaCTKOBO OIHU-
CY€ThCS SIK TaKe, 10 HAJICKUTH 10 "dinocodii cepiy”. Bamoro 1iei kBamidikallii € HEeMOXKJIUBICTh MPOSICHUTH ITH-
TaHHS NP0 BUTOKHU cripobu ["oronst oOrpyHTYyBaTu pociiicbke MeciaHCTBO. B TEKCTI CTaTTi MpoJIeMOHCTPOBAHO, IO
HOro 3MICTOBHOIO ITepeyMOBOIO € nedopmarist 6azoBoro s dinocodii HoBoro uacy Ta I[IpocBiTHHIITBA ysIBICHHS
PO CIIONYYEHICTh JIIOJMHM 3 JYXOBHUM IIE€pIIOHA4YaJ oM CBITY. ['oromp 3ByXXye Horo no pociiicbkoi immepii, 1o
YHEMOXKITUBITIOE TIO3UTUBHE OKPECIICHHS OPIEHTHPIB POCIHCHKOT JIIOJMHU. A TOMY HOTO TBOPUICTb B IEpioJl poOOTH
Hax "Bubpannmu micismu' Ta "ABTOPCHKOIO CIIOBIAIIO" I HACTYITHUX MOKONIHB € MOTIePEKeHHS TIpo Oe3mep-
CIEKTHBHICTH OKPEMOTO POCIHCHKOTO IUIAXY PO3BHTKY, 130IbOBAHOTO BiJ €BPOMEHCHKOI IuBLTi3aIii. Kk CBITUYUTH
MOJABIINKA PO3BUTOK POCIMCHKOI AyMKH Ta icTOpii, rmornepemkeHHs ['orons sk yKpaiHCBKOTO MHCIHTENS Tak 1 He
Oyno mouyTe. SICKpaBHM IPOSBOM LBOTO € TOW MEYEPHUI HAIlOHANI3M, SIKHH MU CIIOCTEPIiraeMo ChHOTOJHI i Yac
POCIHCHKO-yKpaiHCHKOI BIHHU.
Kniouosi crosa: I'oronb; MOKIIMKAaHHS; TYMaHi3M; MECIaHCTBO; ITpaBOciaB’si; panioHanizM; [IpocBITHUITBO
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The Spirituality of Hryhorii Skovoroda’s Work in Taras Zakydalsky’s
Research

The purpose of the article is to introduce into scientific circulation works by Ukrainian scholar Taras
Zakydalsky on the philosophy of Hryhorii Skovoroda. Taras Zakydalsky is a representative of the Ukrainian diaspo-
ra, philosopher, and member of Canadian NTSh (Shevchenko Scientific Society of Canada). Theoretical basis. We
consider the uniqueness of H. Skovoroda’s philosophy, which stimulates not only intellectually but also spiritually
enlightens the reader. The reasons for the complex perception and interpretation of Hryhorii Skovoroda’s philoso-
phy are highlighted. We have verified the main methods of its interpretation given in the works by Dmytro
Chyzhevskyi. The influence of philosophical thought of thinkers of Antiquity and the Middle Ages: Aristotle, Epi-
curus, the Church Fathers, and Tertullian has been studied. We have comprehended H. Skovoroda’s interpretation of
the Bible as a two-layer existence, the symbolic world that makes the foundation of his philosophy. The peculiarity
of the thinker’s division of the heart into "internal” and "external" is analyzed. Hryhorii Skovoroda’s position on the
Good and the evil is stated. The Good is identified with God, and the evil — with the real world, the man can choose
between the two. Much attention is paid to the understanding of man as a microcosm — rational thinking, and
thought is the fundamental cause of human activity, which generates all existence. Hryhorii Skovoroda’s philosophy
of metaphysics as the existence of three worlds is highlighted: the first is the macrocosm (the whole surrounding
world), the second is the microcosm (the man), and the third is the symbolic world (the Bible). "Monodualism" as a
characteristic feature of H. Skovoroda’s work is analyzed. We have highlighted H. Skovoroda’s attitude to the tran-
scendence of God, which is not separated from the world but is present in it directly. The understanding of faith as a
forced act of self-love is analyzed because by loving ourselves we love God. The criteria for true and false faith
have been clarified. The significance of H. Skovoroda’s aphorism that what is necessary is useful, and not useful is
unnecessary is considered. Examples of ethical principles in H. Skovoroda’s philosophy are considered. Peculiari-
ties of the concept HAPPINESS are revealed. This concept is a universal means of existence of the Good, its source
is gratitude to God. Originality of the article is in the systematic presentation of the philosophy of the heart by Hry-
horii Skovoroda and the analysis of the integrity of the "inner man", the true meaning of life as interpreted by Taras
Zakydalsky. Conclusions summarize the "anthropological pragmatism™ of the philosopher, whose main idea is to
apply practical skills for the benefit of society.

Keywords: Hryhorii Skovoroda’s philosophy of the heart; good; truth; happiness; faith; knowledge; congenial work

Introduction

Today Ukrainian people are in a difficult period of losing spiritual landmarks. The country’s
leading elite, with which most Ukrainians agree, social media bloggers, politicians, and wealthy
businessmen promote dubious ideals of life and sometimes lack moral and ethical guidelines. A
new generation, which is drifting away from the established norms of society, has grown up, and
this may lead to the moral degradation of people. The loss of universally recognized human val-
ues by Ukrainians is a real threat to society’s self-destruction.

We believe that the spiritual shield that can stop such a process, may be the philosophy of the
strong personality — Hryhorii Savych Skovoroda — with a unique intellectual potential, and true
faith that can change the minds of every Ukrainian with a good heart. His philosophy has not lost
its importance for three centuries and is topical to this day. In his work, a special place is occu-
pied by the problem of the man — his meaning of life, true happiness, and congenial work. The
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teachings of the "Ukrainian Prophet" are relevant to us today, because they are aimed at improv-
ing the inner life of people, which the modern globalized world levels.

In Ukrainian philosophy, extensive research has been conducted in various areas of Hryhorii
Skovoroda, in particular by modern researchers. Larysa Kharchenko (2013) revealed the concept
of self-cognition in the philosophy of Hryhorii Skovoroda. Ihor Karivets’ (2016) analyzed the
main principles of Hryhorii Savych’s metaphilosophy. The idea of human happiness of congenial
work in the works of Hryhorii Skovoroda was studied by such philosophers in the diaspora as
Taras Zakydalsky (1965, 1997) and Dmytro Chyzhevskyi (1992, 2003, 2004), and in Ukraine by
Leonid Ushkalov (Skovoroda, 2011), Mariia Kashuba (Skovoroda, 1995), Mariia Alchuk (1996),
and others. Oksana Petriv (2021) analyzed the peculiarities of H. Skovoroda’s concept of free-
dom and the meaning of human life. Iryna Kulyk (2018) studies the meaning of "true man" in the
philosophy of the thinker, and Dmytro Lukianenko (2019) analyzes the axiology of Hryhorii
Skovoroda in the dimension of the digitalized world. It should be noted that the research of Hry-
horii Skovoroda’s philosophy needs to be supplemented against the background of the present.

Purpose

Given the above, the article aims to introduce into scientific circulation the individual work of
scholars on the philosophy of Hryhorii Skovoroda — representatives of the Ukrainian diaspora,
including the philosopher Taras Zakydalsky, a member of Canadian NTSh. This involves solving
the main task — to clarify the semiotic content of the concepts HAPPINESS, GOOD, TRUTH,
FAITH, and CONGENIAL WORK in the works by Hryhorii Skovoroda.

Statement of basic materials

Taras Zakydalsky (February 2, 1941 — November 8, 2007) was a Ukrainian philosopher in the
Canadian diaspora. After World War 11 he emigrated to Austria, and in 1949 to Canada. He stud-
ied philosophy at Harbor College, continued his studies at the University of Toronto (1960-
1964), and studied at Bryn Mawr College. He defended his master’s thesis "The Theory of Man
in the Philosophy of Skovoroda” (1965), and his doctoral dissertation "N. F. Fyodorov’s Philos-
ophy of Physical Resurrection” (1976). He taught at Ursinus College (Pennsylvania, 1970-1978).
He was the editor of Encyclopedia of Ukraine and the Journal of Ukrainian Studies (2003-2007)
and edited philosophical articles. Member of Historical and Philosophical Sections of NTSh in
Canada, Academic Secretary.

For a modern person, the first "meeting” with the works of Hryhorii Skovoroda is like an
"ice-cold shower" (Zakydalsky, 1965, p. 3). One may feel some embarrassment or confusion be-
cause his philosophy is full of obvious contradictions in images, symbols, and comparisons. The
reader may be lost in biblical quotations, proverbs, and stories. Success awaits if you stoically
understand the message, and find its deep philosophical meaning. This process is quite complex,
but the reward is worth the effort — understanding the complexity of Hryhorii Skovoroda’s think-
ing.

The uniqueness of his philosophy is that it not only intellectually stimulates but also enlight-
ens the reader spiritually. His thoughts are addressed to a person who needs happiness in his life.
The wisdom of the thinker is best expressed as personal faith. It is known that Hryhorii
Skovoroda lived as he philosophized, and philosophized as he lived. This is true because he con-
tinued the tradition of philosophy as a kind of holistic form of life (Karivets’, 2016, p. 89).
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H. Skovoroda does not impose "his truth” on readers, but on the contrary, constantly encourages
the development of their own opinions (Zakydalsky, 1965, p. 3). He addresses us as his friends,
helping us to solve big and small mysteries of life, which he tested in practice. His wisdom is the
dialectical interaction of thought and experience.

The philosopher helps to find the value of life in our daily routine, although he is convinced
that faith arises only individually. His purpose, like that of Socrates, is to encourage us to seek
the truth in ourselves. Hryhorii Skovoroda was the "pillar of the cloud”, the inexhaustible source
of God’s enlightened wisdom, which nourished, watered, and did not allow to fall into sin the
hearts born to carry light. In our opinion, this is where his modesty and diligence are manifested.

In addition to intellectual and ethical values, H. Skovoroda’s philosophy is full of aesthetic
beauty. The style of speech is colorful, "flowered” with epithets, and the rhythm of speech is
natural, and unhurried. Comparisons are unobtrusive, aphorisms contribute to the playfulness of
the conversation. Under this haze of humor, a deep awareness of all the troubles and evils in the
world, and a constant search for human happiness are hidden.

Taras Zakydalsky identifies the reasons for the complex perception and interpretation of Hry-
horii Skovoroda’s philosophy. The first reason is symbolism, which explains the hidden meaning
of his understanding, which limits the presentation of the philosopher’s thoughts to abstract con-
cepts. He emphasizes that H. Skovoroda presents his views as briefly as possible, but later para-
phrases and explains them accurately (Zakydalsky, 1965, p. 4). This method contains a thorough
understanding of the symbol as an inner insensible reality — the dualism of the obvious and the
hidden, important and optional. Symbols give his philosophy a special color, but, on the other
hand, make clear explanations impossible. The philosopher fills his works with certain shades
that are important for the literature, but not always clear to readers. The same symbol can be ex-
plained differently. The researcher compares his style with that of the Bible and the teachings of
the Church Fathers, in contrast to the rationalist ideas of R. Descartes and B. Spinoza.

Symbolism in the work "Garden of Divine Songs":

Erase the stone heart; light your flame in it; Yes death to passions and
evil pleasures I live to you my world. And as from sins | will rise, and the
heavenly flesh will put on, You are in me, and I will reside in you, | will
be satisfied with that Sweetness, With you in conversation, in council, As
day sunset, like the sunrise. Oh, the golden age of years! (Skovoroda,
1961b, p. 8)
There are symbols of the desire to know the world and the mystery of eternal life.
The second reason for the difficult perception is paradoxes and contradictions. Hryhorii
Skovoroda repeatedly considers the same problem in a completely different way than before. For

example, the concept of "unequal equality” can be understood as follows: all things are equal be-
cause they are different. This paradox is revealed in the dialogue "Primer of Peace™:
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God is like a rich fountain that fills various vessels according to their ca-
pacity. And above the fountain is the following inscription: "Equality is
unequal to all. Different jets pour from different tubes into different ves-
sels standing around the fountain. A smaller vessel has less, but it is the
same as a larger one that is just as full. (Skovoroda, 2011, p. 21)

The third reason for the difficulty is the fragmentary and unclassified presentation of opin-
ions by the philosopher. Taras Zakydalsky is interested in the methods of studying the philos-
ophy of Hryhorii Skovoroda. He elucidates on different interpretations of Skovoroda’s teach-
ings and works which have emerged since the philosopher’s death. Some consider him an ec-
lectic philosopher who compiled the main tenets of traditional doctrines and brought them to-
gether. Others call him a rationalist of classified thoughts (Zakydalsky, 1965, p. 8). Some
reveal H. Skovoroda’s philosophy in the negative sense of eclecticism, substantiating his views
as a contradiction of various doctrines that he combined, but failed to unify or harmonize differ-
ences between them.

Taras Zakydalsky denies such views because if we agree with them, we can admit that
H. Skovoroda did not create anything new. He emphasizes that such researchers deliberately
choose the thoughts of H. Skovoroda, which are not part of the general system of views of the
philosopher but reflect only secondary principles. The author claims that H. Skovoroda was an
original thinker who had a unique, though not organized in our understanding, interpretation of
ideas (Zakydalsky, 1965, p. 8). The researcher emphasizes that H. Skovoroda’s understanding of
dualism, the foundation of his ethics, is a great distortion of his entire philosophy. Attributing a
renunciation of religion to him is a great mistake and a deliberate distortion.

Dmytro Chyzhevskyi compares the philosophical thought of Western Europe with the philos-
ophy of Hryhorii Skovoroda. He finds "spiritual brothers” of H. Skovoroda, who have a similar
holistic understanding of the world. In particular, J. Boehme, E. Weigel, A. Silesius, and J. Taul-
er (Chyzhevskyi, 1992). It is possible that H. Skovoroda was not influenced by these mystics,
though adhered to the same views.

We must note the negative interpretation of the term "mystic" — one who thinks irrationally.
The label mystic was attributed to H. Skovoroda by Soviet scholars to belittle his significance.
T. Zakydalsky reveals the essence of the "philosopher-mystic™" by the nature of his philosophical
thought, not by the peculiarities of thinking. H. Skovoroda writes about the dualism of visible
and hidden reality. Our shell is visible, it is an unreal shadow that hides substantial reality. In the
realm of shadows, it is a world of multiplicity and change. The realm of true reality is eternity
and unity. Only a wise person can penetrate into the deepest levels of existence, which are hid-
den from ordinary people. Thus, a mystic is considered to have such an ability (Zakydalsky,
1965, p. 11). Taras Zakydalsky notes that H. Skovoroda inspired by the study of mystical litera-
ture, explained his vision independently, using only the resources of his memory, so he interpret-
ed the Bible based on his own spiritual experience.

We emphasize that the life of Hryhorii Skovoroda harmonizes with the life of a mystic, be-
cause he begins his contact with God precisely through complete alienation and despair, a sense
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of separation from reality. The feeling of separation arises with the confidence of achieving full
unity with God and the approval that the chosen path is correct. In his mystical experience,
H. Skovoroda comprehends reality through intuition. "The mystic, despite his personal vision,
embodies in his concepts and doctrines general cultural tradition he lives in" (Zakydalsky, 1965,
pp. 10-11). His teachings arose not out of thin air but are based on the philosophical tradition that
suggests search, instead of fixed truths that must only be formed and classified.

Hryhorii Skovoroda’s philosophical thought accumulates the knowledge of many philoso-
phers of antiquity (Kaizer, Nastenko, Nykyforuk, Maksymiuk, & Antofiychuk, 2021) and the
Middle Ages. He agrees with Aristotle’s teaching on the eternity of the world. His philosophy
used the teachings of the Stoics about the monistic tendency and the idea of happiness, which is
available to all. H. Skovoroda borrows pleasure and joy from Epicurus. From the Fathers of the
Church — the patristic position of incompatibility of faith and reason. Unlike Tertullian, who did
not recognize pagan philosophy, H. Skovoroda noted the wisdom of pagan thinkers. The philos-
opher did not support the canonical teachings of the Church Fathers on the interpretation of the
role of the original sin.

Taras Zakydalsky characterized H. Skovoroda as a mystic because his philosophy is the fruit
of mystical experience and reveals common features of mystical philosophers. He noted that the
sharp dualism of the real and the visual has been replaced by the monistic tradition and that God
is at the forefront of this reality. The thinker identifies all good with God, and evil with the realm
of visibility. Man balances between these two worlds with the freedom of choice.

The researcher emphasized three main doctrinal principles of H. Skovoroda’s philosophy:
ethics, epistemology, and the doctrine of the man. Admittedly, he pays more attention to the eth-
ical aspect than epistemology, metaphysics, and anthropology. The philosopher is not interested
in theoretical problems, whereas everything relevant to ethics is characterized by systematic,
high-quality, and original presentation. According to H. Skovoroda, our whole life is dedicated
to living well and teaching others to do so. He often ridicules intellectuals who are so devoted to
science that they forget that it is only a tool for a happy life, not an end in itself. It highlights the
"wisdom of the Lord" — the most important segment and guide in human life.

It is worth noting that the epistemological emphasis is creative, it is formed by two ways of
cognition — epistemological dualism and sensory knowledge, which are on the surface of things
and are temporary as compared to eternity, and spirit. Faith is very important for H. Skovoroda
because it allows learning the true nature of things. Two ways of cognition make up the doctrine
of the duality of being. Epistemology reveals the reality of perception as considered by meta-
physics, and it explains how cognition is possible.

Hryhorii Savych acknowledges the existence of three worlds. The first is a universal macro-
cosm in which there are many microworlds. The second, the microcosm, is the man. The third,
symbolic world is the Bible (Kulyk, 2018). All of them have parallel structures, there is the dual-
ism of the outer real and inner core (spiritual, secret). So, by studying one world, we gain
knowledge about another.

According to H. Skovoroda, the world is a substance that is constantly transformed into hu-
mans, it is the continuation of the human body, "humanized" by the basic principle of initial cog-
nition of oneself. Since man is a microcosm that reflects all the structures of the macrocosm and
God, the world, accordingly, can be perceived only through self-cognition. In the same way, God
can be known by discovering him within oneself. Such unity can be expressed in the following
expression: "God is in me and | am in God". This "I" is this God-related individual. The philoso-
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pher calls him an "inner man”, a "real man" (Karivets’, 2016, p. 89). Therefore, one can be
known through another (microcosm through macrocosm). Cognition of the microcosm is advan-
tageous because it is closer to us, it is us.

Taras Zakydalsky emphasizes that H. Skovoroda’s philosophy is developed as a "frame", be-
cause it does not resort to the description of small details, and gives different answers to some
questions. Dmytro Chyzhevskyi (2004) noted: "The metaphysical principles of Hryhorii
Skovoroda are united by one main characteristic: monodualism” (p. 60). The essence of this
principle is to distinguish between two contradictory natures that constitute reality. One nature is
completely dependent on another, so radical dualism is modified towards monism, without de-
stroying the real difference between natures.

All worlds consist of two bases, called matter and form. For Hryhorii Skovoroda, God is the
mind, the transcendent source of ideas that generates appearance. The image of the shadow is
important to him. The thing arises in the same way as the shadow from the form. Matter acquires
existence through the form. Thus, matter adds nothing to the eternal idea except the quality of
appearance. To be a material thing means to be only a visible idea (Zakydalsky, 1965, p. 33). It
can easily mislead a careless reader who takes the obvious for literal truth. The eternal idea of a
thing is the source of its activity. As for Plato, Hryhorii Skovoroda’s ideas are the principles of
the activity of spirit, strength, and love.

Taras Zakydalsky analyzes human nature in the philosophy of H. Skovoroda. Man occupies
an important place among beings because only he is a microcosm, a world for himself. Man was
created in the image of God, so he speaks of Christ in man himself. Thought is the creative activ-
ity of God and gives birth to everything, so it is more valuable than the being itself. The philoso-
pher emphasizes self-determination — an existential shade. Only a person is given the privilege to
determine for oneself what one will love and aspire to in life. We can agree with the opinion of
T. Zakydalsky that attention to the question of human existence by a thinker is similar to the ide-
as of existentialism.

The macroworld exists to sustain human life. The Universe is like a scene where a person
plays the role of an actor. People improvise a comedy when God looks at them because he makes
sure that each actor has everything he needs to play the role. The secret to the play’s success is in
"following the director’s instructions" (Zakydalsky, 1997, p. 8). The Bible is a symbolic
macroworld that exists for man in a symbolic form — God’s revelation.

We would like to note the anthropological orientation of Hryhorii Skovoroda’s philosophy,
which is closely connected with his personal life. The philosopher sought the meaning and pur-
pose of his existence. In his works, he raised the question about the fate of the man, who was to
be happy in the earthly life. To do this, he turns to the Bible, because he is convinced that it indi-
cates the path that will help a person to know himself (Kaizer, Nastenko, Nykyforuk, Maksymi-
uk, & Antofiychuk, 2021). Taras Zakydalsky emphasizes that the philosophy of Hryhorii
Skovoroda is focused on anthropological pragmatism, where the benefit determines the truth.

The appearance of the person in time is the ultimate goal of the existence of the whole ma-
terial world. We cannot separate ourselves from the body we are attached to, so we perceive it
properly. This position is revealed in H. Skovoroda’s philosophy as follows: what is necessary
is useful, and what is not useful is unnecessary. Unlike the Christian tradition, the philosopher
did not see the main purpose of life as the salvation of the soul, because all beings are eternal
because they are created in the image of God. There is no hell or punishment in the afterlife.
Man does not need to win eternal happiness, because after death everything will return to God.
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The real man is his heart, the "homeless abyss of our thought™ (Skovoroda, 1961a, pp. 49-50),
without it all mankind is only a dead shadow. The heart is not open to introspection, it can be
cognized only by God, whereas man only through his faith. The heart is the embrace of all reali-
ty, because thoughts pass freely through it, penetrating all the mysteries of the Universe. The
heart involves the whole eternal idea of the body and is the source of its activity.

For H. Skovoroda, the man is a being who can think and knows the truth, and these abilities
distinguish him from other creatures. Human thought tends to separate itself from God, it has the
power to change human existence, and stimulate the body to action. He recognizes the im-
portance and the power of knowledge, so epistemology — is the most interesting part of his phi-
losophy. He argued that the truth is not available to everyone, but only to small groups of people
who are authorized to be philosophers and teachers. There is more to thinking than just defining
an object because it is inherent in the thought to retrieve and recognize the next object. "By giv-
ing man the freedom to see or ignore the truth, God descends to our level” (Skovoroda, 1961a,
p. 42).

Explaining the truth is not enough to master it, a person needs to open his heart and realize its
true nature (Bazaluk, 2021). The thinker emphasized the limitations of scientific knowledge,
both theoretical and practical. The real problem of philosophy is the problem of faith. The nature
of faith is the most important and most dangerous knowledge for man, because it reveals his true
nature, and points the way to true happiness.

The meaning of life and the purpose of human life is the transition from external, untrue, to
internal, true (Kharchenko, 2013). The philosopher divides the heart into External and Internal.
The External is the source of those desires, thoughts, and actions that are aimed at the benefit of
the physical body — clothing, food, housing. Aesthetic pleasure for a person, i.e. the need for mu-
sic, painting, perfume, and jewelry belong here too. All these benefits, according to
H. Skovoroda, are only a shadow, they are ephemeral. They are not self-sufficient, but tempo-
rary, because they are born and die with the body. They are a threat to the existence of the Su-
preme Being in the man because thoughts and care for the body can overshadow the care for true
spiritual eternity. The Internal heart is the basic anthropological principle in man, the eternal di-
vine idea. The power of thought and the freedom of human self-determination are most im-
portant to God.

Taras Zakydalsky clarifies the basic principles of Hryhorii Savych’s philosophy of personal
vocation. The philosopher is convinced that every person has a divine purpose in life, this goal is
defined by God in the very act of creation. For him, death is the abolition of our advent, the lib-
eration of the external body, and the liberation of the inner man from the restrictions imposed on
him by God.

It is important for the philosopher that it is one thing to believe that God exists, and another —
to love and live according to His commandments: "A true Christian is not the one who believes
in God, but the one who founded his house of happiness on His love" (Skovoroda, 1961b,
p. 453). The greatest thing a person can achieve on his own is to learn to recognize the truth as a
gift from God. According to Him, there is a false belief. It is limited by the fact that material ob-
jects are the ultimate reality, that nothing else exists beyond sight. It is not enough to learn the
eternal and unchanging laws to the knowledge of the truth, it is necessary to live by them.

Contrary to false belief, there is true faith. It exists until the heart is satisfied only with ma-
terial needs. The act of self-cognition in which we discover our nature is a leap beyond sight, it
is a real act of faith. D. Chyzhevskyi (2004) interprets this act of self-cognition as a recollec-
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tion (p. 131). Cognition is true bliss, holy self-love. Thus, faith is a forced act of self-love: by
loving ourselves, we love God.

Hryhorii Skovoroda writes about the spiritual birth which is the second one of the man. These
are metaphysical metamorphoses conditioned by faith. The transformation consists of a new sub-
jective assessment of oneself and acceptance of new values. Taras Zakydalsky understands that
the philosopher is not so naive as to think that an act of faith is an automatic solution to all hu-
man problems, it will not make life more moral. Life will go on as long as a person is involved in
the search for happiness. The believer is constantly struggling with temptations, selfishness, and
carnal desires of the outer heart.

Dmytro Chyzhevskyi (2004) reveals the second birth not as an act of faith, but as a mystical
experience (p. 149). This experience can be gained through strict self-discipline, and revival is
only at the end of moral life. Taras Zakydalsky disagrees with his reasoning, claiming that he
was wrong. He criticizes D. Chyzhevskyi’s understanding of the first law of the act of birth as
"theoretical”, which inspires people to believe. Hryhorii Skovoroda not only theoretically
acknowledges the existence of God, but also practically affirms the act of faith in him.

The second way in which faith can transform our lives is to introduce eternal life into tempo-
rary life. The fear of death is overcome because it ceases to be real (Zakydalsky, 1965, p. 63).
Our outer shell is being reset. It is from the act of faith in the immortality of the soul that our
eternal life begins: "Knowing Him in an instant, we become Him, and all our mortality is ab-
sorbed by His life" (Skovoroda, 1961a, p. 90). Faith is victory over death.

We emphasize that ethics is the most original and carefully worked out part of
H. Skovoroda’s philosophical thought. He worries about the happiness of human life and peace
of mind. The central concept of his ethics is the category of happiness, Christian eudemonism.
The philosopher, in contrast to Christian teaching, does not consider human life as a temporary
preparation for eternity. He is convinced that all creatures should be happy. Happiness is univer-
sal and accessible to every being. It is the Good that can be possessed at all times, it is not affect-
ed by wealth, nationality, or talent. The source of happiness is gratitude to God (Skovoroda,
19614, p. 498). The question arises: if happiness is so easy to achieve, then why so many people
are unhappy? The reason for this lies in an evil will that prefers itself to God. Happiness is possi-
ble only in constant work, because if one does not worry, then one does not live, because care is
a movement of the soul, and life, as we know, is a movement (Skovoroda, 1961b, p. 218). Cog-
nition must precede happy life.

The Good is rewarded, and evil will be punished: "...My friend! The greatest punishment
for evil is to do evil, just as the greatest reward for the Good is to do good" (Skovoroda,
1961b, p. 528). Good deeds lead to happiness and self-realization, and bad deeds lead to un-
happiness.

God gives each person an individual nature that determines his or her life vocation. A person
has a talent that corresponds to this. "One person is destined for one job, another for something
different... and although this may be a low vocation, it is not dishonest and will be fascinating
and useful if the person governs oneself according to God’s will..." (Skovoroda, 1961a, p. 343).
Hryhorii Skovoroda derives the law of unequal equality because it is God, not man, who deter-
mines who he should be, so human abilities are not entirely personal. All people, regardless of
vocation, can be happy with this understanding. A person who does not follow his vocation, but
is engaged in the work that brings only profit, poisons his own life.
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Originality

In the course of a systematic presentation, the authors revealed the philosophy of Hryhorii
Skovoroda’s heart through the prism of Taras Zakydalsky’s vision and proved the value of un-
derstanding the "inner man" for modern society.

Conclusions

Hryhorii Skovoroda is a sage who is aware of the nature of his essence and believes that true
knowledge has practical application. He differs from other philosophers because he does not
cease to be objective, though he does not use objectivity as the screen behind it. Recognition of
his special participation in the revelation of truth is the content of his epistemology, and it testi-
fies to intellectual and moral virtue.

The philosophy of the thinker is a carefully thought-out system. His main theory focuses on
man, his nature, and happiness in life. He believed that only God knew the final answer to all
human questions. Man exists to be happy, and his happiness testifies to God’s mercy.

During his life, H. Skovoroda had a limited influence on the society in which he lived. He
lived in absolute disharmony with the outside world, it was a difficult period in the history of
Ukraine: serfage, Russian enslavement, and transition to capitalism. The doctrine of social equal-
ity was banned at that time. Only the closest circle of communication of the philosopher under-
stood the truth, which was covered, though not large, but intellectually strong group of listeners.
He was also interested in "ordinary society”, and his songs and fables were transformed into
folklore and transmitted orally.

Taras Zakydalsky concludes why H. Skovoroda did not publish any of his works during his
lifetime. Despite wealthy friends who would help him financially to implement his ideas in pub-
lications, the philosopher was convinced that the mission of "arousal of the heart" is possible on-
ly through personal contact, and he considered the publication of works unimportant.

It should be emphasized that Hryhorii Skovoroda is deservedly considered the father of the
Ukrainian philosophy of the heart. Taras Zakydalsky sees the great importance of his progressive
ideas in the fact that he created a unique philosophical thought on the border of two eras — Ba-
roque and Romanticism. The works by Hryhorii Skovoroda will have an impact on people’s
moral life for a long time to come and will encourage them to learn about the world and them-
selves.

Prospects for further research are related to the analysis of the philosophical work of Taras
Zakydalsky and other representatives of the Ukrainian diaspora (Stepan Yarmus, Irena Huzar) as
a phenomenon of "Canadian Skovorodiana".
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JyxoBHicTb TBOPYOCTi I'puropiss CkoBopoau B 10CTiIZKeHHAX
Tapaca 3aknaaabCbKOro

MeTta. ABTOpH CTaTTi Nepen0dayaroTh YBECTH B HAYKOBHH O0Ir MepcoOHANBHUN T0poOoK o0 ¢inocodii ['pu-
ropist CKOBOpOJ1 BYEHUX — MPEJICTABHUKIB yKpaTHCHKOT Aiacniopu, 30kpema ¢inocoda, uiena HTI Kanangu Tapaca
3akuganbebkoro. Teopernunuii 6a3uc. PosrisiHyTo yHikaneHICTh ¢dinocodii I'. CkoBopoau, sika He JIMIIe iHTeNneK-
TyaJbHO CTHMYJIIOE, a i J{yXOBHO MPOCBITIIIOE YNTa4a. BUCBITIIEHO MPUYMHM CKJIaJHOTO CIIPUHHSTTS 1 TIIyMadeHHs
¢inocodii I'puropist CkoBopoan. YTOUHEHO OCHOBHI METO/M #oro iHTepnperalii B podorax Imutpa UnkeBchKoro.
Jocnimkeno BIMB (inocochbkoi AyMKH MHCIWTETIB aHTUYHOCTI Ta CepeJHbOBIUYs — Apwuctorens, Emikypa,
OtuiB Lepksu, Tepryniana. Ocmucneno TpakryBanHs I'. CkoBopomoro biOmii sk moaBiiHOTO piBHS OyTTS, CHM-
BOJIIYHOTO CBIiTY, MEPIIOKEpeNa HOro TBOpUOCTi. [IpoaHanizoBaHO 0coOnMBicTh (Piocodii MUCIUTENS B MOILTL
ceprs Ha "BHyTpimHEe" Ta "30BHIMHE". Bukinageno mosutito I'. CkoBopoan momo nobpa i 31a. JloOpo 0TOTOKHEHO 3
Borowm, a 310 — i3 pearsHUM CBiTOM, 1 JIFOAWHA Ma€e cBOOOIy BHOOpPY MiXK HUIMH. 3BEpHEHO yBary Ha pO3yMiHHS JIFO-
JIUHA K MIKPOKOCMY — paIliOHAIbHE MUCIEHHS, 3a SIKUM AyMKa € IEePIIONPHYUHOI0 JIIOACHKOI MisIIPHOCTI, IO TO-
povKye Bce icHyBaHH:S. BucBiTiieHo ¢inocodiro meradizuku I'. CkoBopoau K iCHyBaHHS TPbOX CBITiB: MEPIINAN —
MaKpOKOCM (yBECh HaBKOJIMIIHIN CBIT), APYTUil — MIKPOKOCM (JIFOJIMHA), TpeTii — cumBosiuHui cBit (biomis). [po-
aHaJli30BaHoO "MOHOAyali3M" K xapakTepHy pucy TBopyocTi I'. CkoBopoau. Bucsitieno craenenus I'. CkoBopoau
JI0 TPAHCIICHACHTHOCTI bora, skuii He BIIOKPEMIICHHH Bifl CBITY, a MPHUCYTHIH Yy HhOMY Oe3nocepenHbo. [Ipoananizo-
BaHO PO3YMIHHS BipH SIK BUMYIIICHOTO aKTy CaMOJIFOOCTBa, ajke JIFo0Jstun cede — Mu J1rodumo bora. 3’sicoBaHo kpu-
Tepii iCTHHHOT Ta MOMMIIKOBOI Bipu. PosrnsiHyTo Baromicts adopusmy I'. CkoBopoau "I1lo notpiGHe — TO KOpHCHE,
a HekopucHe — HertoTpiOHe". HaBeneHo npukiiaan eTnuHuX npuHOumNiB yuenHs . CkoBopoau. Po3kpuro ocodin-
BOCTI KOHIIENITY "IacTs" sIK yHIBEpCcaJIbHOTO 3aco0y iCHyBaHHs OJara, JDKEpernoM SKoro € BIsiuHicTs bory. Hayko-
Ba HOBHM3HA. Y CTaTTi CUCTEMHO BHKJIaaeHO OadeHHs moao ¢irocodii cepus I'puropist CkoBopou pecTaBHAKA
niacnopu Tapaca 3aknaaiabChKOTO, TOAAHO HOTO aHali3 LIICHOCTI "BHYTPINIHBOI JIOJUHHU' ', CIIPaBXHBOTO CEHCY
KUTTA. BHCHOBKH. AKIIEHTOBaHO Ha "aHTPOIIOJIOTIYHOMY TIparMatu3Mi’ ¢imocoda, TOIOBHOIO iE€r0 SIKOTO € 3a-
CTOCYBaHHS IIPAKTUYHHUX YMiHb Ha GJIaro cycHibCTBa.
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npans
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On the purity of European consciousness in the existential anthropology
of early M. Heidegger

Purpose. The purity of consciousness in European culture has practically been turned into an abstraction. Be-
cause of this, there are so many discrepancies in understanding its nature. For Heidegger, the question of the purity
of human consciousness remains open. Our purpose is to study the purity of European consciousness in the work of
M. Heidegger. Theoretical basis. We draw on the deep foundations of existential, phenomenological, hermeneutic,
religious-philosophical and postmodern Western and Eastern thought. Originality. While the early Heidegger was
thinking under the sign of Dasein, he did not hear the nature of the "pure consciousness" of human. Nevertheless,
temporality for him was such a fundamental property that it determined the depth of understanding not only of be-
ing, but also of human consciousness itself (like Dasein). In this context, we begin to understand that the depth of
consciousness in the concept of early Heidegger can be associated with its temporality. In fact, towards the end of
"Being and Time", Heidegger, thinking more and more about the understanding of time from the horizon of being,
begins to form similar ideas about understanding itself, that is, about human consciousness, in the sense that con-
sciousness itself arises from the horizon of time (and being). What, then, is pure human consciousness the pure
time? Does not this mean that the original meaning of consciousness is in its directed temporalizing. This temporal-
izing of consciousness of human (as a thinking being), which arises from the future, is perceived in three modes and
reveals the fundamental nature of the consciousness itself (thinking is a stream of consciousness and, in such a con-
text, directed understanding). Paraphrasing Heidegger, we say that the ontological meaning of pure human con-
sciousness is revealed as temporality. Already after writing Being and Time, Heidegger thinks about the origins of
the European consciousness, its comprehending from the depths (originality) of the being of European culture. Con-
clusions. The early Heidegger seeks the purity of being and, at the same time, strives more and more to understand
the essence of the purity of human thinking. All of Heidegger’s work is a consistent transition from human under-
standing of the purity of being (Dasein) to the purity of thinking of a human himself. In this sense, there is a trans-
formation of M. Heidegger’s consciousness from fundamental ontology (Dasein) in the early period to existential
anthropology (human consciousness) in the late period.

Keywords: human consciousness; pure European thinking; pure being; existential anthropology; M. Heidegger

Introduction

A person immersed in a state of inner integrity and concentration has always evoked a feeling
of misunderstanding and mystery. Even from the down of human thought, a spontaneous distrust
arose as to the fact, whether human thought itself is clear and transparent to itself (and others).
Easily coping with the understanding of the external objective world, human thinking could not
localize, and, consequently, fix the topos, or rather, the mode of existence of thought itself. This
is probably why, even from the down of the formation of ideas about the world, people could not
catch a way of fixing a thought or a way of expressing it. Having a good sense of direction in the
form of expression of the external world in relation to it, thought, in fact, always eluded under-
standing of itself. Such an unusual property of the existence of a human who knew everything
about the world around him and knew nothing about himself, indicated the mystery, unusualness,
and even concealment of the inner nature of the human himself (his thinking). In fact, from the
very beginning, from the very moment of the origin of thought in mythological culture, the world
seemed to human divided because of the impossibility of fixing oneself in this world. Clarity and
evidence in the understanding of the external world turned into a complete unclarity of oneself.
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The thinkers both at the origins of the emergence of cultural environments, and in modern socie-
ty, have fixed this unclarity. Man’s place in nature (Scheler, 1962), Thoughts (Pascal, 2009),
Civilization and its Discontent (Freud, 1930), The Secret of the Veda (Sri Aurobindo, 1998) and
others are those modern texts, which indicate the difficulty of understanding human nature. The-
se difficulties have not changed since the moment a human first comprehended his existence.
The challenge is that the millennia-long way of cognition the humanity travelled from its origins,
never allowed fixing any specific facts of understanding the inner nature of human. Neither in
antiquity (in the statements of Heraclitus, Parmenides, Plato, Aristotle, etc.), nor in modern cul-
ture (S. Freud, C. G. Jung, E. Husserl, M. Scheler, M. Heidegger, K. Levi-Strauss, M. Foucault,
J. Habermas, A. Badiou, etc.), we have not made any progress towards understanding the inner
nature of human. As if it is covered with some kind of secret code (illusion, appearance, maya),
hiding from us the authenticity and the depth of comprehension of human consciousness. That is
why, to recognize this hidden nature of human (or divine) consciousness, the most advanced
thinkers used the ultimate concepts and categories that allow at least to some extent fix this inner
world of consciousness. In this context, different approaches were used: being, depth, purity,
self-evidence, truth of thought. Those are the few examples of a human’s self-immersion into his
inner world in European, Indian, Chinese and other cultures.

Nevertheless, despite such a close attention to this problem in many cultural, worldview, and
personal areas of thought formation, we would like to focus on its narrower localization associat-
ed with the work of one of the largest thinkers of our time, M. Heidegger.

This is related to the fact that all the work of the German philosopher deals with the radical
turn from the phenomenological understanding of human nature (the way of existence of his
consciousness) in Being and Time to the understanding of historical nature of being of the Euro-
pean culture (as anthropology) in the works Contributions to Philosophy (of the Event), Heracli-
tus. The Beginning of Western Thinking, The Fundamental Concepts of Metaphysics: World,
Finitude, Solitude, Parmenides and to comprehending the essence of European thinking in his
latest work What is called thinking?. Being a pupil of E. Husserl (1983), who developed new in-
struments of understanding the nature of consciousness, M. Heidegger brought us closer to re-
solving the perennial problem of European culture: whether the thinking based on the general
concepts can fix the presence of a "single" (or better to say, integral) human being. The discrep-
ancy between being and thinking is so fundamental that the most universal minds of humanity
(Plato and Aristotle, T. Aquinas and I. Kant, Lao Tzu and Confucius, Shankara and Ramanuja)
tried, but could not find a way to unite them in a single concept. In such a context, "pure con-
sciousness™ is only that ultimate level of human being, in which truth, reality, a genuine unity of
the existence of consciousness is revealed. After all, to reveal the way of "being™ of conscious-
ness actually means to find that fundamental topos, where existence and consciousness coincide,
which goes beyond any logical-rational (and in this sense of all classical) European thinking.

M. Heidegger is one of those who felt all the inconsistency and complexity of this problem
very keenly. Therefore, he focused his efforts on the purity of being (see the works Heidegger
(1962, 1968, 1979, 1983, 1992), as well as Heidegger and Fink (1979)). But what about the puri-
ty of human thinking in this case? In fact, in this place we find ourselves in the situation (trap)
that quantum mechanics has fallen into, and as a way out of it, the principles of complementarity
of M. Bohr and uncertainty of W. Heisenberg were discovered, which prohibits the simultaneous
fixation of a point in space and time for elementary particles. From the philosophical point of
view, combining being and thinking, we find ourselves in a similar situation, which prohibits the
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simultaneous fixation of the point (moment or situation) of presence (of a person) both in the
field of existence and in the field of thinking. Therefore, Heidegger has set a difficult task: hav-
ing accurately fixed the purity of being, in fact, in the early period, he deprived himself of the
possibility of accurate fixation of the purity of human consciousness, which Plato, Aristotle,
T. Aquinas, I. Kant, E. Husserl, M. Scheler and others have so much written about before him,
and was forced to pave the way to pure consciousness (at the cost of ever greater distance from
existence), although he preserved the image of fundamental ontological thinking itself until the
end of his life.

Many modern experts have tried to understand the matter of this problem in the work of
M. Heidegger in a broad general cultural sense. Here we can refer to the works of domestic re-
searchers aimed at translating the works of M. Heidegger into Ukrainian and their comprehend-
ing. Within the framework of the purposeful learning of the work of M. Heidegger in Ukraine,
A. Bogachov discusses the principles of correctness by translating Being and Time into Ukraini-
an (Bogachov, 2021b) and analyzes the work of modern researcher F. Westerlund Heidegger and
the Problem of Phenomena (Bogachov, 2021a). I. Karivets considers the features of
Heideggerian fundamental-ontological understanding of direct thinking, within which it is im-
possible to "develop™ thinking or “teach” to think meaningfully, because this is a voluntary af-
fair. The author is pessimistic about the Heideggerian project of thinking (Karivets, 2020). How-
ever, as our research will demonstrate, Heidegger himself (especially the late one) is pessimistic
about both modern and classical European thinking. Another Ukrainian author, R. Kobets, fo-
cuses on the concept of scientific character, which is characteristic of Heidegger’s "early" think-
ing. The author focuses on the specifics of Heidegger’s explication of the existential concept of
science and seeks to show that the fundamental-ontological projection of thinking is a kind of
"science of knowledge", that is, the Dasein project is focused on scientific knowledge (transl. by
V. O.) (Kobets, 2020). From our point of view, this is greatly exaggerated, since the project of
existential analytics itself is mainly aimed at studying the human essence (Dasein) able to com-
prehend being, which is fundamentally impossible within the framework of scientific research.

A number of foreign experts also carefully studies Heidegger’s existential-anthropological
project. We would like to refer to the works of such modern researchers as A. Badiou (2003,
2005), E. Boliaki (2012), Meindert E. Peters (2019), Liran Shia Gordon and Avital Wohlman
(2019), etc. G. Fried explored the problem of Heidegger’s connection with German nationalism,
biological racism and anti-Semitism and, accordingly, his views on collective subjectivity. He
argued that Heidegger was a cosmopolitan and, nevertheless, insisted on "ontologizing"” the
principles of "blood and soil”. In such a context, the almighty reign of Being violates Dasein (of
a human), makes Dasein into the site of its appearing, envelops and pervades (Fried, 2019).
F. Westerlund (2020), whose work was analysed by A. Bogachov, sought to reveal the essence
of understanding the phenomenon in the work of M. Heidegger and criticized his radical histori-
cal understanding of thinking, which, in his opinion, does not allow us explaining either the his-
toricity of our understanding, nor the ethical and existential meaning of co-existence with other
people. G. Petropoulos seeks to reveal the inconsistency of Heidegger’s views on Plato, that is,
the fact that in his early works, Heidegger still demonstrates neglect of the problem of the rela-
tionship between being and truth, and already in the forties a positive understanding of this is-
sue can be traced. Hence, the conclusion that both Plato and Heidegger are transitional thinkers
and are related with the transition from the originary to the derivative conception of truth
(Petropoulos, 2021).
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In relation to Heidegger, R. Huttunen and L. Kakkori tried to reveal the essence of one of the
two types of thinking — calculative and meditative thinking. They claimed that Heidegger is a
"technological essentialist”, that is, according to him, a human cannot overcome the technicality
of thinking. As a way out, they offer education and training in accordance with the right norms
(for example, the environmental imperative) (Huttunen & Kakkori, 2022). But the fact that
Heidegger saw the technology of European thinking (starting with Plato) does not mean that it
applies to Heidegger himself. Rather, Heidegger’s "technologicity” is a sentence to everything
preceding the European thinking, which we are trying to show.

M. Lambeth, analyzing C. Engelland’s idea of Heidegger, who studied the Kantian influence
on Heidegger’s work in different periods, concluded that phenomenologically Kant’s views are a
kind of guiding thread for Heidegger (and Kant is superior to Husserl in this regard), that the
question of how Dasein gets access to the meaning of being in Being and Time remains open and
thinking is not enough to gain access to the entities (objectivity is not enough to do this). In this
context, the later Heidegger gets rid of the logic priority "focusing on affectivity” and analyses
the history in terms of "fundamental dispositions”, that is, fundamental ontology (or, in other
words, Kant’s transcendental realm is revealed to us due to the fundamental disposition). Based
on this approach, the author concludes that early and late Heidegger distanced himself from
Kant’s transcendental philosophy (Lambeth, 2020). One can agree with the author that late
Heidegger is searching for the solution in the human affectivity. In such a context he overcomes
Kantian transcendentalism, but these conclusions are not yet sufficient to understand what is
called thinking.

Z. Vereb (2020), referring to a group of authors analyzing the role of Kant in modern philos-
ophy, writes that today there is a curious lack of works that put Kant in dialogue with continental
thinking (such philosophers as Heidegger, Derrida, Irigaray, and Arendt), that Heidegger bor-
rowed several Kantian insights for his fundamental ontology, while remaining critical of the
Kantian interpretation of time as a form of inner feeling. R. Baiasu (2020) explored Heidegger’s
understanding of the Kantian transcendental philosophy. A. Vrahimis asks if Heidegger is right
in his interpretations of Kant, Schopenhauer, and Nietzsche in Being and Time, where he devel-
oped a consistent critique of the specificity of philosophy and science, which is a consequence of
Western metaphysics? Answering the question, he shows that Heidegger considers not only aes-
thetics, but also any science as a general field for overcoming the metaphysical thinking, because
any specialized field of study of one specific type of being should somehow be based on a pre-
liminary understanding of Being as a whole.

This leads Heidegger to content that in order to enter into modes of ques-
tioning about beings, these specialised forms of inquiry are required to
become oblivious to fundamental questions about Being in general. A
forgetfulness of the ground from which they stem is necessary for their
existence. (Vrahimis, 2020, p. 72)
G. Tsagdis, R. Uljée and B. Zantvoort have linked together the three central figures of mod-

ern European thought — Hegel, Heidegger and Derrida. They came to the following conclusions:
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in Hegel, history becomes an inevitable condition of modern thought (itself thinking has a histo-
ry) for the first time; for Heidegger the whole development of his thought from Being and Time
to the imaginary Kehre and beyond revolves around the relationship between temporality as an
existential characteristic of Dasein, the history of Being and the function and meaning of the
Event; that Derrida relies on Heidegger’s project, where thinking can only exist in the continuous
deconstruction of its own history, and in this context Derrida tries to show that the structural ne-
cessity of the hierarchic prioritization and conditioning of temporality over historicity will be the
rock upon which the project of Being and Time will wreck (Tsagdis, Uljée, & Zantvoort, 2020).
In other words, the project of the temporality of consciousness will destroy the main ideas of Be-
ing and Time. In this context, G. Tsagdis, R. Uljée and B. Zantvoort already really understood
the essence of Heidegger’s transformation of philosophy from fundamental ontology to funda-
mental anthropology.

We have already researched these problems in our earlier works (Okorokov, 2016, 2018, 2020).
In fact, this research continues the earlier research.

Purpose

The purity of consciousness in European culture has practically been turned into abstraction.
Therefore, there are so many discrepancies in understanding its nature. If for Kant the purity of
consciousness is related to categorical forms, for Hegel it is associated with purity of spirit, for
Kierkegaard it is associated with religiosity, for Nietzsche — with pure life, for Graf Yorck — with
the power of historicity, for Dilthey — with internal coherence, for Husserl — with self-evidence,
then for Heidegger the question of the purity of consciousness remains open.

Statement of basic materials

It should be noted that Heidegger’s (1962) path to understanding anthropology lies through
the understanding of ontological foundations (p. 38). According to M. Heidegger (1968), pure
consciousness in the 20th century is only just beginning to reveal itself to European human. Sur-
prisingly, the very this purity was the subject of research by Indian sages during the Upanishads
formation. It was commensurate with the unmanifested (in this sense, pure) Brahman. In such
context, European culture, which developed in line with the rational (logos) tradition, be-
queathed, according to Heidegger (1979, 1983), by Anaximander, Heraclitus, and Parmenides,
only in its non-classical form has begun to listen to the authenticity of the origins of conscious-
ness. After all, existential consciousness, according to Heidegger, is only the first since antiquity
(non-classical) attempt to get not only to the depths of being, but also to the origins of con-
sciousness (to its purity), where for the first time in European thinking it was implemented the
scenario of overcoming "dirty" logical-rational approaches in understanding the human nature
(his inner nature).

Completely in a similar vein, European thinkers of the 12th-20th centuries were searching for
the purity of music (F. Brentano, K. Stumpf), the purity of space and time (natural philosophers
Heaviside and Einstein, E. Mach, the same Brentano and Stumpf), pure beauty (not the purity of
the idea of it — in Baumgarten) (Heidegger), pure goodness (religious thinkers K. Barth,
H. U. von Balthasar, D. Hart, etc.). In exactly the same way, solution of the problem of the con-
sciousness purity requires a "pure instrument” that could fix this purity (for example, as is cus-
tomary in the Eastern tradition, a pure, cleaned from karma or liberated soul). For the same Plo-
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tinus, the first purity of God manifested itself in goodness and only then in the first emanation of
being. Why is it given to some people (Bach or Mozart) to hear the purity of music, to others
(Pythagoras or Einstein) it is given to hear the purity of space, to others (Ap. Paul or St. Augus-
tine) — the purity of goodness, while others are not given? Does this mean that we are all differ-
ent in essence, and purity is only an ideal, we can only approach to? These are the questions that
cannot be answered without such delicate instrument, as the human consciousness. Therefore, in
every European philosophical concept, first of all, one tried to purify this delicate instrument for
understanding the genuine, real or true nature of the world and human. M. Heidegger is that out-
standing European thinker who felt the inner world of human very keenly. His existential philos-
ophy is a decoding of what he saw there, in the depths of the pure "I"" or the inner world of a hu-
man.

M. Heidegger begins his study of the problem of being with the remark that "being" is the
most general and most empty concept. As such, it cannot be conceptually defined (Heidegger,
1962, p. 21). It is evident that we can say the same about the consciousness. Therefore, the gen-
eral vector of M. Heidegger’s existential anthropology is directed to gradual transition from
thinking about the nature of "pure being" to studying the problem of "purity” of European con-
sciousness. Aristotle wrote that being is the most general concept. The German thinker also be-
gins his research with this statement, but ultimately inverts this formula and strives for the idea
that consciousness is the most general being (apparently, this implies the ultimate formula of his
follower J.-P. Sartre: nothing is the deep foundation of being). After all, time is the horizon of
any intelligibility of being (Heidegger, 1962, p. 39), but even Heidegger’s teacher Husserl led us
to the idea that consciousness is a flow that includes retention, now-point and protention. Thus,
the transition from temporalizing and consciousness of being to the being of consciousness is
obvious. Heidegger before the turn (in the work Being and Time) was in the field of attraction of
the fundamental ontology: being is conceptually oriented and, therefore, always directed towards
consciousness (perhaps in different dimensions). As, the only source of the fundamentality of
being (the connection of the future with the past) is consciousness, which was well understood
by Augustine. It is not without reason that Heidegger (1962) in Being and Time, when interpret-
ing being, almost immediately turns us towards "logos": the "truth™ of the logos as truthfulness,
aAnBevetv, means to remove the being in question in Agyew as amogatvesOat from its hiddenness
and make it seen as unhidden (aAnbsc) (p. 56). To see, to express in speech the hidden (being) —
is not Heidegger appealing to the consciousness here? Indeed, this topos hides not only what is
captured, but also what captures. It is also hidden. It includes everything related to being as well.
"This Being can be covered up so extensively that it becomes forgotten and no question arises
about it or about its meaning” (Heidegger, 1962). Does not this mean that immersion into the
depths of the hidden is a long (in time) process, so long that the consciousness does not have
time to grasp it (in itself) entirely, forgetting about the beginning of the path. But being is the
being of entities in this sense, and consciousness can grasp itself as entities only in a limited area.
And since the consciousness is always on the way, the truth begins to be more and more com-
prehended as the correctness of the way of grasping the entities, which in the Eastern tradition is
called the path of liberation (the path of truth). Comprehension of wholeness (and purity) is a
path of increasing purification, which cannot be instantaneous. And Heidegger will propose a
way to comprehend being from the horizon of time, meaning the way of movement towards be-
ing. Existential philosophy is the doctrine of being, but this doctrine, is rather about the way of
comprehending being, about the way of grasping being by consciousness. Entity in itself is only
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a fiction of a crude (impure and inaccurate) grasping of essence from the present. The classical
European tradition has learned well such a crude grasping from the present, due to gross negli-
gence of the true possibilities of consciousness. In such a context, consciousness turns from a
way into a repository of entities (memory of entities, ideas, presence).

If classical culture neglected being, according to Heidegger, then this means that conscious-
ness had been trained to focus on the world of existence, neglecting the fundamental quality of
consciousness — to be in the movement of thought, to be on the way. The consciousness of Euro-
pean human was stopped and trained to grasp instantly ideas, categories, concepts, beings, in a
word, to convert processes into species, events into entities. The presence is entity (Heidegger,
1962). The presence turns into entity, and human into a casual observer, who is present during
the logos grasping of the being. Continuing consciousness and singular being were separated in
such a way that both of them were taken out of the brackets of thinking. Human, from a recipe of
Socrates, found himself in the middle of topos of rational thinking. According to the question of
Heidegger (1962), has not the Being of entities within-the-world been dissolved into "pure think-
ing?" (p. 121). But in Heidegger here (in Being and Time) "purity of thinking" is only a hyperbo-
le (universal); he, in fact, has not yet turned in the direction of the historicity of consciousness
and is still looking for a way to set the coordinates (measurements) of being. To do this, the early
Heidegger sacrificed the truth (and genuine purity) of consciousness, transferring it to the way of
existential development of his essence (or such an elusive (divergent) existence). Existentials
forced the categories out of consciousness, however, they closed the way to understanding con-
sciousness itself. No wonder Dasein is, in fact, a human, not consciousness. While Heidegger
was thinking under the sign of Dasein, he did not hear the nature of "pure consciousness". It has
turned into a being-in-the-world, which J.-P. Sartre noticed in Being and Nothing. Consciousness
as being for oneself is closed to understanding in the early Heidegger. Therefore, "Dasein is its
disclosedness™ (Heidegger, 1962, p. 171). Human as Dasein only has a review; he turns into an
observer who grasps being, but is not able to grasp his consciousness. This is Heideggerian ret-
ribution for the search of the purity of being. Human consciousness (Dasein) becomes diver-
gent, and this divergence closes the processes taking place in consciousness itself (in fact, this
is Husserl’s model, which Heidegger borrowed from his teacher). "Being is that which shows
itself in the pure perception which belongs to beholding” (Heidegger, 1962, p. 215). In such a
context, "the existential-ontological foundation of language is discourse or talk" (Heidegger,
1962, p. 203), throwing oneself by the consciousness into the outside world (scattering, disper-
sion, according to Derrida, divergence). Consciousness discovers being (including its own) only
on the initiative of the being itself, which has understanding in itself (in the early Heidegger). All
the difficulties of this model of Heidegger lie in the fact that there is no source of absolute con-
sciousness (God), the being itself is understanding. This is the difference between early
Heidegger and Plotinus and Thomas Aquinas, Shankara and Ramanuja, who assumed a model of
external consciousness (for example, divine). Therefore, following Nietzsche, he called the re-
turn (logical-rational) process of consciousness to oneself (the early Heidegger did not see an-
other consciousness) a fall (as opposed to openness). Being of such consciousness, "spraying™ its
"purity” on the outside world, the German philosopher called the project, (logically-rational, in
its ancient nature, anticipation) care.

At the moment, when consciousness resists such its nature, according to Heidegger, a deep
fear appears. "Fear is anxiety, fallen into the ‘'world’, inauthentic, and, as such, hidden from it-
self" (Heidegger, 1962, p. 234). It comes as a retribution for the attempt to hear the meaning of a
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hidden (and yet rationally own) being. Rather, the early Heidegger is still trying to formulate his
vision of "pure being". He believes that "'Consciousness of Reality' is itself a way of Being-in-
the-world" (Heidegger, 1962, p. 254), a way of fixing the reality which is revealed in being as a
co-knowledge. Consciousness of reality is still an external process, comprehension of the exter-
nal world from the horizon of being-time. This is such an external process that “the ideas of a
‘pure 'I" and of a 'consciousness in general' are so far from including the a priori character of
‘actual’ subjectivity that the ontological characters of Dasein’s facticity and its state of Being are
either passed over or not seen at all"* (Heidegger, 1962, p. 272). Again, the purity of conscious-
ness is hidden behind beingness, coarsened by it (like maya of Shankara). In such a model, being
and truth exist equitably, that is, they arise simultaneously in the conceptually conditioned world,
in other words, when being and truth arise, both entity and time appear, which are a condition for
the manifestation of consciousness with which the presence is revealed.

But Heidegger understands the meaninglessness of conceptual grasping of being, so he in-
vents a new approach and now speaks of the meaning of being. And the conclusion of the first
section of Being and Time is that "within the horizon of time the projection of a meaning of
Being in general can be accomplished” (Heidegger, 1962, p. 278). But does such an approach
in the second section change the attitude towards the purity of consciousness, when Heidegger
(1962) immerses us in the system of existentials (and Dasein exists) (p. 303)? For now,
Heidegger (1962) immerses us into the topos of a new existential consciousness, which clearly
grasps being towards death and hears the call of conscience, and which locates all understanding
(pp. 310-318), i.e., it is oriented, and, therefore, has a source of orientation. The German philos-
opher, like once Parmenides, begins to endow this orienting and understanding topos with fun-
damental properties, in particular, a focus on the future as a call of care, a call of conscience and
being towards death. Existing consciousness turns out to be polarized. In such a context, "I" is
the bare consciousness that accompanies all concepts. It presents nothing more than a transcen-
dental (pre-experimental) subject of thought. "Consciousness in itself (is) not so much a repre-
sentation ... as it is a form of representation in general. The 'l think' is the form of apperception,
which clings to every experience and precedes it" (Heidegger, 1962, p. 366). But Heidegger here
still does not dare to speak about pure consciousness, and writes "bare™, which, at the same time,
as a form, organizes the system of concepts in the form of a representation, becomes the forming
structure of the representation. "In existing, Dasein understands itself, and in such a way, indeed,
that this understanding does not merely get something in its grasp, but makes up the existentiell
Being of its factical potentiality-for-Being"” (Heidegger, 1962, p. 372). "I" in its existence under-
stands itself as its ability to be, but realizes this ability in the essential form of care, that is, in un-
derstanding the purpose of its presence. "Entities 'have' meaning only because, as Being which
has been disclosed beforehand, they become intelligible in the projection of that Being-that is to
say, in terms of the 'upon-which' of that projection” (Heidegger, 1962, p. 372). Does not this
mean that consciousness forms disclosedness of its being as a sketch, in which the meaning is
manifested, in fact, in its understanding, it becomes entity (but the limiting entity). That is, con-
sciousness can be both factual (entity) and ontological (empty). And again, the question about
the origin or purity of consciousness arises. Now all forms of the world can be interpreted as lim-
itations (modes) of consciousness (in particular, the past, present, and future can be interpreted as
improper (essential, grasped in limitation, understanding of time)). Heidegger’s care is his own
(deep) understanding of the form of consciousness, and the modes of time are improper (exter-
nal). However, the German thinker connects them and argues that "the primordial unity of the
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structure of care lies in temporality” (Heidegger, 1962, p. 375). Thus, temporality becomes a
fundamental property that determines the depth of consciousness. Can we really associate the
depth of consciousness in Heidegger with his temporalizing? This is close to phenomenological
interpretation of time in Husserl. Of course, Heidegger, is a pupil of the phenomenology founder,
but is it so much that the reverse side of the ideas about being forms a similar idea of time, in the
sense of that form-creating ontology that consciousness arises from the horizon of time. And
then, what, pure consciousness is pure time? Heidegger (1962) writes of “phenomenal character
of primordial temporality” (p. 379). Temporality turns into the meaning of care (of the con-
sciousness realized or turned in time). Such own (pure or deep) temporality temporalizes and
turns the consciousness in three dimensions (past, present, and future), and only in such hyposta-
sis the existential meaning of consciousness is formed. And since, according to Heidegger
(1962), "time is primordial as the temporalizing of temporality, and as such it makes possible the
Constitution of the structure of care. Temporality is essentially ecstatical. Temporality temporal-
izes itself primordially out of the future” (p. 380), does not this mean that the initial meaning of
consciousness is in its directed temporalizing. This temporalizing arising from the future already
implies turning of the consciousness in three modes and its fundamental essence (thinking is a
stream of consciousness and, in such a context, directed meaningfulness). The purity of con-
sciousness is related (in Being and Time) with its strict (fundamental) marking of the temporal
flow of thinking (from the future to the past). All structures of existential consciousness appear
from such an understanding of its own temporalizing (where presence is revealed in its dailiness,
historicity and intratemporality). Paraphrasing Heidegger (1962), for whom "By now, however,
some light has been cast on the meaning of Dasein’s Being as temporality"” (pp. 421-422), we say
that the existential meaning of consciousness is revealed as temporality. Does not the fundamen-
tal ontology of consciousness divert from its purity? Is it really that by penetrating the depths of
existential consciousness (according to Heidegger) or the depths of phenomenological con-
sciousness (according to Husserl), we achieve purity of consciousness? The question remains
open, since too many associated conditions (presence, historicity, temporality, everyday life,
etc.) can close or hide from us the purity of consciousness in Heidegger’s teaching. Husserl dis-
tanced himself from answering this question, having pointed to the self-evidence of conscious-
ness. Heidegger immerses consciousness in the element of being, thereby filling it with content,
but the problem of purity remains. Nevertheless, the German thinker indicates the direction of
the search for this purity — primordiality, because the ontology of consciousness calls for the
search for its primordiality. Heidegger (1962), in search of these European origins, argues that
"Hegel has made an explicit attempt to set forth the way in which time as ordinarily understood
is connected with spirit. In Kant, on the other hand, while time is indeed 'subjective’, it stands
‘beside’ the 'l think' and is not bound up with it" (p. 480). In this context, for Hegel "time is the
concept itself, which is there [da ist] and which represents itself to the consciousness as an empty
intuition” (Heidegger, 1962, p. 485). The appeal to Hegel indicates that, on the one hand, this
thinker of the 19th century had a rather significant influence on Heidegger’s interpretation of be-
ing (and consciousness), and on the other hand, he turned his thought in the direction of the full-
ness with time (and, accordingly, consciousness) of that, who understands being. But this histori-
cal turn in the understanding of being leads Heidegger to great difficulties: does the path lead
from the original time to the meaning of being? "Does time itself manifest itself as the horizon of
Being?" (Heidegger, 1962, p. 488). This significant turn to the originality of being and in view-
ing of time there at the origins of being results in great contradictions, now time is also filled
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with being and is viewed from being (time, in fact, is ontologizing). This return to the origins of
time being makes one wonder if time opens from the horizon of being of consciousness?
Heidegger has no answer in Being and Time. Therefore, searching for the answer to all these
questions, he turns towards the historicity of being, the search for its primordiality. But together
with Heidegger we are thinking about the primordiality of consciousness, about the primordial
being of consciousness. Should not we turn to the origins of European culture in search for pure
consciousness, following Heidegger?

Originality

Here in Heidegger (in Being and Time) "purity of thinking™” is only hyperbole (universal);
which, in fact, has not yet been turned towards the historicity of consciousness. The early
Heidegger is searching for a way to set the coordinates (measurements) of being. To do this, he
sacrifices the truth (and genuine purity) of consciousness, being in the element of existential un-
derstanding of consciousness (or such an elusive (divergent) existence).

Existentials forced the categories out of consciousness, however, they closed the way to un-
derstanding consciousness itself. No wonder Dasein is, in fact, a human, not consciousness.
While Heidegger was thinking under the sign of Dasein, he did not hear the nature of "pure con-
sciousness”. Consciousness as being for oneself is closed to understanding in the early
Heidegger.

Human as Dasein only has a review; he turns into an observer who grasps being, but is not
able to grasp his consciousness. This is Heidegger’s retribution for the search of the purity of be-
ing. Human consciousness (Dasein) becomes divergent, and this divergence closes the processes
taking place in consciousness itself (in fact, this is Husserl’s model, which Heidegger borrowed
from his teacher).

Nevertheless, in early Heidegger, temporality is such a fundamental property that it deter-
mines the depth of understanding not only of being, but also of consciousness itself. In this case,
can we really associate Heidegger’s depth of consciousness with its temporalizing?

This is close to Husserl’s phenomenological interpretation of time. Heidegger, as a pupil of
the founder of phenomenology, turned his ideas towards understanding the purity of being, how-
ever, towards the end of Being and Time, symptoms of a turn towards the purity of time, and at
the same time to the purity of consciousness, are already seen. In fact, turning his ideas about
time from the horizon of being, Heidegger forms a similar idea of consciousness in the sense of
the form-creating ontology that consciousness arises from the horizon of time. And then, what,
pure consciousness is pure time? Does not this mean that the initial meaning of consciousness is
in its directed temporalizing?

But temporality turns into the meaning of care (of the consciousness realized or turned in
time). Such own (pure or deep) temporality temporalizes and turns the consciousness in three
dimensions (past, present, and future), and only in such hypostasis the existential meaning of
consciousness is formed. And since, according to Heidegger, time is primordial as the temporal-
izing of temporality, does not this mean that the initial meaning of consciousness is in its di-
rected temporalizing. This temporalizing arising from the future already implies turning of the
consciousness in three modes and forming its fundamental essence (thinking is a stream of con-
sciousness and, in such a context, directed meaningfulness). The purity of consciousness is relat-
ed (in Being and Time) with its strict (fundamental) marking of the temporal flow of thinking
(from the future to the past). All structures of existential consciousness appear from such an un-
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derstanding of its own temporalizing (where presence is revealed in its dailiness, historicity and
intratemporality). Paraphrasing Heidegger, we say that the existential meaning of consciousness
is revealed as temporality.

The subsequent historical turn in the understanding of being leads Heidegger to great difficul-
ties: does the path lead from the primordial time to the meaning of being? After all, in
Heidegger, time reveals itself as the horizon of Being? This significant turn to the primordiality
of being and in viewing of time there at the origins of being results in great contradictions, now
the time is also filled with being and is viewed from being (time, in fact, is ontologizing). This
return to the origins of time being makes one wonder if time opens from the horizon of being of
consciousness? Heidegger has no answer in Being and Time. Therefore, searching for the answer
to all these questions he orients on the historicity of being, the search for its primordiality. But
together with Heidegger we are thinking about the primordiality of consciousness, about the
primordial being of consciousness. Should not we turn to the origins of European culture in
search for pure consciousness, following Heidegger?

Conclusions

Heidegger is searching for the purity of being, and at the same time strives more and more for
the purity of thought. All Heidegger’s work is a consistent transition from the purity of being to
the purity of thinking, the way of transformation of consciousness (from fundamental ontology
to existential anthropology). Reflections of the late Heidegger on the purity of European con-
sciousness will be published in the next issue of the journal.
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IIpo 4uCTOTY €BpONMEiCHLKOI CBIIOMOCTI B €eK3UCTEeHUINHII AHTPOMOJIOTiT
pannboro M. I'aiizerrepa

Meta. UncToTy CBIJOMOCTI B €BPOINEHCHKIN KYJIbTYpi MPAKTUIHO MEPETBOPWIM Ha abcTpakiiro. Uepes me Tax
GaraTo pi3HOUYHMTaHb y po3yMiHHi il mpupogu. Y M. I'alinerrepa muTaHHsA YUCTOTI CBIIOMOCTI 3aJIMIIA€THCS BiAKpH-
TuM. Harrorw MeToro € BUBYCHHS YMCTOTH €BPOICHCHKOI CBioMOCTi y TBopuocTi [aitnerrepa. Teopernunmnii 6a3uc.
Sl cnmparocs Ha TIMOWHHI OCHOBM EK3UCTEHLIAIBHOI, (EHOMEHOJIOTIYHOI, TepMEHEBTUYHOI, pENiriiHO-
¢inocodepkoi Ta mocTMoaepHOi 3axinHoi i cxigHol nymok. HaykoBa HoBu3Ha. [loku panniit ["aligerrep mucius
min 3HakoM Dasein, BiH He 4yB npHUpoLy "4MCTOI CBiIOMOCTI" MoauHU. THM He MEHI, THMYacOBICTh Y HHOrO OyJia
HACTUIBKU (DYyHAaMEHTAJILHOIO BIIACTHBICTIO, 10 BU3HAYAJA INIMOWHY PO3yMiHHS HE TUIBKH OYyTTS, a i camoi CBizo-
Mocti moauuu (s Dasein). Y mpoMy KOHTEKCTI MH MOYHHAEMO PO3YMITH, HIO MITHOMHY CBiTOMOCTI y KOHIEMIii
pannboOTO [aiimerrepa Mo>kHa TOpiBHIOBATH 3 ii THMYacoBicTio. DakTuyHo, [aiinerrep O6mmwkde no kinms "ByTrs i
yacy", Bce OLTBIIE 3aMUCITIOIOYHICH TIPO PO3YMIHHS 9acy 3 TOPU3OHTY OYTTA, MOYNHAE POPMYBATH CXOXKI ySIBICHHS
PO caMe PO3yMiHHS, TOOTO MPO CBIIOMICTH JIFOJUHH, Y TOMY CEHCi, IO i camMa CBiIOMICTh BUHHUKA€E 3 TOPHU3OHTY
gacy (i Oyrrs). o x, y TakoMy pasi, 9ucTa CBiJOMICTh JIIOAWHU € YACTHH dac? Um He o3HaJae Iie, M0 BUXiTHUH
CEHC CBIIOMOCTI y ii cripsMoBaHOMY pyXy BHYTPIIHROTO 4acy. Llei BHyTpIIIHINA pyX 9acy CBiIOMOCTI JIIOJUHA (K
MUCJISIYOi ICTOTH), 10 BUTIKAE 3 MaiOyTHBOTO, CIIPUHMAETBHCS Y TPHOX MOAYCax i po3KpuBae (yHIaMEHTAJIbHY
CYTHICTh caMoi CBIIOMOCTI (MUCIIEHHS — 1I€ TOTIK CBIJOMOCTI i Y TaKOMYy KOHTEKCTI CIpsiMOBaHe po3yMiHHs). [le-
pedpasoByroun [ aiiferrepa, rOBOPUMO PO Te, IO OHTOJOTIYHUI CEHC YUCTOI CBIIOMOCTI JIFOIUHHU PO3KPHBAETHCS
K THM4YacoBicTb. Byxe micns HammcanHst "ByTrs 1 uwacy” Talimerrep 3amMHCIIOETBCS NMPO BUTOKH €BPONEHCHKOT
CBiIoMOCTI, ii OCMHCIIEHHS 3 TNIMOWH (BUTOKY) OyTTs €BpoIeiicbkol KynbTypu. BucHoBku. Panniii [aiinerrep mry-
Ka€ YHUCTOTYy OyTTs 1 BOJHOYAC Aedaji Oijbllle HparHe 3pOo3yMITH CYTHICTh YMCTOTH MHCICHHS JIOIUHU. Bces
TBOpYicTh [aiimerrepa — 1e mOCHiMOBHUN TepeXiA BiA PO3yMiHHS JIOJAMHOI yucToTh OyTTs (Dasein) mo umcroru
MHCJICHHS caMoi JIIOMMHH. Y TakoMy CeHcCi BinOyBaeThcs TpaHcdopmanis cBizomocti M. Taiigerrepa Bin ¢ynna-
MeHTanbHO1 oHTosoril (Dasein) y paHHiil mepiof 10 eK3UCTEHLIaIbHOI aHTPONOJIOTT (CBIIOMOCTI JFOJIMHM) Y Mi3HiH
Mepioz.

Kniouosi cnosa: mopackKa CBIIOMICTh; YUCTE €BPOIEHCHKE MUCICHHS; YUCTE OYTTS; EK3UCTEHIialIbHA aHTPOIIO-
norist; M. Taiinerrep
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