KOHTeKCTI pepixiBchkoi Temu. | och yomy. Mucteutsa € KuTTeBi €aHOCTI. TexHiuHa MoBa dopm — ue
e Ginbiue, HiX macka camoro Teopy. 3rapaemo Hanonsrauns O.llnenriepa G6auuTu B MUCTEUTBI
TIAbKH OpraHism, a 30BCiM He cucTemy. PaHHs BennuHa apXiTeKTypa — MaTH YyCIX HACTYMHUX
mucTeuTs. Bona € kputepiem ixHboro Bubopy i 06yMoBHOE iXHIA AyX. AHTUYHICTD BHGyHOBy'E Xpam
rina noaibHo Ao Toro, sk dayctiBcbka Mysuka, 0coGanuBo y Qy3i, COPYIKYE cobop rosnocis, o
crnitaiorbed. Jlo TOro i, BIACTaHb MiXxk ABOMa BHAAMH JKHBOTIMCY MOXE 6yTH He3piBHEHHO Gi/bill
BENHKOK), HIXK NPOMIX OAHOYACOBUM JKHBOMUCOM i My3HKOKO. ¥ 3piBHAHHI 3 AKOKO-HEOYAb CTATYEI
MipoHa nanawadr [lycena i nacTopanbHa kamepHa kaHTaTa Horo 400w, PemGpannaT i oprasHi TBOpH
bykcrexyne, Ilaxensbens i baxa, [Bapni i onepu MouapTta, Hanexarb A0 OAHOTO # TOrO X
MUCTeUTBa. BHYTpilliHg mMoBa iXHIX (OpM HACTINbKHM IAEHTHYHA, WO MEPEA HErO 3HHKAE pi3HULA
ONTHYHMX | aKyCTH4HHMX 3aco0iB, a Takox 3acobiB iX ICHYBaHHS. AGCTpakTHICTb CXEMM PO3MOALTY
BU/IB MUCTEUTE Mae MiArPYHTAM abCTpaKTHe K ROMylueHHs "BiuHMX 3akoHiB mucTeuTsa”. Ilpy
UBOMY 30BCiM He GepeTscst 40 YBaru, Lo, CKAXKIMO, aHTHYHA My3MKa — LI¢ HIlO iHLIe, HDK NiacTHKa
Ana Byxa, konu, 3a sucinosntoBanHHam [.I.IlInera "mounHatoTh 6aunTy ByXa'. A, Hanpukiag,
3aXi[HO-€BPOMNEHCHKUH KOHTPAMYHKT PO3BHBAETLCS BOAHOYAC 3 CHCTEMOIO POSMWHOK y OyAiBHULTBI
cobopis i ne popeuni cnosa Toro x llInera mono "ouel, AKi NOYMHAIOTH cnyxatu”, Te, 110, CKaXIMO,
y XVIII cTopiuui 3B€TbCS KONOPUTHICTIO — rPaBIOPH, MANIKOHKA, NAACTHYHOT FPY K — 03H34AE MY3HKY.
Bona namye y sxwusonucy Barro i ®paronapa, B Mucteutsi robeneny i nacreni. Hu He € NpU3HaHO0O
3aBASKM LIbOMY OAHOPIAHICTS LMX ABOX 330BHI pistnx mucteurs? Tum Ginbiue, mo cam M.Pepix mas
3arocTpeHe CnpUAHATTS "MysudHocTi" konbopy i "GapBMCTOCTI" My3uku B3arani, i 30Kkpema, B
TBopuocTi M.Pumcbkoro-Kopcakosa i O.Ckpabina.

[ we oiHa TeMa, 9Ka HE MOXKEe He BUHMKHYTH B po3aymax npo Pepixa. MaeTbcs Ha yBa3i 30BCiM
iHwe BigHoweHHs M. Ta O. Pepixis 10 NOACHKOT CBIZOMOCTI, HIXX NPOroJIOLIeHa PEBOIOLIHHOO ifes
esponeiius ®panua BpenTtano woao ii iHTeHUioHanbHOCTI. OCTaHHA CTa€ HAPDLKHOK AAf YCi€l
dbenomenonorii, nounHatoun 3 E.l'ycepna. M. i O. Pepixu >k 3aknukanu 00 BIOKPUTTA AKICHOT
CaMOCTIHOCTI CBIAOMOCTI, 1T HE3aneXHOCTI Bifl TOrO, Ha WO BOHA CpAMOBaHa, 10 OayeHHs cebe y
SKOCTI Tifla, O MOXKE MUC/AWUTH, a CBIZOMOCTI fK CBIT/Ia, WO € B CaMil JAIOAWHI 1 SIKE€ MOBHHHO
PO3LUUPIOBATUCA 10 BE3MEIHOCTI.

Yana V. Botsman

STATUS OF CATEGORY "PSYCHIC" IN ORIENTAL CULTURE:
"PHILOSOPHY OF THE HEART" AND PHILOSOPHY OF CREATION

Speaking about oriental mystical and philosophical tradition from the Western Ipsychology point
of view, K.G.Jung in his work "Psychological Comment on'The Tibetan Book of the Dead" came to
the following conclusion: "every metaphysical statement is a statement of a soul, ergo it is a
psychological statement”. However, Jung claims that "cardinal mutual misunderstand and mutual
communicative dis-coordination of Eastern and Western traditions are rooted exactly in the differen
understandings of the term "psychological”. -

European, that grew up on the ideals of rationality, that were expanded with naturalism and
pansexualism of Freud, does not recognize that the term "psychological” is a description of super-
individual, i.e. "objective" experience. At the same time man of Oriental culture perceives this term in
a context of non-dual Oriental model of the world there opposition subjective/objective, as well as
opposition "something that really exists"/"something that is merely philosophical” is not typical.

"Every time them European hears the word "psychological” he apprehends it as “purely
psychological”. "The soul” seems to him as something insignificantly small, as something that is not
worthy his attention, as something subjective, exceptionally personal en so on" [1,7}

That attitude toward the phenomena of psychic, religious and philosophical thought in general,
that is deeply grounded in European understanding, makes difficulties for researching the Oriental
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;i::f:;’“:e;:m?g;“« Thl& attitude represents separate events of Oriental culture as contradictory and

: p . nsible. "The T:l:?etan Book of the Dead" belongs to that range of culture events.

e n:{:;:‘;;‘i‘jészzt of leétan Buddhism, mahayana Buddhism's notions and concepts concerning
R R Ufineis and concerning tl_'l-e str-uct'ure of unconsciousness are.demonstrated with
Dead" that uncos " S0 n-ess.. -"_‘“g ﬁxes his at.tentxon on the' lines of "The Tibetan Book of the
Wi unc?ver the o.n-tql.oglcal. notions of vajrayana Buddhism on the question of the nature of
i?;s‘??:if:zii b;gu:‘r COHSCIOU_SI:I-CS':%, §.hini.ng, empty, gould not’be separated from the Great Source of
> 1L 1S not born, 1t doeg not die, it is an Unfading Light, Amitabha Buddha".
atteni?;:?eggjfmisozot[h;i e:lde;rilzigi?fg.th? soul and the deitl)'f (which, if we look at that more
Coye B : ntifying", but, probably, Oriental rejection of separate dualism
:md’l\_fi-d-uiil consciousness” /"absolute consciousness") Jung comes to the conclusion, that in Eastern
Fl‘adlth-n the soul or "individual consciousness” is not nothingness, but more — it is the Shining Deity
itself. The West either thinks that such announcements are dangerous (or even blasphemous) or
thou-ght.le.ssly takes them in into circulation, suffering afterwards from theosophical inflation.
Regardn?g th_is question we always contrive to take up a wrong position." [Ibid. 8]

As in leetan vajrayana, Zen-buddhism "confesses" the broadened understanding of psychical,
that authority in Tibetan Buddhism exploration Chog'vam Trungpa marked with a witty term
"spiritual materialism", -

It's noteworthy, that Nikolai Berdyaev in his "Philosophy of Freedom" re-determines the term
"rationalist” and "empiricist” in the very similar way: "we need to recognize, that as the real
empiricis_ts and rationalists, i.e. experience fullness protectors (...) must be seen the mystics and the
saints" [2,56]. For Zen-buddhism tradition that got soaked with explanations of all oppositions
incompetence (and especially with incompetence of subject/object opposition) the following dialogue
between master and pupil is characteristic: |

"— They say that Buddha Amida lives in Pure Land. If so, where stays Buddha Shakiyamuni?

— Both Amida and Shakiyamuni stay in your Mind.

— But I heard that Pure Land is situated on the West (in India). Is not it true?

— What are you talking about! There is no Pure Land beyond the bounds of you Mind!" [3,7]

Zen master Takhuan, which, according to tradition, is identified with a pupil in this dialogue, in
his later years more than once developed the same understanding of a problem in his works,
strengthening the idea that vision of the unity between individual and absolute consciousness is a
distinctive trait of enlightened ones: "Buddha and all the living things are one and the same
wholeness. One, that grasp it, can be called deity or buddha" [4,42].

In the works, that are devoted to cultural interaction between East and West ("Foreword to I
Ching", "Synchronicity: An Acausal Connecting Principle”, "Preface to "Introduction to Zen-
buddhism”" of D. T. Suzuki"), Jung persistently emphasized, that Oriental culture, that regarding the
question of conscious status and psychic phenomenon took up more radical (from European point of
view) position, is more favorable (than European) to the process of human personality individualizing
and integration.

While Oriental culture postulates the principles, according to which human being that has not
anything to create should create himself (creating this way not less "objective” value, common to all
mankind) European culture recognizes almost exclusively the creation of the professional creators and
refuses to personality, whose gifts are not evident or displayed in "cultural justification" of creativity.

Consequently, we can claim, that famous Western truism "La method c'est moi" ("Method — this
is me"), that sounds in European cultural context as ironical accusation of voluntarism or, probably of
egocentrism, gets in Zen art and Zen philosophy of creation its new, .non-sarc;astic, constructive
meaning.

Owing to reasons that were mentioned above, in literary tradition, that formed under influence of
Zen-buddhism ideas and concepts, the process of individualization has it's own special place. The
process of "spiritual maturing” of the writer, that is closely connected with' transformational
experiences was seen as one of the main factors that come into focus of criticism's and reader's
attention. |

In contrast to Protestantism, Zen-buddhism does not say no to the people, that "were not selected
through "beruf (predestination)” when it goes about their creative power. In. Zen it is'supposed tl.lat.t}le
personality can get with a help of Zen practices (like "growing from within", "feeling from within")
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on the certain stage of spiritual development the possibility to create. This creative power, bei'ng
supplied with “technical” skills and with professional, critical look makes possible all creative
realizations of the personality not on the amateur level, but on the professional one. So in Zen-
buddhism creative power is a derivative of spiritual growth process. ‘ o

It is not accidentally, that the most of the classics of monochromatic calligraphic paintings were
Zen monks: for example, master of a style "zenga" Sessyu, classics of a style "sumie” Sengai and
Hakuin (which is also very famous as a poet). Go Zhu-sui, medieval Chinese theorist, that was under a
significant influence by chan-buddhism concepts says: "if someone has lofty properties [of the soul]
(that can be achieved through religious practice — Y.B.), his spiritual harmony (Chinese chiyun' -
Y.B.) simply could not be in it's turn not lofty".

If "spiritual harmony" is not that high, when the living motion (one of the main categories of
Chan' (Zen) esthetic — Y.B.) can not be captured. Every painting, according to Go Zhu-sui must be
surrounded by “spiritual harmony". Only when painting can be called "the treasure of the
generations". In different case, even when the painter use up all his "skilled tricks", his painting would
‘remain not more then usual craft. "Although people would say that this is a "picture”, this would not
be a [real] picture" — emphasizes Go Zhu-sui [5,29].
~ Discussions on Zen methods of creative power's awakening can be illustrated by appealing the
figure of Miamoto Musasi (1584-1645). He was very famous until our times as an author of universal
manual of fencing and strategy "The Book of Five Rings", as a calligraphic painter and as a poet.
Musasi adhered to Zen concepts and notions regarding methods of creation and Universe cognition,
according to which all practices "meet each other on the top”. Zen point of view expresses well-
known aphorism of Chinese master Fen'-yan. Master, keeping in his hands his stick, addressed his
pupil at parting with following words: "One of you, who understand his stick perfectly, can over his
wandering in the sake of Zen" [6,265].

In "Book of Five Rings" Miyamoto Musasi, that practiced Zen meditation and other Zen training
during almost all his life, expressed his confidence in ultimate similarity of all ways of creation. He
was sure, that one, who perfectly got control over one of the Ways (he referred here to the way of
Buddhism, to the way of Confucianism, the way of strategy (to which the "Book" was dedicated), to
the way of poetry, "the way of tea” (i.e. the way of practitioner of tea ceremony tya-no-yu and to the
ways of other arts and handicrafts [7,125])) finds the crystal-clear understanding of everything, that is
related to other Ways, cause he finds in his own growth the "universal creative principle". To the
question of these principle's development and comprehending all cultural (and esthetic) universe of
Zen-buddhism 1s devoted. '

Perceiving this "universal principle” in Zen canon is carrying out not through gnosis, not through
intellectual of logical approximation, but with a help of intuition, emphatically, as one can say "with a
help of a hart". "Buddha hridaya" is one of the Zen-buddhism's names, literally it could be translated
from Sanskrit as a "hart of Buddha". In such gnoseological intention we can find the similarity not
only with Christian (in Catholic and Orthodox traditions) cult of a hart, but also with the assumptions
of Anri Bergson's intuitivism. As it is known, intuitivism thrown off the main assertions of pre-
Cantian rationalism and Cantian criticism concerning subject and object disconnection in cognition
and adduced an argument that material of knowledge was given to us in immediate experience.

If we would develop the analogy taking into consideration the classification of S. Frank, that
picked out three types of intuition (perceptible, mystical and intellectual) so we should determine Zen
cognitive strategy as perceptible-and-mystical one. Long ago in Le-Tsi Taoist treatise we can find the
same reasoning and argumentation that were taken by Zen-buddhism as a guide to action: "Within the
hart another one hart is hidden. Inside the hart there is another one. This hart-in-hart is like a thought,
that forestall the words and images. When images appear, the words appear too. When words appear,
the action starts to be. And when the action comes, the order arises" [8, 401].

Chuang-Tsu exposes the notion "hart” by the mean of Zen metaphor of "stoppage", "break”. He is
appealing to buddhism concept of "inner emptiness” (which can be easily compare with Christian
concept of “inner purity”). This "inner emptiness” is a guarantee of "correct" sensation as in following
words: "Do not hear with your ears, do hear with you hart. Do not hear with your hart, do hear with
you spiritual current. In your hearing stop on what you hear, in your mind stop on what is thought. Let
your vivid spirit stay empty, let it involuntary respond to exterior things" 9,80].
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anal.\?z]; ?;:;}:’SF:‘EL?BOEE ;Jf the mam obstacles, that make difficult for Western people to research and

exeibvalant & Kisads ’il“ ls.t_ do_ct.rmes, 1S understaqdmg the. Taoist and Zen-—buddhlst "hartt‘ as Onem

Unfortunately -e facti:; igng:;zngcmusqesg (at least in Fre-gdlan sense of the term uncqnsmousqess").

3nthr0p0]§)gy inclinesyt " résae 1n-te_rp.retg-t10n lalll newest history .of Westem.psychologlcally oriented
, fines the researchers and readers of text of mentioned genesis.

D. T. Sl{Z}lkl Insists, that the term "soul" is optimal for translating the Japanese term "hart" (jp.

CORCTD o8 seisin), because "hart" (cocoro) as multilevel and polymorphous term, as the term "soul".

F"YS'FIY» the Wt:)i‘d "hart" means physical hart, secondly it means the "true hart" (i.e. it's volitional and
emf‘mgn-al baS_iCS), thirdly it means "wit" (or intellectual basics), fourthly it means "soul” (i.e.
vivifying !J'asms) and "spirit" (i.e. metaphysical ones). In that way Suzuki separates two
u.:ndf:rstandmgs of the term "hart" the first one is physical hart, so to say, the house of emotions and
feelings and the second one is "true", the center of psychic activity and the object of self-cognition
[10,75]. So we can suppose, that we can see in the term "hart" unconsciousness of K. G. Jung, i.e.
structure' of psychic, that units individual unconsciousness and collective unconsciousness.

It's interesting to know, that Suzuki himself leads us to such interpretation of this problem in
famous fork, that was wrote by him in cooperation with Erich Fromm. In this work two great authors
explored the attitudes to the nature and structure of psychic in Zen-buddhism and in philosophy of
psychoanalysis and tried to compare one to another. Here in this work we can find the following
words about the unconsciousness: "Concerning the contain of unconsciousness any generalizations
are impossible. Just one assertion can be done: it always represents the man as a whole -~ with all his
own potency of light and darkness; it always contains the basics for various answers, that man can
give toward the questions, that existence asks... Unconsciousness is a whole man minus that part of
man, which corresponds with surrounding society” [11,50].

Yet equation Zen-buddhist "hart" and unconsciousness of Jung tells us too much and at the same
time too less. In our opinion, for showing up the essence of "universal creative principle” in Zen-
buddhism we need more delicate "localization" of the notion "hart" parallelism. We think, this
localization can be done through bringing into correlation the term "hart" and the term "psyche”. In
Jung's works "psyche" designates the universal super-individual matrix of culture, that is situated
outside of "biographical transcendence”.

As we mention above, to the attempts of it's somatic and theoretical localization in structures of
endo— and exzo-psychic were dedicated more then three decades of researches in the field of analytic,
psychedelic and humanistic psychology, but first experimental evidences of it's existence were
received only by transpersonal psychology.

It was determined, that for transpersonal area of psychic (“psyche" of Jung, "hart” in Zen-
buddhism) one of the main types of emotional experience is experience of "widening or extension of
consciousness within the ordinary notion of time and space and widening or extension of
consciousness outside the everyday notion of time and space” (12, 101]. Taking into account the
reason about the mode of experiencing the time in Zen-culture, that I discuss in another work and
remembering the unsteadiness of the term "evidence", we can consider, that the assumption of mutual
equality between the Zen term "hart” and term "psyche” in analytic psychology of Jung is proved.

Inasmuch signification territory of Zen-buddhist "hart" lays in the sphere of transcendent, it
would be appropriate to add one more interpretation of this term, referring to the concept of "spirit" in
Russian Religious philosophy. In Russian religious philosophy "spirit" is one of the constituent part of
human nature, this is a highest capacity of a soul to perceive absolute and transcendent values and
events. Ivan Il'in, developing the philosophy of religion on the base of Orthodox axiomatic, more than
once pointed out, that spirit, which is “need of sacred" should be the most promising.subject of all
philosophies in the world. At the same time Zen-buddhism, where "following the hart” 1s supposed to
be the main "virtue", enriched the world culture with methods, that make possible to satisfy this "need

of sacred” not only in a field of religious practice, but also in any other field of human activity.
Bibliography

| 1Onr K.I. Tlcuxonoruyecknii KOMMEHTapuh K “TuGerckodl Kuure Meprsuix": Tlep. ¢ Hem. // bapao
Teaon (Tuberckas Knura MepTsbix). — M. Neoittas 3se3aa, 1995, - C.5-18.
2. bepases H.A. @unocopra Ceoboas!. Cmbica TBopuectsa, — M.: [lpasaa, 1989. - 607 c.

109



3. Munetiko A. Tpejmcnosue. Takyan Coxo. Musmoro Mycacu. // Muamoto Mycacn. Kenra [ath xonew.
' Takyan Coxo. Mucwma macTepa a3en mactepy dexrosanns: Ilep. ¢ anonck. — CI16.: Espasus, 1997, - C.5-25.

4, Taxyan Coxo. [Tucbma macTepa a3eH mactepy (extosanus. / Musmoro Mycaci. Kunra Iam Koses. /
Takyan Coxo. [Tuchma mactepa 13eH mactepy dexrosarus: Ilep. ¢ anoxck. — CI16.: Espazus, 1997. - C.29-102.

5. T'0 Xo-croa. 3aMucky 0 JKUBOTUCH: YTo Buaen u cisluaa: [lep. co crapokut. — M.: Hayka, 1978, — 240 ¢,

6. Hsurn Carnmaxy. Yenesnaa daneiita (100 koavos asen): flep. ¢ anri. // Hanrew Cennzaxu. JKenenas
daeitta / Caxknna Kauyxu. MpaxkTuka a3ex. - M.: Pedn-6yxk, 1993. - C.241-336.

7. Muamoto Mycacu. Kuura IMatu Koneu. / Musmoto Mycacu. Kuura Tlatu koneu. / Takyan Coxo.
IMucema macTepa n3et Mactepy dexrosanua: [lep. ¢ anouck. — CT16.: Espasus, 1997. - C.121-213.

8. Jle Lzbt: Tlep. ¢ xut. // YUxyan-Lizw. Jle-L{3si: Tlep. ¢ kut, — M. Mbicis, 1995, — C.328-377.

9. Ysyan-L3sl // Uxyan-Li3ss. Jle-Li3bi: TTep. ¢ kut. — M.: Mbicnb, 1995. — C.59-287.

10. Cymyku I.T. izen u pextoauue; [ep. ¢ anrn. — K.: [TyTs, 1993.-96 c.

11. Fromm E., Suzuki D.T. and DeMartino R. Zen Buddism and Psychoanalisis. — N.Y.: Harper Colophon
Books, 1970. — 369 p.

12. lpod C. XonoTponwoe cozHanue: Mep. ¢ anrn. — M.: Maa-so TpancnepcoHanbhoro HHCTUTYTS, 1996. -
248. .

Veronika Leontieva

THE CULTURE-CREATIVE PROCESSES OF "POST-MODERNITY"
(PREMISES, TENDENCIES, PERSPECTIVES)

There is a special interest, either for explorers and practitioners, to analyze the processes that
have caused transition to "post-modernity" and also the "post-modern” tendencies in culture-creation,
and their possible — positive or negative — development. In this case the admitted differences in
estimation and behavior stereotypes, outlook and the attitudes towards the world, the self-
identification principles that are inherent in different ethnic and cultural communities of Europe (the
positions may be diametrically opposite, as, for example, in professional philosophical self-estimation
of German and French thinkers [1]) are not essential; on the contrary, the historically integrated
"New-European culture type" and presence of structural invariance in the culture-creative processes
themselves permit (and demand) to relate to the European culture as to the wholeness trying to save
its certain type that has turned out under the threat in the conditions of "the end of Modern Age" and
in the epoch of "post-".

In this article we digress from the individual human realization of the culture-creative ability
(although culture-creation has no other "ontology” but the: individually realized "being-in-culture",
that is based on the individual effort "affirmo" [2] - effort to produce/reproduce the cultural
phenope.na) and consider culture-creation as "a working" of the historically established cultural
forms due to which culture obtains the system’s integrity and the social life assumes the
characteristics of the historical continuity. The structure of the culture-creative processes (and
consequently of a culture-creation system as a whole) takes shape by interaction of three different in
quality types of the cultural forms: ostensive, imperative and axiological [3].

The system’s foundations of culture-creation in the civilized society can be regarded as
interaction — as a dialogue — of the professional culture that is a focus of the institutionalized and
purposeful culture-creation’s features and of daily occurrence, which, to my mind, can be considered

" Each cultural phenomenon represents a concrete unity of a cultural sense and a cultural form. In this unity form is a
dominant of being; in each single act a cultural form determines both a cultural measure of freedom (rcspcmsibility}. and a
creative measure of a responsibility (freedom), i.e. only in form freedom and respdnsibility join in culture-creative identity,
not only “giving birth” to a sense, but also giving the personal measurement (dimension) to the individual be.i.-ng,
transforming a human life into the being-in-culture.
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&; lht; universal gmbodiment of the spontaneous, "attributively”" syncretic culture-creation, which is
::0?::02;13‘?2‘1{‘ ;efi?st?:ritcz lthle Qersc;n-al culture-creative freedom [4]. Daily occurrence always keeps
" . el v 0gic o -b.m.ldmg .of a f:ult-ure-creatlve S){s-tem t.h.at is reproduced on t"h_e
h TRV SRV} 254 logic of forming the individual culture-creative ability. In the everyday life
he culural senes mainly exist n ostenive fons: i cxampls nd samples (mdel) o sty
b | - g are defined as "the stereotypes of activity underlying the daily life’s
structure” [3]) or exceeding "the traditional nature” of the usual behavior/intercourse. But anyway
thgse examples and models of activity introduce the elements of novelty in the living gist of human
exxs-te-r}ce spontaneously and together with their bearers (individuals). In the everyday life the
ostensive form keep their "primary” status, although as regards the content (and culture as a whole)
axiological fgrms are more important, because co-ordination, "synchronous work" of both items of the
culture-creative process depends, at first, of the senses filling the forms and, secondly, of the real
presence of these axiological senses in the spontaneous (daily, ordinary) and the purposeful
(specialized, institutionalized) culture-creation. -
~ For the New-European tradition grown out of Renaissance and Reformation where the certain
parity of daily-spontaneous and specialized-professional culture-creation was settled, the submission
of the spontaneous everyday life to the purposefully supported senses was not typical, but in the
institutionalized culture-creative stream (in accordance with that number of social institutes has been
increased) the functional dominant of the imperative forms was to be obviously observed. The
structural and functional opposition of the culture-creation streams has been set; keeping its autonomy
but being more and more different from the professional Culture in its structure, daily occurrence
gradually lost its cultural significance (and value): the folk arts, that had been the integral,
nonseparable part of the daily life, have been transforming into the "level of artistic culture”, into the
subject of scientific research, into the museum exhibit. And paradox was that those axiological senses
which have been institutionalized by professional Culture and related to its imperatives were far from
being always affirmed in the everyday life and in the personal "section" of the individual existence as
examples and samples (models) of "alive activity", in spite of the fact that there was keeping
functional primarity of the ostensive forms (which historically provides stability of the system of
culture-creation as such). |

The professional culture-creation had reacted to this by the Romanticism (that discovered
folklore as a phenomenon), nonclassical styles and a paradigm of existence ("existenz") in
philosophy, the well-known art crisis that began from impressionism trying to poeticize the usual
person. The spontaneous culture-creation also could only "to alter itself": it was symptomatically, but
the events in Paris in 1871 were in occasion of the city’s bakers’ refusal to work at night "when the
bourgeoises were sleeping”. In essence it was a protest against the senseless daily occurrence
consisting of the routine, making dull soul and intellect duties which assumed no culture-creation
freedom and therefore were anthropologically hostile to the individual being that was not allowed to
become a personal one.

Anyway by the beginning of the XX-th century the formerly balanced correlation between the
Culture and daily occurrence in the European culture-creation system was broken. The Culture,
presented mainly by institutionalized imperatives or, more correctly, their senses “threaded" on the
values of the rationalism, the Progress and the Profit, — this culture having torn away daily occurrence
and, at the same time, its ostensive, active layer of culture-creation turned out not only frail,
vulnerable, disintegrated to a heap of "-isms”, but unprotected before the strictly ingitutionali;ed
axiological forms filled with values of Italian fascism, German n.ational-social1§m, R.ussmn
bolshevism. From this point of view the appearance of totalitarian regimes in 20-30-th is possible to
understand as a definite objective low bound up with culture-creation systems crisis. |

The cultural wholeness (and social life as such) in totalitarian society is based on the penetration
of the institutionalized culture forms (and the corresponding senses) into the spontaneous stream ‘of
life so deep that daily occurrence seems deprived of its autonomy. Daily.oc_:currence as"compargd wnP
the professional Culture loses not only its "“culture-creative status”, but it is not more The ordinary".
By means of the repressive institutes the monoideoilogical senses are inculcated. The range and
cruelty of this repressive mechanism, which resorted to the phygca:l @fasure of the people whq were
not possible "successfully” involved in the total "one-mode-thinking", prgmoted transformation of
~ culture-creation into monological in essence type and, if it can be called so, into mono-total one. Here
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the outward likeness of regulation and institutionalization of the daily occurrence to the traditional
culture-creation is deceptive: within the institutionalized stream of the traditional society customs and
traditions are mainly presented and consequently the cultural senses born spontaneously and having
the ostensive form are affirmed both on the "official” imperatives and in the independent axiological
forms without breaking the historical sequence of forming the culture-creation integrity. Just that is
why the logical structures of the both streams are similar (ostensive forms > imperative forms >
axiological forms), and the space of the culture-creative dialogue is determined by the ritual etiquette
answering the same logic: action/perception > its understanding & rationalization > its estimation &
evaluation; that’s why to assimilate etiquette in the traditional cultures is identical with the mastery of
the affirmation skill.

In the culture-creation of totalitarian society the inversion logic is realized: made by the
"professional specialists” and at once institutionalized "by birth" principles, ideals, values (whose
content may not take into account the cultural senses which were born in the everyday occurrence)
turn out to take primary level in construction of culture-creation system integrity. At the same time,
for protection and consolidation of this integrity the imperatives, which are being formed in
correspondence with these axiological senses besides at once as institutionalized ones, are brought
into "alive activity” and interpersonal communication. As a result (because the senses, before to fill
the ostensive forms, are already rationalized in the imperatives and yet more earlier (!) estimated in
the axiological forms), there does not remain of the sufficient sense and value "space" for the
formation of the individual ability and, moreover, the affirmation skill. Therefore in spite of the
conscious resistance at times, daily occurrence turns out regulated "according to" the totalitarian
regime. Those cultural senses that appeared and were supported out of the social institutions in the
totalitarian state and were saved, as the saying goes, "regardless"” of them in the spontaneous ostensive
forms were contrary to the official values and standards, That was a kind of annihilation of cultural
senses affirmed (and transmitted) both in and out of the institutionalized stream. The brightest
manifestation of the conflict between the Culture and the daily occurrence, between the spontaneous
and purposeful streams is the phenomenon of double-thinking, when an individual in his/her daily
life, in non-institutionalized sphere proceeded from one values but in the professional
(institutionalized) culture he/she affirmed the quite different ones, and it was the general behavior
model at that times [6]. The integrity of human inner world, the personal wholeness turned out under
threat. | | |

However, after the World War II, in those European social organisms that succeeded in keeping
out of the transformation their culture-creation systems into "mono-total" ones, daily occurrence kept
losing its "genetically conditioned property” to be an independent source of the ostensive culture
senses. And this can only partly be explained by the fact that a number of the monoideological senses
had time to harden, to become stereotypes and in such sort "to penetrate daily occurrence”. More
essential is considered the fact that as the achievements of the professional Culture (including the
science and technology) penetrated the everyday life, daily occurrence was filled by signs coinciding
with the imperatives whose observing doesn’t need to have what is the essence of culture-creation — a
free accomplishment of the "affirmo" effort. The spontaneous stream of culture-creation stopped
existing, as it were, at all: manipulation mechanisms of fashion, advertising and everything that can be
called a mass-culture have transformed the daily occurrence from the necessary subsystem of the
culture-creation integrity into negation of culture-creation. In the middle of the XX-th century an
individual in his/her everyday life turned out in the situation when the personal cultural senses are
"out of demand" to be perceived — grasped and affirmed; the loss of senses — nonsense — has turned
from a metaphor, that formerly was organic for the professional philosophers and the artistic
intelligentsia, into a daily experienced state, akin existential ones. Absurdity of the individual being
appeared as some everyday occurrence’s reality for "an ordinary person". b

The challenge (or by A. J. Toynbee’s terminology, the respond to challenge) to such everyday
occurrence was the counterculture in 60th — early 70th. Being a result of the same culture-creation
process/problems that catalyzed beginning and consolidation of the totalitarian societies, the
counterculture had basically the opposed meaning: if the mono-total culture-creation systems were a
kind of derivatives of Culture subordinated to the political ideology and the institutionalized force be
as to "objectifications” of imperatively affirmed senses of "order", "common good®, “progress of
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manke‘nd » etc., the counterculture tried to overcome the culture-creative crisis from within the system
Itegnity,

| Anq n spite of the fact that the ideas of the counter-culture were articulated by the genuine
ideologists (Theodore Rossak, Charles Reich, Philip Slater, Norman O’Brown), these ideas
themselves were the derivatives from "the element of the revolutionary action", from the different, as
compared \fvxt.h "the old Culture", perception of life and the other way of organizing the reality.
Moreover, itis notable that if the mono-total culture-creation systems, having made official forcing
out t,h ¢ ostensive forms and spontaneously (freely) produced senses on periphery of the cultural
activity, only consolidated the destructive tendencies in the culture-creative processes, the
COU“teT?U'ture (which, by the way, was also forced out on periphery by the institutionalized spiritual
PdeUCthn) stimulated looking for the new, the other type of the culture-creation systems integrity. It
Is the new type that forms the content of the epoch experienced "here-and-now"; this transition epoch
is "postmodernity” and realizing impossibility to continue the culture-creation processes according
with "the New-European mould" is the "postmodern" itself.

Postmodernity as a transition state can be compared with the historical transition from the archaic
culture-creation to the civilized one. At that time the culture-creative process, being completed to the
axiological forms, bifurcated, having separated the element of daily occurrence from the professional
Culture where production/support of the senses was purposefully fulfilled owing to
institutionalization of the corresponding cultural forms. Beginning from the epoch of the ancient
civilizations the proportion of institutionalization of the cultural senses and their affirmation (in
definite cultural forms) determined a state and a type of a culture-creation system until the epoch of
"post-". But now this measure is losing its significance: if in "old" culture-creation system the process
of the purposeful translation influenced on the spontaneous everyday culture-creation as “ideological
reference”, in the forming culture-creation integrity the daily occurrence itself begins to invade in the
purposeful stream, Thanks to information computer technologies a modern (postmodern) person
independently of gender, i. e. both a man and a woman, has got a possibility to create influence on the
purposefully translated experience’s content, and not under the outward "necessity", that is according
to instructions of a social institute and/or its representative, but under his/her own "free will®,
Individual has got a possibility literally every day to take part in estimation and selection of the
achievements — the cultural senses getting into the value-sense universe, taking his bearings only on
his "cultural store" and his personal culture-creative ability. In postmodernity daily occurrence
gradually acquires features of the real being-in-culture, the individual section of person’s being
transforms into "space and time of affirmation”, which are not identical neither the classical "spare
time", nor "the leisure" of the industrial society [7].

By its status and functions the postmodern daily occurrence is analogous to the archaic one (it 1s
a source of cultural senses) and as formerly presents more largely the spontaneous stream of culture-
creation than the purposeful one. But since, in contrast to archaic, it is differentiated and there is a
free, getting uninstitutionalized, information access to any experience (whose content has got into the
computer nets) in it, it is in daily occurrence where "the inversion of raising" that was formerly typical
only for the purposeful culture-creative process becomes possible. Here it is meant that not only
"ascending" from the ostensive — through imperative — to axiological cultural forms takes place, but
the opposite process goes on too: the axiological forms, whose content has been chosen 'an.d af.lc?pted
by an individual spontaneously (out of the institutionalized stream), raise the new for this mdw%c!ua,l
imperative forms’ content, which naturally, independently of a state, a f:hurch,l | authqnnes
instructions etc. is “converted" in the daily produced ostensive forms. Deliberate intention of
“postmodernity" to withdraw the hierarchical order of the world. c-opceptioq, strict subordination
between the specialized professional culture and daily occurrence, mgtuuuonahzed gnd spontaneous,
i.e. "freely chosen/produced” senses and, finally, between thc? impergtlv? and ostensive forrfls (which
by itself can be interpreted as refusal to subordinate the feminine principle of culture-creation to Fhe
masculine one), — all of these allows us to assume the possibility of changing the culture-creation
system foundations themselves. o mem ,

The outlined tendencies towards decreasing the level of the culture institutionalization (mc!udfng
the professional Culture) and returning the attributive status to Eiall)ff c:f:curreme qnf:l re.stormg
“balance" between the masculine and feminine principles (since “domination of the fe;mnme L'L;lturéz-
creative principle would mean a literal return in archaic society, but now on the basis of deliberate
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"suppression” of "the idea of rational order"; it is not possible and one of the reasons against it is that
functions of the imperative forms in the culture-creative processes structure can not be reduced
neither to the ostensive forms’ functions nor to the axiological forms’ ones, which are an original
integral of the former and the latter) were displayed. It is these tendencies, through which transition to
the different, new qualitative state of the culture-creative processes and formation of the new type of
integrity of the culture-creation system in "postmodernity” takes place. Eclectic, by the principle of
mosaic or kaleidoscope, combination of signs of the different cultures that have already taken place in
the culture history, ironical and/or quoting reproducing of some characteristics of the archaic culture-
creation testify that most probably the future culture-creative integrity will absorb not only "the best”
from the preceding (realized) culture-creative processes, at least if it is estimated from the New-
European positions. Time will show what kind this new integrity that has begun being formed will be.
But now it is seen a new layer of problems. This is necessity to reduce "the culture-creative
arbitrariness”, whose temptation is too strong if to relate to the "simulating reality” as to reality of
postmodern daily occurrence. Some explorers have already paid their attention to necessity of
"protection” the society against a creative, not charismatic, persons [8], i.e. individuals, realizing their
culture-creative freedom while all the previous logic was directed to "emancipate” an individual, to
provide and save personal autonomy. However it is unlikely that can be a great hope that transition to
a new type of culture-creation system will be painless.
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O. Mapuenko

O3HAKU POMAHTHYHOTI'O B O®OPMJIEHHI
- HOTHHUX BUJAHD XIX CTOJITTS

lcHyoTh T&Ki _Ky.l‘l'b’l-'yp-ﬂi. EMOXH, — NOB'A3aH1, IK NPaBUIIO, i3 MOJOAICTIO TUX a00 IHIIUX KYJBTYP,
~ KOMM MUCTEUTBO, aKTHBHICTb AIKOTO 3pOCTAE, BTPYHAETHCH B MOOCYT, €CTETH3YIOUYM NMOBCAKACHHY
TEUito XKUTTA | CTAIOYM HOro YacTuHOW: Biapomkenns, 6apoko, poMaHTH3M, MUCTELTBO NMOYATKY Ta
Kinua XX cronitra. Jlroauda npu usomy, Ha Aymky 1O, Jlormana, ycsizommoe cebe kpisb npusmy
ATEPATYPH, JKUBONUCY, NOE3Il, TEATPY, MY3WKH Ta 6aUUTh Y UUX MUCTELTBAX HANROBHILLE BUABACHHS
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eanbhoeTt 7, - o : : - :
F (7, 209]. Tlomix imwmux Bunie MHCTEUTBa JiTepaTrypa OinbuIOw Mipow 34aTHA

i?ﬁe”;l;;?pﬁag'o;‘;;;i:l 52&;2:}; o .Blﬂﬁy‘BalO'.I‘bCﬂ B TKAHWHI KyJILTYHOFO npouiecy. Came Tomy B
IR i Ao mea K‘)?.Mﬁ?ﬂm' Blgof)'pa;icennﬂ AIACHOCTI, fika MOCTIHHO 3MIHIOETHCA,
. i'r‘e-;')-aTypa sveTynac ;3 o c-Bosc'b i3 | plBHM’MH BUAaMH MHCTELTBA, 1 3 MY3HKOIO 30kpema,
G bl S, V' Ers i EiﬂH?ro KyNbTYPHOFO KaTanisaTopa, BHOCAMM i CTUMY/IOKOUH
HEGRSTTaR, baackiliaraemss ﬂxoroy BH)’”bf)fPH%M)’ ﬁpoue-m .ajyafma nocinae oco6n.uBe Micle, K Bl
CTYNIEHEM KyJISTYpHOFO piBHA, B fkamkae Gesnocepenniit BiAryk y CBIAOMOCTI ntonedt i3 pisHUM

; . i » BIAMIHHOCTAX Yy HaLIOHANbLHOCTI, cTaTi, Bili W BucTynae 3acobom
CTIJIKYBAHHA nonei XPOHONOrIYHO NANIeKHX KY/IbTYP.

L1106 3PO3YMITH MHCTeLTBO Oynb-aKOro KyabTYpHOro mnepioay, Ham HeoOXilHO Hacamnepen
YABUTH COO1 JIIOAMHY MEBHOT €NOXH.

BinnoweHHs pisHuX THNiB MUCTEUTBAa [0 NOBENiHKKM JIIOAMHM OGYyMyBanocs mMo-pisHOMY.
fO.ﬂOTM--aH BBAXKAE, W10 "BUMPABOAHHAM PEAIiICTUMHOrO CIOXKETY CIY)KHTh TBEPKEHHS, 110 CaMe TaK
MOBOAATLCA JiOAYM B AIACHOCTI; KJIACHUM3M AyMae, WO 38 3paskaMd MHUCTEUTBA JIOAW MOBHHHI
MOBOAWTHCS B \neanbHoMy cBIT". YV pOMaHTHU3MI > XMTTS H igean NPOTHUNOCTaBAEHI, OOHaK
POMAaHTWYHA MOBEAIHKA Ginbll JOCTYNHA, HIXK KNACHUMCTHYHA, TOMY WO MICTHTL y cOGI He TUTbKH
niTeparypHi 40OpoUecHOCTI, ane H nitepaTypHi nopoku" [7, 344]. HoBuit TN N0ACHKOT MOBEAIHKH,
3ABUBLUMCb HA CTOpPIHKAX TEKCTY POMAHTHYHOIO TBOPY, MEPEXOAMTh Y IKWTTA., PoOMaHTHU3M,
3apoKyrounch y €eponi Hanpukidui XVII cronitrs, y Burasai BisHb nponukae B Pociio, a pa3om i3
HUMH MPUXOAHTS, 0cOo0AKBO NiA BIIMBOM PycCo, MparHeHHs A0 NPUpOaH, 4O "MPUPOAHOCTI" HATYpH
| MOBEAIHKH. Y CBIAOMICTbH N1OAEN BXOAWTH AyMKa, Lo i A00po 3aknaaeHe B NpUpoAl, 10 JIOAChKA
icTOTa, CTBOpEHaA 3a obpa3om i nogoboro bora, Hapomxena nns ujacta, Boni, kpacH. Ha nouarky XIX
cToniTra B Pocii nia BNIKMBOM ICTOPUUHUX MOAIN, BiliH, KHUT i TyMaHiCTHYHOT atMocdepu cimMerHoro
KMUTTA OBOPAH CKIAJA€ThCA 30BCIM HOBE MOKOJNiHHA moaeH. [IpoTarom cTopivus MU YiTKO MOXKEMO
PO3PI3HUTH CBOEPIAHI TUMM JIFOACBKUX XapaKTepis.

Iina nroaunu novarky XIX cronitrs xapakrepHi cnpobu 3HAHTH CBOKO [0JIO | peasli3yBaTH CBOIO
ocobucTICTb, WO Oyae NCcHXoNoriyHo oGyMOBAIOBATH Pi3HOMaHITT# cnocobis noBeniHKW. Pyx
CTOAITTS pO3pHUBABCS BiA NPOTHpiu: "perynsapHa Nepxasa” Gilysana y BAKOHABLAX, @ HE B iHiL{iaTOpaX
i LiHyBala peTebHICTh BULIE, HiX iHiujaTuBy. [ina pocilicbkoro asopanuna XIX cronitrs, a B Apyrid
HOro MONOBMHI H YMHOBHMKA, XapaKTEpHa CTPOra BPEry/NbOBAHICTb JKMTTS HOPMAaMu CBITCHKHX
npucTOHHOCTEH, iepapxii uMHiB, cTaHoBOI | GropokpaTHuoi. Inwmi Gik norped cTomiTTa OynyBascs
Ha TPUHLMIOBO iHMWIHA OCHOBI # MopomKysas iHWHMA MOACEKUH THN. Cnpara camOBHPAXKEHHH
CTBOpUMAA repoiB | AMBaKiB, XapakTepy 4acTo AMKi, ane 3aBXaH sckpasi. (Hanpuknaa, opieHTOBaHUM
Ha €KCTpaBaraHTHICTb MOBEAiHKH, WO obpaxae CBITCbKE CYCHUIbCTBO I Ha POMAHTUYHHWIA KYJIBT
iHauBiayanisMy, akui HaOye 3a0apBieHHs POMaHTHYHOro OyHTapCTBa, Oys neHaizM. OueBUAHHA
TAKOX 3B'A30K MDK NPHHLMMIAMM POMAHTHYHOrO CBITOrASAY i MOBEAIHKOM nekabpuceTie, WO i3
HecBinoMOi CTHxii nobyTosoi noeediHkW Oyaysajid CBIAOMY CHCTEMY I1€0JIOTIYHO 3HAYUMOT
noBeainky.). SIKLIO AnS Nepenoroi moauHn nouyatky XIX cToniTTa XapakrepHa MJIHOPaiCTUHHICTD,
MOMCUIHBICTb BHOOPY CTH/IB MNOBENIHKM B 3allEXHOCTI BiA cuTyauil, MOABIMHICTb, WO MOJIArac B
pO3MEXYBaHHI [PAKTH4HOro ¥ iNeoNOriuHOro, To AekaGpUCT CBOEKD [MMOBEAIHKOIO CKacoByBaB
iepapXiuHICTb | CTHIIbOBE PI3HOMAHITTA BUHHKY. (Haragaemo, 1o Ans pOMaHTU3MY MOeTHYHUM Oyna
€AHICTb MOBEIHKH, HE3aIEKHICTb BUMHKIB Bil 0OCTaBUH | 3aICXKHICTb Bif iaeany, MPOTHCTABICHOMY
KUTTHO). OIHOUACHO AeKA0pHUCTaM BJIACTHBE ycBinomiieHHs cebe Ak icTOpuUHOT 0co0M, 110 3yMOBUIIO
OWIHKY CBOFO XHTTS SIK NOC/iA0OBHOCTI CHOYKETIB A1 MaibyTHiX iCTOPHKIB, MOETIB, ApaMaTypriB.

Bce 3pocTatouuil Ky 1bTypHHI pO3pHB M YKIaAOM SKMTTS ABOPAHCTBA I HapoOdy MOpOIKYe€
TpariyHe CBITOBIAYYBAHHSA Y BUCOKOKY/IbTYpHOI 4acTHHHM JBOPAHCTBA. ﬁjlmuo B XV.III CTOMITTI
KyAbTYpHUH ABOPAHWH NparHys CTaTH "egponeituem” i Ak MoxkHa Ginbllie BIAAAIMTHCA BIA HAPOLHOL
noGyToBO! MOBEAIHKH, TO B XIX croniTri BiAOyBacTbCA NPOCOHYBAHHS cbomfxpry B n06)f*r,
[lepenneTerHHs "epponeizmy” i apxaiuHWX HapOAHUX YABJICHS, 33:4%21‘3, pemniﬁnnx obpaais,
dirocodcbKOro BiIbHOAYMCTBA, 3aXiAHULTBA JOAABANIO KyIbTYPI XIX CTOpI4UA CBOEPIAHHUX PHC.

Oco6auBy DO y A0AAX POCIACHKONO POMAHTHIMY BigirpaB CBIT miﬂm.'PomaquHa. ernoxa
ginpena KiHLUI HalBaXkJIUBiLIE MICUE B kynbTypi. JKiHui, sika Oyna migHecena Ao 1aeany, NpUANIANAcH
oBnacTb BUCOKHX i ToHkux nowyrrie. (Ilpoiae miBsiKy, i 4ATAYY-Pi3HOUMHLIO Oyl HE3PO3yMINoKo
HEMOALTbHICTD KUTTEBOrO i "noeTuuHoro” — "HeMpaKTHUHOro", AKa CTBOpHUIA BHCOKY AYXOBHICTEH
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POMAHTUUYHOT AiBumHK nouatky XIX cronitrs i rpana ponb, Wo 001aropoaxkye, y pocificeKii
KYILTYpPL.)

3MiHa CTHMO KyAbTYpH, LWIO CrIOCTEPIracThCd B €MOXY POMAHTHUIMY, MO3HaYMNAcCA Ha
HaNPI3HOMAHITHILUMX raiy3siX MIOACLKOrO JKWTTA, 30KpeMa, Ha My3W4Hil KysibTypi. Cpoepinnum
N3ePKANOM €r0XH, WO [03BONAE CYAMTH Npo 0COCIMBOCTI BTIIEHHS POMAHTHYHOTO cBiTOrAAY, €
odopmiieHHss HOTHUX Buaanb XIX croaitra. IlporaroM ycbOro ubOrO rnepiony BinOyBaeTbes
3aBOIOBAHHA POCIHCHLKOK MY3MKOK) plBHOI‘lp&BHOC’I‘I icHytouoto B Pocii inosemHow0 My3ukoio. Lle#
cknanHuil  mpouec BinGWBAIOTL JiTepaTypHi anbMaHaxu i My3WUHI ansbomu, y AKHUX Gynﬁ
ony6aikoBaHi HOTHI TekcTu. Haitbinbw sickpaBumu 3 HUX Oynu ajibMaHaxu "Tlonspua 3ipka" 1
"Muemosuna" (1824), "Pocilicbka craposuna", "Hapucu Pocii" (1838), "[ipamarniHii ansbom ans
amatopiB TeaTpy i My3uku Ha 1826 pik", 36ipuuk "Becenxa" (1830), wo npeacTasnse coboro
nepexifiHWii TUN Bif JIITEPaTypHOrO anbMaHaxy A0 MY3H4HOMY anbOoMy. 330BHI Myamm anpbomu
BiApI3HSANMCS BiA 3BMUAMHMX JPYKapCbKMX HOT TMOBJOBXKHHMM, TaK 3BaHWM "aibOOMHMM"
dopmatom.[[Ius., nanpuknan, ansbomu "lMopapyHok pigHum" i "Anb0OM MiBHIYHOrO criBaka",
Bupasets Ansnb'e, Cn6., 1832] Pociiicbkuil TEKCT MICTMB YMCAEHHI MOMMJIKH, TOMY UIO HOFO
rpaBipyBany iHO3eMLi. ABTOPH POMaHCIB | GopTeniaHHUX M'ec, AKi MICTHIIMCS B My3HYHHX anbbomax,
K | B NiTEpaTypHMX anbMaHaxax, 4acTo xosanucs Mif iHilianamu. "AnbGomuuii" nepion pocificbkol
MYy3WKH, NOB'A3aHKi 3 iMeHamu [niHkM, i, mouyacTH, JJaproMHKCbKOro, Oys OuIbLI TpUBaUM, HIX
"anbMaHauHui" nepiof AaiTepaTypu, nos'slaHuil, B OocHOBHOMY, 3 imenamu Ilywkina 1 #Horo
CyuacHUKiB — JiiTepaTopiB i mpoaoBxysasca ao apyroi monosunu XIX cromitra. Ll 36ipHUKM
BiZPI3HAMUCA TICHUM 3B'I3KOM MY3WKH i JiTepaTypH, L0 NiAKPINI0Banoca 0COOUCTHM CMIKYBaHHAM
POCIHCHKHX JIITEPATOPIB i3 My3WKaHTaMH, TXHIMU 3yCTpiYaMu B JIITEPATYPHHUX 1 My3UUYHHX cajloHaX
3.BosnikoHcbkoi, B.Onoescbkoro, E.Kapamsinoi, 6paris Binberopcekux. Teopua atmocdepa 300pis
CrIpHANA NOABI YHCAEHHUX TBOPIB JITEPaTYPH i My3WKU — BipLUiB, MEPEBaXKHO JIPUUHUX, NOOYTOBOTO
pomaHcy i aApiGHUX (OpM IHCTPYMEHTANbHOI, FONOBHUM YMHOM, popTerniaHHOT My3uku. Came B LiCH
yac OyB CTBOpeHUM TOM OCHOBHMU MiCeHHMH GOHA, WO 3HAYHOK MIPOK BH3HA4YMB XapakTep
pOCiiicbKkOl HAUiOHANBbHO-MOSTUHYHOT KYALTYPH i HakNnaB BIAOMTOK Ha MY3HUHO-MOCTHYHUH MOOYT
pociiicekoro cycninbeTba ax a0 1917 poky.

BefiHCbKHIt PO3NOAINMB NiTEPATYpPHI aibMaHaXK Ha TPH KaTeropil B 3aJieXCHOCTI Bifi JOCTOTHCTBA
TBOPIB, i3 AKUX BOHU cknapanucs. Jo BMILOT kaTeropii — anbMaHaxiB "apucTOKpaTiB" — BIH BIHOCHB

i, wo cknaaany sigomi aireparop (Ilyuwxin, Hdenssir Ta iH.). HacTynHa kateropis — ajibMaHaxiB
"miman" — cknanae 30ipHUKH, KyAH WiHHI TBOpY MOTPArUIsid TUIBKW BUNAAKOBO. [[0 OCTaHHBOro
po3psaay BiH BiHOCWB 30ipHMKH, AKi HanoBHIOBaJAMCH "roTyBaHHaM" aBTopiB 15 knacy" [2, 505].
[TovacTy Takuii po3MOAiN BUKOPUCTOBYETHCH MNPU XapaKTePUCTHLI MY3HYHHUX aibMaHaxiB. Buiy
rpyny - ansbomiB "apuctokpaTiB" npeactasnse "Jlippyunuii ansbom" 1829 pik, Bupanuii 3a
nonomorow H.W.Masniwesa. ¥ 1839 poui I'mivka cknas "30ipHUMK My3uuHuX m'ec” y n'sTbox
30LIMTAX.

[cHyBanu Aeski MPUHLKMK poano,uiny MY3WUYHUX aib0OMIB Ha OCHOBHY, CMiBOYY HaCTHHY, i
"nopatok". Benukoto ¢cBoepiaHicTio BiapizHaBes "My3uunuii ansbom i3 KapHKaTypaMH" BUAAHUH Y
1849 poui apromuixcbkum 13 KaprKkaTypamu CrenanoBa.

[Hoai B My3uuHuX anbbomax i niTepaTypHHX anbMaHaxax JjiTeparypHi i Mya_nqﬂi TBOPH
NOMOBHIOBAIUCA OPHUIiHANBHOK Tpadikoio, abo penpoayKkuiiMU MatOHKIB XynoxkHukis. Tak, B
ansbomi apromuscbkoro i CTeneHoBa KOXKHOMY i3 BOCbMH PO3MILLEHHUX Y HbOMY MY3HYHUX TBODIB
nepeAyBaB apkylll i3 KapukaTypolO Ha aBTOpa MY3WYHOIO TBOPY [ JKAPTIBAMBUM HALMHCOM.
HeobxiaHo BiA3HAa4WTH, 10 KAPUKATYPH, aki Oynu ayke nonynspHi B ued nepion, Gyau CBOEpiAHNM
MposBOM POMaHTUYHOT ipoHii. [lo anbGoMiB, 3HAYHUX 3@ CBOEIO XYNOMKHLOK LIHHICTIO, BiAHOCATHCA
aBTOpChbKi 30ipHHUKH, A€ YCI TBOPH HANEKATb OAHOMY KOMMO3UTOPY. J0 TXHLOrO uMcia HanexaTh
ansbomu "lMogapyHok piaHum" i "Ans6om niBHiuHoro cnisaka" (1832), yknaneni Ansa6'esum. V 1833
i 1835 pokax — my3uuni ansbomu Bapnamosa. 3Haune Micue cepen MysHUHMX anbGOMIB MOCIRAKOTH
30ipHUKK KYTUIETIB 13 MOAHMX Yy TOH 4ac BoaeBuliB. OpHak yxe B 30-Ti pokH My3uuHui 3MicT
BoaesiniB cTa ApiGHiTH. [loripwnnocs i nonirpadiyne odopmnenHs, popaxoBaHe Ha JeLIEBH3HY |
MacoBUH 30yT.

"AnpGoMHHA" Nepiog PoCiAChKOT MY3HKH, PO3KBIT AKOro npunazaas Ha 30-1i poku XIX cromiTTs,
3aKiHuMBca B S0-THX poKax.
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3 W SURHSOMY OOpMNIEHHI My3HuHUX anbGoMiB MOdKHA CnocTepiraTi PUcH POMAHTHUHO]
MIAHECEHOCTL TUTYAbHI apKkywwi anbGoMiB NPUKPALIAANCA MATIOHKAMHM MY3HYHHX IHCTPYMEHTIB al
biryp anTH4HOro CBITY B OGOB'A3KOBOMY OTOUEHHI X C 3T .c" pymen:na e
anEoM" Bencioacsroro ta A Thte Yy e bl xrflap." aMe TaK opopmiieHi IIpaMaljanuH
Jlackosebkoro i Hopoga (hdé.ﬂ%OH;(H D Tgiiioros : 'agzﬂy" :i] ;\;/)IW{'HHH- o 8'32 ol H';
1834 poky, "Amatopie cnisy" 1837 pC;Ky Ta iH énﬁquoBiHLJ | eﬂb?HKOBHM), e e
AiTOrpadoBAHi MATIOHKK MiclieBoCTeH, sk, Hanph o Ge s T e AlIECoNRA

[héichisass Beens: s nim,r_ a-’-cpoa prKnaz, B anb ow.:x_.By.Ke'r 1832 1 1833 poxis. .
1832 poxy, saouy ZLBpsubow. ¥ weowy 6 Kaprmmon YATlymeinn Cin mpn Taoprmaron
nanaui”, "Fadis, suparnui nepcm{.uifi Bi”l.l.l'oy .gp':muog oo el LAt Pk L AspIHOMY
"Och, Tie Tpilike syxsana”. Vee P T.Bopeub , 30 pffl:}l(eHHﬂ CENSHCLKOTO TaHKa 1 MaOHOK

o s e - JCe e, Ha Kalb, HE BHUCOKOI AKOCTI. ¥ XyNOXKHbOMY BiZHOWICHHI
BUAIAOTLCH ABI rPasiopy Ha mini (nianuc — A.Tletpos) y “[lamcbkoMy My3uuHomy kaGineri" 1828
ik A HAmutpies. Ha 3aransHomy douni suainaorscs kapukatypu CrenaHoBa B
Egﬁz:iiﬁwg - M?/:mq“omy anbbomi SVKapHKaTypaMH Hapromuxebkoro i CrenaHoBa. Y peueHsii
ki (?) Ha niTepatypHO-My3uuHWH anbmanax "Becenka" wa 1830 pik mMu 3ycTpiuaemo
HOﬂqH-eHHﬁ MPHYMH NOCEPEAHbOT AKOCTI XYAOMKHBOrO odopmaeHHs noaibHux BUAaHb: "ANbMaHaXH
Hatlil He OauuiaThb KapTHHKaMK Yepe3TaKi NPUYHHU: MU HE MAEMO [I€ XYIOXKHHKIB, HIO NPUCBATUNY §
CBOT TananTH MoaiGHi# poSori, i mpopax anbmaHaxis, Mo HE3HAYHOCTI CBOTH, He A03BONAE HABITH
MOAYMAaTH NpPO po3Killl BUAaHb. MU NOBMHHI KJIoNOTaTHCA HE Npo GaKCK, a PO OXaiHICTh, ane | Lig
YeCHOTAa HEAerko Ham aaerbhes'... [5, 73].

anHanP.i: AKUMH KepyBanucsa Kpawll TBOpLUI My3WYHHUX asibOOMiB, Oyau 3roloM 3aKpirieHi
KpalluMy POCIHCbKUMH HOTHHMM BMAABHHUTBAMH. {0 TXHBOro uucna BIAHOCATBCS BHUIABHHULTBA
M.Bepnapzna, A. I'yrxeins, ILIOprencona, B.beccens, M.bensiera, C.KyceBunsxko.

Ha nmouarky XIX croniTrs HamiTMaWcs 3araibHi Afis POCIACBKMX HOTHHUX BMIAHb MPUHLIMIH
IXHBOrO XyAOXHbOrO odopmaeHHs, uwo 30epernu cuny ax ao novarky XX cronitra. OCHOBOIO
XYAOXKHBOrO OGOPMNEHHS CTaB TUTYJABHUIM NUCT, Ha AKOMY PO3MilllyBaiach iHMOpMAaLlis Npo aBTopa,
Ha3Ba TBOPY | BWAaBHWUTBA. SIKWO Cno4yaTKy HOTH MpOAaBanW, AK | KHUCH, B oOroprkax, uio
OXOPOHANK iX Bia 3aBpyaHeHHs (4acTKOBO 3aCTOCOBYBanM OGropTkH H y HOTax y Mepiuii noyioBUHI
XIX cTonniTra), To Bxke 3 Kinua XVIII cronitra Beifiia B NpakTHKy ApyKapcbka HOTHA OOKIaqHHKa,
o MicTrna Ty KiHGopMaNito, WO | TUTYAbHKI apKyLl, Skul 3aMiHUB O6KNaMHKY B Manoo6’ eMHHX
HOTHHUX BMAAHHAX, CaMe TYT MICTHUMCA | MATKOHKH, LIO MPHKpALIANK HOTH. 32 PIAKIM BHHATKOM,
konu B OMGOPMJIEHHI HOT 6pany yuacTb BMAATHI XYNOXHHKH, Ans OUIbIIOCTI HOT XapaxTepHi
CepeaHbOl AKOCTI MaHOHKH, 110 poOunKCs TUMH K FpaBepamu, L0 MpauloBany Haj HOTHUM TEKCTOM.
SanyueHHa 3RIGHMX XYAOKHHUKIB i3 OOKy MiAHIMANO ULIHY Ha HOTH, i BUAABLI PIAKO Ha LE
HaBaKyBanues. Bee 3anexano BiAd XyAOXKHBOMO CMaKy Camoro BHAaBlA, LIO 3BUYAMHO KepyBaBCH
chopMOBaHOKO MNpakTUKot. He AuBas4NCH HA UE, B ohopMEHHI HOTHHX BHIaHb MOBHOIO MIPOIO
BinGUIMCA OCOBMMBOCTI XKHBOMMCY AAHOTO MEpPiOMy, AKa CTana AKICHO HOBWM €TaloM y PO3BUTKY
LIbOr0 BHAY MHUCTELITBA.

Haii6ibl 4acToO 3aCTOCOBYBABCA MANbOBaHUi abo HaGipHMH TUTY/BHMHA apKylu I3 PaMOUKOHO,
iHOAI 1OTOBHERHH po3yepkamy. PO3UepKy NMpaKTHKYBAIMCS MPOTATOM maibke ycboro XIX croniTrd,
MiAKPeCAOI0HH POMAHTHYHY YBary 1o apibunx geraner. OcobnauBO 4aCTO BOHH 3yCTpiYaiuca B
cepeAuHi CTOMITTSA, Y HOTHHUX BUAAHHAX ®.Crennoscbkoro (1826-1875). TurnoBuMu € pO34EPKH Yy
suaaHomy iM Ckepuo banakipesa. [[lus. noTHi mopatku ao 4] Ho xinuga XIX croniTrs HOTHaA
obK1anMHKa cTae cTaHaapTHowo (Y BuaaHHAX bensesa) i B XX cToniTri AONOBHIOETHLCSA XYHA0XKHBOKO
BIHLETKOIO, W10 FapMOHIIOE 3 TakKOK X XYAOXKHBOIO PaMKoOlo (BuaaHHs "PoCIHCBEKOTO MY3HYHOTO
BUAABHUALTBA"). | ;

YV nepuwiit nonoguni XIX cronitTra Oyno MOAHO NPHUKpALIaTH HOTHHM TUTY] MasTFOHKaMH
POMAHTH4HOIO XapakTepy — XMapamy, aipamu, BiHKaMH, Girypami JKIiHOK B 0431, WO PO3BIBAETLC.
Takum, Hanpukiaj, € MaJlOHOK Ha gunaHHi pomancy A.AnaG'esa "Posnyxa 3 musow" (1824), Horo K
"Tlicui Parubopa" (M., 1814) Ta in. Harapmaemo, WO camMe B €MOXy POMaHTHU3MY He'npnponmcn,
HapOYMTICTD 1 FPOMI3IKICTL Y MOAI MOYUHAKOTHL BUKJIMKATH Herama.ﬁe CT&BJ]?:HHH, I,El{":aﬂOM crari
APUPOAHICTb, 3pasku sAKOl Wykanid B KiHouux (irypax aHtuuHocTi abo B "TeaTpali3oBaHOMY
ceastcbkomy noByTi, akuii Oy Oe3nocepeaHbo MOB'A3aHUM I3 JKMBOKO NPHPOAOKD, NPOCTHMH
M0ABMHU, 1X Apatero i cnocoboM XKUTTH, 3EMIICIO. Onar crae Ginbly MPOCTHUM, MEPECTaOTL HOCHTH
poskilHi cnigHuui 3 QuiKkMamu, KOPCETH, BAXKKA Nap4a 3MIHIOETBCA HA JICTKY TKaHWHY [11].
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llpocToTta opsry, 3anporpamosana enoxoto PpaHily3skoi peBONOUIT, MaltOE HAM KIHKY — AuTA
HPUPOAM — MPOCTA COPOYKA, BUCOKA Tanis, BiAkpuTi rpyau, Biakputi muteui [7, 52]. 3miHweThCH |
CTHIIL 3aYICKH: KIHKM, AK | YOMOBIKM, BIAMOBAAKOTLCS Bif TMEpyK — TEWK Mepemarac ApUpOAHICTS,
3MIHA CMAKiB CTOCYETbCS | KOCMETHKM. B €noxy poMaHTH3MY 3[a€ThCS KpPacHBOI 1 MNMOYMHAEE
noaobaruca GninicTb, 3HAK TAMOMHUM CepLEBHX ROYYTTIB. 3BIACH BUKOPUCTaHHS B MallbOBHHYHX
TBOpAX KOJIOPUTY, LLO CTBOPIOE BIAYYTTA M'SKOT OCBITACHOCT! ¥ TOHKOT Hroancuposky. Hosa manepa
XYZO0XHBOIO MUC/ICHHS [103BO/ISE MOAEMOBATH (OpPMY, CTBOPIOIOYY BIIYYTTA MOBHOT BOI i XKHUTTEBOT
npaBanBOCTi. | Moackki Girypn, i BupaxkeHHs 06nuyya, ske OCBITIEHE JIE[b NOMITHOK MOCMILIKOIO,
)KUBWI MOS0 BUKOHYKOTHCA B JIETKiH, HEBUMYLUEHIH, BiNbHIA MaHepl.

IHoAai 3ycTpivaloTbes Ha OOKAAAMHKAX | TUTYJIaX HOTHHX BWAAHb MOPTPETH KOMIO3UTOPiB abo
ocif, 3 iMeHaMM AKHX TaK M iHakwe OyB OB’ I3aHUN My3uyHUH TBIp.

[Tix BrUIMBOM pOMaHTM3MYy, WIO BifirpaB 3HauHy pojib y 3arnubneHHi iHTepecy A0 JHOACHKOI
0COOMCTOCTI, MOPTPET CTaE HaA3BWUAMHO YyHHHM A0 HAcTpoiB i npobneM enoxu. 36arayvyroumch
HOBUM PO3YMIHHAM MPOCTOPY, CBITNOCTI, GOPMHU, MOPTPET HE BTPAUaE CXUJILHOCTI 00 AEKOPATUBHOI
- 3BYYHOCTI KOJILOPY, MOHYMEHTaIbHOCTI KOMMO3MUil, WO BMPAKAETLCA Yy BEJHKOMACIITaOHOCTI
300paXk€Hb, BUPA3HOCTI CUJTYETY. 3'€AHAHHAM CXEM PENpPe3eHTAaTUBHOIO NOPTPETY NOMNEPEaHIX CTOPiY
i3 00'€eMHO-NPOCTOPOBUM MOAENOBAHHAM POPMU Bia3HA4YEHI napainHi 300pa)keHHs Ha BeCb 3picT, ae
NIICHAKETLCS YBara 10 nepesayi oroveHHs, OaHak HailbinbLol nomyasapHoCT! HabyBarOTh NOTPYAHi
300pakeHHs, WO BIAOMBAIOTL MPOLEC iHTUMIZALIT KAaHPY, CTBEPIKEHHS B HbOMY KaMepHOI (GOpMH,
O CTaE NepepaskHMUM B yCix Buaax noprpera.[10, 8]

Oxpim mOpTpeTiB BOEHAYaA/IbHUKIB HAa HOTax enoxu BituusnsHol BifiHu 1812 poky (moptper
ButreHwreiina Ha TUTYNl BUAAHHA npucesveHoro Womy Mapury [epdenbaa, noprper Ilnarosa Ha
BuaaHHi "Kozauskoro mapuwy" [onropykoBa Ta iH.), MM MOXEMO 3yCTPITH Takox y "36ipHuKy
pOCIMCbKHX MiceHb Ha cnosa [lywkina" 1829 poxy noprper noera. [loptper nosiTponnasus JIboni i
300paskeHHs Horo noBiTpaHoi Kyai Mu 6aunmo Ha obkiaguHui hopreniaHHoil danTasii "TlozaxmapHuit
nonit" (1847). Hepiako 306paxyroTbcs i noprperu kommnosutopie — A.Bapnamora, @.Jlicta,
[1.YalikoBcbKkoro i iH. ,

Hal6inbw yacTto 3‘yc*rpiqanncsl OOKNIAAMHKK | TUTYNH, MaIOHKW Ha skux Oynd nos'a3adi i3
3MICTOM MYy3M4YHOro TBOpY. TyT i poMaHTHuHi BUAM MicueBocTel, Hampuknan, Bua ToGosbebka .
BUAAHHI pPOMaHCY AnaG’eBa "Ipruw" (1828), i nirorpadopaHa oOxknaguHKa milielcbkol TicHI
B.Tennepa "LlicTe pokis", sika BinTBOproe 3an LlapckocenbChKkoro jiLero Ta iH., HE TOBOPAYH BXKE
npo 3rafyBaHi HaMu iJIFOCTpALIT MiCEHHOro mMartepiamy. ¥ Lux 306paskeHHSIX YTUTHINCS POMAHTHYHI
iJeany enoxu HallioHaNbHOro NiaHoOMY, iHTepec N0 PiZHOMAHITTA i HEMOBTOPHOCTI HABKOIHIIHBOTO
CBITY, JKBABOCTI W MIHIMBOCTI npupoau. [lefisaxHuM 300pakeHHAM HA HOTHHUX THUTYNAaX [HOAI
XapakTepHWii HEe BUMUCMHUE y BCiX AeTansx AaHawadT i 300paKeHHs He KOHKPETHOro MicTa, a
HESICHWUH, pOMaHTUYHKH BuA [8].

3poCTaHHs AKOCTi My3HYHUX TBOPIB 3a)KaJ1aio BiAMOBIAHOrO NOMINLIEHHS | IXHBOTO XYA0XKHbLOIO
OOpMACHHA, 3a BUHATKOM THX BHWMAAKIB, KOAM nepechigyBanucs cyrybo komepuifini wuini.
[MpuHuMnK XK XyA0XHbOrO ODOPMAEHHS HOTHHUX BHAAHb 3anulianucs no 1917 poxy TAKUMH K, IKHM
KepyBasuca npu opopmaeHHi HOT Ha nouatky XIX cronitrs.

EnemeHTH poMaHTUYHOrO CBITOrASAY BAACTUBI KpalliiM 3pa3kaM JSKOPOBAHMX HOTHHX BMAAHb
XIX cronitra. B HUX NPOCTEKYETHCS! NMPArHEHHS A0 BUPAKEHHS NiPUKO-TTOSTUYHOIQ HacTpOK, A0
METa(hopH, WO BUNPOMIHIOE HepalioHanbHe i Heananithune. Llell noerwunuit ceitornan o6'eanye
XYLOXHIW NPOLIEC PI3HUX CTONITH TA PO3KPHBAE B TOM He€ HaC iICTOTHI PUCH KyJbTYPHU NMEBHOT SMOXH.

HotHi Buaanus XIX cTORITTA MalOTh WIHHICTL He JIMLUE TOMY, IO BOHH XapaKTepU3yIOTh
0CO0AMBOCTI PO3BMTKY MY3H4HOI Ta noOyTOBOi KyJbTYpW B CHUJIy BMIlLEHHS B HHX BH3HAYEHOTO
BUKOHABYOro penepryapy. OCoONHBOCTI AEKOPY HOTHUX BHAAHb JO3BOASIOTH BiAYYTH POMAHTHUHUHN
o6pa3 enoxu, y AKOMY BiAOHAHCS OAaropoaHi, CNOBHEHI POMAHTHYHOIO NOPHUBY MpParHEHHS JHOAMHY,
NOPOKEHI HOBOKO CHCTEMOIO LIHHOCTEM, AKa aKkTyanbHa i B HOBOMY THCSYOMITTI.
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Dmitry V. Gordevsky
DEVIATIVE THOUGHT IN CONTEMPORARY CULTURE

The term "deviative thought" was firstly introduced in my work "Deviative Thought and the
Cultural Dynamics of Western Christian Civilization". In that work I also analyzed the influence of
deviative thought on culture of Medieval Europe, besides there I proposed the following classification
of deviative thought: rationalizing deviative thought, dualizing and transcending ones.

Mentioned category of cultural dynamics would not probably be of interest (as well as it's triadic
classification), if it would not have any practical usage. However, this category can be applied in
researches of the most actual for contemporary humanitarian problematic's area: in researches of
world culture of XX century and tendencies of it's development in a period of 1980-90th. It is
necessary before turning to consideration of deviative thought in contemporary culture to create a
short conceptual characteristics of contemporary culture itself.

The most popular modern schemes of “classic" cultural studies in social studies in XX century
describe contemporary (first of all "contemporary"” in relation to researcher himself) culture in terms
of "decline”, "decay" or "crisis” (P. Sorokin, O. Spengler, K. Mannheim). At the same time one
notices, that even the fact of culture's existence lies in dependence with results of this "crisis". One
insists. that the culture of the second half of the XX century can not be described as domination of
one universally recognized system of truth's legitimating. This declaration calls into being such terms
as "eclectic”, "mosaic”, "polyphonic"” culture.

At the same time the following arguments appears: In Middle Ages, Church was the one and
universal institute, that was responsible to generate the new senses and to verify the thoughts as "true”
or “false". Science of Modernity took away this role, but, from easily identifying moment (probably,
from the moment of creation and legitimization of "theory of relativity", Hedel's theorems and
Heisenberg's "indeterminism principle") the science itself demonstrated its contextual dependence
from systems of accepted conventions, i.e. dependence from language and policy in wide sense of
these words.

This contextual dependence can be expressed in terms like “point of view", while this point all
the time moves in a space of generalized coordinates of culture (in particular in value coordinates). In
XIX century science, that was based on the uniform principle, constructed one point of view. In
contemporary science there are several "points of view" and they simply could not be adequatel'y
translated one into another, so their mutual dialogue was always problematic. In theoretical aspect this
once more actualizes the classic formula "praxis is criterion of truth".

But what does the word "praxis" means in contemporary culture? What for we need Fhis' quite
expensive and potentially dangerous "praxis" as a criterion of truth u.jhile the truth as a criterion of
true praxis is more preferable? In parallel with such processes in science the SRME Processos tooli
place in art. With the appearance of the "Avantguard”" art and, especially of "trance-Avantquard
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current, the last ideas of esthetic canon unity are disappeared. The last triumph of these ideas and
notions of unity we can see in their pure kind in Classicism époque and, partly, until the end of XIX
such ideas can be found in romanticism and realism currents' manifestations.

Finally, all norms and standards of ethics and moral were trampled by social and war catastrophes
of XX and, from the other side, they were as much distorted by totalitarian regimes, that even the
appelle to authorization of legitimization regarding this or that norm or standard became ambiguous
and problematic, because all kinds of legitimization became closely related with personality's reprisal.

These obvious problems of contemporary culture calls into being the question, that is traditional
for Eastern Philosophy: the question on correlation of essence and existence. This question can be
formulated, for example, in such form: if everything is relative, then what is less relative and what is
more relative. In other words, what should we recognize as "essential” in that degree, that makes
possible to rely on this "probational” essence as on the guarantee of cultural praxis’ correctness?

In our opinion, the answers on these questions, that are presented by contemporary philosophy of
culture, have less in common with the answer, that is sounded from the side of politicians from the
" times of Machiavelli, but if not them than who could be more complete embodiment of cultural praxis
as such, if not them than who could represent "collective corporeal” of culture more perfect?

"It is clear, how specific our situation is, the situation of unsecured bodies of industrial culture -
writes Michael Riklin. — This is why we happened to be, in relation to the acts of cognition, almost in
the same position, that classic philosophy has in relation to illogical and primitive. We as if always
perceive the roll of their distant presence and we involuntary, on the level of cultural reflections,
feverishly try to avoid the direct collision with the reflection. Collective corporeal, in the limits of
which we curselves are situated within the unique trans-historic situation, seems, so to say, "the
center" and is rudely punish all "thinking" periphery, with which philosophical instinct always joined
it's notion of center."”

In this case, collective corporeal must be understood as a "surface” of Jungian collective
unconsciousness and as a simulacra, to which give rise state's institutes with inherent to them
discourses of patriotism, national union and legal guarantee of personality's freedom.

The problem is that substitution of religion with ideologies (and of Church with State), that was
reflected in Hobbes' “Leviathan" so parspicatiousely and with rare pitiless cynicism, that exactly
substitution became a reason of real "Leviathan" of Nazi Germany, Soviet Russia and Maoist China.
Until our days this problem still remains maybe the most serious problem of at least of European
culture.

The example of reverse situation, i.e. the example of situation when State usurpates all fullness of
power not through the discourse of science but through the discourse of traditional religion can be
seen in Iran, there happened unprecedented by it's cultural sense "Islamic revolution” (this term itself
uncovers the essence of this phenomenon: ideology "powered 2", ultimate ontologization of cultural
reality .at the expense of combination of social revolution futuristic discourse with "eternalist"
discourse of total unity of Islam). |

In our opinion, the terms "mosaic”, "partial”, "fragmental” or "eclectical" are quite appropriate
for describing the contemporary culture of European model. However, recognizing the convincing
character of all arguments in favor of such classification, we would like to point, that along with
distinctly presented processes of de-centralization and loss of stable system of value orientations in
contemporary world we can follow up the new tendency, coming from the opposite direction. This is a
tendency toward the essencialization, globalization and toward forming the new 'big style"
(O.Spengler), that, however, have no analogies in previous history of human culture.

We suppose, that the most successful, full and correct term for characterizing the contemporary
culture is a term "net culture” (this term was proposed by M.Kastels, representative of "new post-
industrial wave""). The term "energetic", that was proposed by S.Khoruzhi® is also appropriate.

" Poikanu M. Teppoposaoruku. — Tapty, M.: C-)Finoc-K&n.bTyp.a, 1992, - ¢.147.

" Kacrense M. CranoBnenne oBGILECTBA CETEBBIX crpyktyp: flep. ¢ aurn, // HoBas nOCTHHAYCTpUANbHAA BOMHA Ha
Janane. — M.: Academia, 1999. — C.494-505. -

3 -)(O'py}imﬁ C.C. TMoasur kax OpPraHoH. Opr*auma,u.un n 'r'epM_cH_eaTmca OlbITA B UCHXACTCKOIN TPALKLIAH. l/ Ban.po_cu
punocoduu. Ne3, 1998, — C.35-118, | | |
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SOtie].:‘eI;zrtm th?:t f::;'rei;;?caa t{:{)dtel:mmtrian 'Of_ t-hf;- notioq ”infprmati-onal culture”, that appeareq in
Simtbaorae st ba e » .at the principally important - parameter for understanding
o A P y Culture I$ Incommensurable, in compare with any previous stage, the speed of
iformation _d-elwery and incommensurable density of informational currents.

M. Kastel§ claims: "Net structure is a complex of mutually connected knots... To their number
b_’?l(mgs 'COQBCI-IS and n:tinistri—e_s of various European states when it goes about political net structure
of European C-Qmmu-mty administration. To their range belongs the fields of coca and [narcotic]
PoppYy, Uﬂdergmun‘d laboratories, secret airfields, street mobs, financial institutions, that "wash off"
the money, _w‘hen it goes about net of producing and distribution of drugs, that embrace social and
state structures all over the world."”, |

As it is clear from the definition and from the quoted examples, net structures can have either
!O'Cal c.hgracter or world-wide, global one. Remarkable fact, that in the limits of one net the speed of
information transfer between adjoining knots runs to zero.

. It's a principally important fact, cause on the number of social stratification levels first time in
history appeared the possibility to bring some cultural code to all bearers of mentality, that could
perceive the information in a form, that was foresaw by it's author.

~The very paradoxical situation arises. In one hand, the real multipoleness of culture can be seen:
in European type cultures nowadays comparatively peacefully coexist the subjects of any political
views, religious confessions and principles, there any preferences of style are appropriate.

In the other hand we can observe the unprecedented power of informational channels, owing to
that groups of interest can successfully manipulate the customer's demands not only toward the goods,
but towards the doctrines, ideas and political programs. |

As well as USA and Europe, Russia can be seen as an example of informational climate when
"enemy's image" can be created in very few days with a help of one or two skillful campaigns in
media. Together with de-miphologization of consciousness ("I don't believe in anything, even in
"Coca-Cola" advertisements...") the counter re-miphologization is happening ("...though I should
confirm, that "Sprite" is really better").

‘Although the departure from systems of unitarian truth is common nowadays, we can also state,
that even now all the populist slogans, that create temporary simulacra of unitarian truth, that
expressed in primitive cultural codes, can get control over consciousness of significant number of
culture's subject in a very short period of time. |

Introducing the notion "energetic culture” we lean on the following reasoning of S. S. Khoruzhi:
"Man does not uncover in his "pure interior" no subjects for observing. Nevertheless, his "inner life”
is not a fiction, it is pithy, substantial and it is comprehensible for his consciousness. But this life's
contents are not essences, not subjects, these are actions, intentions, impulses. In terminology that we
will use, this contents are not from the discourse of essence, but from the discourse of energy {138,
40].

The same way contemporary culture, trying to realize itself with a help of intellectual efforts from
the side of some of it's subjects, steadfastly looks inside itself. And it discovers there a huge volume
of isolated actions and outwardly chaotic informational currents — in fact these are the currents partly
of material and partly of spiritual energy. But, being unable to recognize it's own essence by this
reason culture is also unable to recognize itself as something stable, intelligible. \

From similar insights grows and develops the ontology of "pure staying” (Deleuse) and diSf:ourse
of “end of the history" (F.Fukuyama) and many other projects of classic opposition essence/ existence
total deconstruction. .

Metaphoric of energy refers to the re-reading the history of world culture as F:onmstent
transmissions from one energetic level to another and it must be recognized literally (L th?e) and to
philosophy a la "new post-industrial wave". At the same time it refers to esoteric doctrines, that
interpret the spiritual Process as studial transition from one stage of energetic pattern to another, to
various holistic approaches in psychology and to the Spectrum of Consciousness theory of Ken

Wilber.

" Kacrense M., ¢.495.
| 121



We need to mention here the famous work of Francis Fukuyama "The End of the History”.
Regarding this work Kl.Friedrich said: "Francis Fukuyama is very exited by the talks about the end of
the history. In his public performances he speaks about universal, embracing the whole mankind,
tendency of world development, that leads to political "liberalism". He also proclaims the final victory
of democracy and the legal state values"”. If to accept the Fukuyama's concepts, than the essential
(and so universal, cause the "tendency of development” really "embrace the whole mankind”)
characteristics of contemporary culture are "the legal state values" and unprecedented correlation
between immanent to man the freedom of will and with it's institutionalized embodiment.

Yet, this is just one of possible views on the problem: the view of liberal intellectual from the
Western culture on the destruction of totalitarian system in Eastern Europe.

Finally, let us turn to the article of V.V. Nalimov "Critics of historical époque: inevitableness of
culture changes in XXI century”. Besides the compact and exact characteristic of contemporary
problematic of culture analysis it contains quite actual definition of culture: culture as social therapy.
This definition in contrast to two structural definitions, that we gave above, can be called
"teleological definition” ' |

If the notions "net culture" and "energetic culture" obviously answer the question "what is
culture”, then definition of Nalimov answers the question "what is culture for?" or probably "what
should it be?"

Yet, introducing this definition V.V.Nalimov recognizes, that it assigns some ideal, from which
contemporary culture is quite far. "Culture of our days is indebted to contemporary man. Its key-
senses, that are enclosed in Faith, Science, Art do not act in collective consciousness. Future
historians probably will hardly decide how to determine our culture, where command machines and
money: "the culture of machine" or "the culture of money?"".

Now let us turn to the position of J. F. Liotar about two types of legitimations: legal legitimation
and scientific legitimation. Indeed, despite all aspects of decentralization and fragmentation of
culture, that were mentioned above, still exist the institutes that are in charge to standardize the social
life and to verify the cultural expressions.

In compare, for example, with XVI century, the situation has really and radically changed i.e. in
liberal societies nobody can be condemned to death because this or that scientific hypotheses.
However one hypothesis, proved by empirical data can win a Noble Prize and widely invade into
culture through consequent "descent" from academic formulas through science-popular brochures to,
for example, the scenario for science fiction movie, At the same time another hypothesis may remain
the property of very narrow circle of professionals, -

The most topical problem of contemporary culture is how to create a cultural situation in that
your own voice could be heard, there your voice will stand out against a background culture's "white
noise". This 1s a problem for the people of science and for the people of art, to say nothing about
individuals that are repressed by institutes of legitimation, i.e. for the subjects of oppressed social
group.

Thus if we really accept the theoretical calculations concermng "deviative thought”, that is an
invariant of cultural dynamic's processes, we need to point out this thought's presence in
contemporary culture. From the other side, if we accept, for example, the argumentation concerning
"the end of the history" and other types of "secular eschatologies" (M.S.Malachov) by way of the
most principle for contemporary culture, we will have automatically to refuse the notions about
"deviative thought” because in situation of cultural homeostasis, that is described by mentioned
concepts, the dynamics can be understood only as a process of economical and social indexes
changing in the limits of "frozen" system of value orientations (or just of system, that exclusively
slowly evolucionates). -

Let us consider the last statement in some more detail: in the strict sense of the word, the
concepts of "the end of the history” deny the possibility of singular changes in culture and say
nothing about possible changes in systems of value orientation in wide periods of time.

' Opunpux Kn. O GyHKuMsx 0aAHON MbICAUTENbHOH durypsl. // Bonpocs! punocopun, Ne7-8, 1994. - ¢,50.
" Hanumos B.B. Kpuruka HCTOpHYECKON 9MOXK: HEH3BEKHOCTh CMEHB KymbTypsl 8 XXI sexe. // Borpocss
unocoduu. Nell. 1996. - ¢. 71.

122



_be_ce‘;f tiqm Owu"f p?‘fjf of ‘v’_ie'\#{_exa;c,tl.y singularity and catastrophic tension of culture run risks to

k. alhe ? S P”.“"‘P*e characteristic of future, XXI century culture. The problem is that despite

“ei;g:i?epﬁggez‘?ég aigl:f;tl?mg o e ol Sy oenteripony sultre; Sers: te: et dnd
still quite strikingly expressed.

In. fact, the basing the innovative doctrine, that was demanded by former cultures with no
dependence on real innovative intentions of the doctrine is now not obligatory.

| Fr'on} year to year the possibilities are getting wider. Quickly throw over the grandiose capital
ftiopmroffsl:r;c:(zhﬁg;??ﬁ at_:)-rzor}firm some polit‘iqal point of view with rightly arrangeo! @edia materials,
. HUS gton some kind of global course or program (not only political, but cultural
in any sense of this term) is something very practicable.

So, notorious "American style of life" and artifacts of American culture one by one started to
conquer all opened or partly opened cultural markets of the World cultural system.

The same way, correctly using the peculiarities of net cultures, the group from few hundreds of
“deviants” could, in theory, successfully deconstruct the state infrastructure of USA if such attempts
and such "groups of risk" would not spied on by security services by USA and Europe.

These examples are to emphasize the following assertion: to convert the thought into action and,
backwards, to convert the manipulative actions into mental structures in our times is more easy than in
any other periods of history. This is why deviative thought starts to be important
evolutionary/devolutionary factor of culture.

Everything here depends on what concrete doctrines and with what concrete purposes can be used
by what corporate structures (or "nets").

In the light of assertions that made, it seems very interesting to look over the problem of
dualizyng deviative thought. This "dualistic" pattern of binarization is still dominate in some fields of
European mentality. It is still can be actualized (the last evidence of it is the results of last elections in
Austria: 20 percents of votes for representatives of party with political program of National-Socialist
party). o |

Rationalizing deviative thought, which sometimes could accompany or precede the actualizing
the pattern of dualistic thought nowadays is significantly substituted with technological praxis, in
particular with such practices as application of the achievements of science to production, the
technical inventory development etc.

In the other hand, as far as the science remains the base legitimative institute in the sphere of
truth, the rationalizing thought could hardly be imagined as "deviative" one, cause the culture, in
general, is still remains at the mercy of rationality discourses (i.e. discourses of expediency,
pragmatics, resources saving, "cost approach” to the objects of art and culture and so on).

Eventually, the transcending deviative thought, as, for example, Russian History of XX century
showed, can make conditions upon principally various morphologies of culture, depending on what
axiological content was putted into concrete deviative doctrine.

Transcendence of present binaries in culture can be executed in a context of "love ethics” as it
was, for example, in early Christianity. In such situation left and right members of binary are not
annihilated, but overcame and synthesized.

However, transcending of the binaries can be realized in a context of "hate ethics" (for example,
in communism of nazism), when one of the binary's member should be destroyed or at least repressed.
In mentioned case transcendent deviative thought (that in this case can be called "substitutive” or
"replacing”) partially comes into the background of ideas by totalitarian "’Bo‘lshev'iks" regime, that- is
frequently called “demonic mystics". So, "the denying the hierarchy principle in ac':cordar?ce Wfth
Sartre's theses "as much people as much truths” or the substitution the cosmic hierarchies W.lth
hierarchies of mass ideologies, leads mankind to demonization of human existence and to destroying

the spiritual basics of culture™".

" pmomenkpan M A. Beeaenne B raocodnio NOAMEHSL. — M.: Becrb-Bumo, 1994, - ¢.50.
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PA3IEJI 5. COBPEMEHHAS ®NJIOCOPUA

PART 5. CONTEMPORARY PHILOSOPHY

Irina A. Zherebkina

"BEAUTIFUL LADY" AND JOUISSANCE FEMININE
IN FIN-DE-SIECLE RUSSIAN CULTURE

"Beautiful Lady' as a construct of woman’s subjectivity

The construction of the Beautiful Lady, or Fair Lady, or Eternal Femininity is one of the major
constructions of a woman in the Russian culture at the end of 19 and the begining of 20 century,
which was representing in psychological novels of the famous Russian writer Fedor Dostoevsky and
one of the famous Russian poet Alexander Blok in his "Verses to the Beautiful Lady" (Stihi k
Prekrasnoi Dame).

But what does this construction mean in Dostoevsky writing? First of all this is-a construction
of a hysterical woman.The problem of women's hysteria is one of the major problems Russian culture
faced in the late 19™ century. Dostoyevsky was one of the first writers to discover this phenomenon.
He fixed this phenomenon in his famous novels in various images of the “"female Russian soul".
Hysterical woman, it turns out, is the "real" Russian woman with her "genuine" female soul.
Dostoyevsky’s novels introduce a whole range of hysterical women's characters, whose world is
divided into two major states, those of an extreme despair (and therefore, disparagement) and an
extreme exaltation. The inner incompatibility of the woman’s desire that finds its expression, in
particular, in numerous changes of woman’s masks is the major characteristic of hysteria. The woman
says one thing, does a second one, and desires yet a third one. To take one example, one of the most
well-known Dostoyevsky’s heroines Nastasya Filippovna (novel "Idior”) unceasingly switches from
the state of suffering to the state of excitement and challenging destructive behavior.

During the period of symbolism in Russian culture (1890s - 1910s), the notions of the "female
soul", subjectivity and body are actively reinterpreted. First of all, the ideology of Beautiful Lady
rejects the notion of reproduction in sexuality, replacing this notion with the concept of revival, and in
the search for its highest forms interprets the variance of sexual practices as an alternative to the
traditional family. Adultery narrative plot that exposes the everlasting suffering of the "female
Russian soul" became one of the principal love narrative plots of this epoch. For instance, the novel
"Anna Karenina" by Leo Tolstoy entailed an inescapable temptation of the adulterous transgressive
relish provoked by Anna’s "female Russian soul”, the temptation that by its intensity of pleasure
overrides the powers of the social punishing practices employed against it. Although the example of
"Anna Karenina" simultaneously demonstrates the collapse of hopes in the relationships that shift
from the state of adultery to marriage the power and magnetism of the prohibited passion make Anna
one of the most popular women's characters of the Russian literature. ,

Why during the epoch of Russian symbolism did the experiment of love relationships develop
so tragically? Why did all the paradoxes and obstacles of the structure of love as a phenomenon come
up so plainly no matter who participated in this love and was involved in it?

Lacan in his seminars devoted to courtly love and the figure of Lady in it underlines the
paradox of postponement that represents the paradox of the courtly love: whereas the desire of sexual
relationships is considered to be the "official" desire of love, in reality there is nothing more
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frjg}:{e'?;'-’g .for.the §ubyect of love then the Lady’s intention to realize this desire. In actuality, the
single thing the. sgbje-ct expects from Lady is the next command about postponing. That is why the
image of Beautiful Lady (Prekrasnoi Damy) in Russian culture is split into the "Eternal Femininity"
on the one hand, and the "Radical Evil" on the other. This is precisely the way in which Russian
Cu]t'UT{? interpreted the main image of the "Beautiful Lady" of the Russian symbolism epoch Lubov
Dmitrievna Blok, the wife of the famous Russian poet Alexander Blok.

"I cannot love you..."

) In the gi.ven context let us examine this famous love story from the history of the Russian
literature. Thls.story concerns the love towards the "Beautiful Lady" of two poets: Alexander Blok
(the l?.t.usb-and who devoted Verses to the Beautiful Lady — one of the most well-known love cycles in
the history of the Russian literature — to his wife Lubov Dmitrievna Blok) and Andrey Bely whose
love to the "Beautiful Lady"/Lubov Dmitrievna Blok was the preeminent love in his life.

At the very beginning of their marital life Blok told his wife that she would not be his only
woman, that he will occasionally leave her for others (including prostitutes), but she will stay his
"Beautiful Lady" for ever. Moreover, Lubov Dmitrievna Blok (L.D.B. in Bely’s memoirs and poetry)
knew that i1t was not only herself who had served as a prototype for the "Beautiful Lady" when the
famous poetic cycle was being created. It was also true at that period that poetry no longer represented
mere love lyric verses for Blok. It became rather the "philosophy of cosmism" that was addressed to
the Woman generally more likely than to a concrete woman. Nevertheless, everyone in Russian
culture interpreted The Verses to the Beautiful Lady as a real grand story of the poet’s love to his
young wife. Their wedding as a husband and wife was perceived as a continuation of their
extraordinarily unique love story. Consequently Lubov Dmitrievna Blok did not disappoint anybody
about it. Moreover, in her memoirs Byli i Nebylitsy o Bloke i o Sebe (Bremen: K-Press, 1979) that
have been written many years after Blok’s death, Lubov Dmitrievna Blok elaborates on and adjusts
the texts of his diaries and verses in the way that would contribute to the representation of their
relationships as those of a poet and his Beautiful Lady. That is why one can detect a contradiction in
her memoirs: on the one hand, she hates the image of the "Beautiful Lady", for it prevented her from
being a "woman of blood and flesh" in her relationships with her husband; on the other hand, she
carefully relates the real love story to the verses of the Beautiful Lady, explaining the real crises and
rises in the real relationships between them through the verses.

What was the meaning of this symbolic predisposition to the "Eternal Femininity" and the ideal
of the "Beautiful Lady"? L.D.B./Lubov Dmitrievna Blok does aspire to represent herself as the
"Beautiful Lady". However, knowing that this is not true "inside of her”, she attempts to receive the
confirmation of her capability of being loved and of being a real love object and not an "empty" one
from others. That was what L.D.B. needed Andrey Bely’s love for. That is why she needs others’
proofs that she is the Beautiful Lady. So she wishes to receive an assurance of her feminine value
through Andrey Bely’s love. Thus it is important for her to know whether he loves her "herself”
personally as a real woman and outside the place of the "Beautiful Lady".

However when he did fall in love with her, her desire was brought to its end.

Here we are confronted with a contradiction in L.D.B.’s position: she wants Bely to love her “as
she is" and simultaneously as she is “more than she herself is”, that is as the Beautiful L.ady,. the muse
of symbolism in Russian poetry. This perverse task creates the impossibility of the culmination scene,
i.e. sexual relationships between them: sexual relationships with Bely become unacceptgble for
L.D.B. once the image of the muse of symbolism, Beautiful Lady disappears from these relationships
and she appears as a "woman of blood and flesh”. |

So she rejected him and returned to her husband. Having re_tumed’ to her husband, L.D.B. choosc?s
nothing, prefers to completely refuse love in her relations with Bely in order to keep her phantasmic.
place of the poetic Eternal Femininity, Beautiful Lady. | .

However, L.D.B.’s problem lies in her unwillingness to accept the symbolic nature of love .11._n1\mg
her and her husband. She desires the love in which real passions would be present, In which the
“emptiness” would be filled and have names from her husband's p-getry: the Bgaun’ﬁd Lafiy, Srr?nﬁe,rf
Solveig, Snow Mask, Carmen and others. She desires to be everything, she desires to realize herself as
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a real object of love. And when she appears unable to do it in her relationships with either Blok or
Bely, she utterly quits these relationships.

"Adultery': jouissance feminine?..

Let us compare two types of woman’s reflections in the mirror: the first one is that of Valery
Brusov, Russian symbolists writer from the story In the Mirror (1906); the other one belongs to
Lubov Dmitrievna Blok in her memoirs Byli i Nebylitsy o Bloke i o Sebe. In Brusov’s story the mirror
with a woman’s mirror image functions as a reflection of woman's subjectivity with all its doubts and
weaknesses. Eventually, the "real woman" in front of the mirror changes places with her mirror image
having allowed the image to become the other.

The mirror image of the self and one’s body, which was created by L.D.B. in her memoirs differs
in principle. She admires her body, she loves it, she sees no imperfection in it, and the only thing that
she regrets is that this naked body with loose hair in front of a mirror with candles 1n a dark chamber
of parents’ home cannot be displayed to others. As we see from the memoirs, later it was not
displayed as such to Blok as well. It was only much later that L.D.B. fulfilled her dream with a large
number of lovers whom she writes about in Byli i Nebylitsy...

These two descriptions of woman's subjectivity represent two different women's behavior
strategies: neurotic and psychotic. A neurotic is one who is prone to feeling guilty and is therefore
never satisfied with him/herself. A psychotic is one who interprets him/herself as a flawless creature
(she considers her mirror image equally flawless comparing herself with Botticelli’s madonnas) and
practically does not need to be appraised by the Other.

Freud interprets the structure of female sexuality through the structure of guilt. The woman is
guilty because of her sexuality that is hidden behind the notions of morality and domestication.
Female hysteria — a signal of what is suppressed by society and culture — indicates the hidden
sexuality. Eventually Freud admits that he is not able to help woman to cease being a hysteric (for he
is incapable of helping her to actualize her sexuality overtly; he can only explain it to her). The
"Russian paradox" of woman’s guilt solution represented in L.D.B.’s memoirs lies in another method:
L.D.B. merely realizes her sexuality without any restrictions at least, which liberates her from the
feeling of guilt (instead of involving her in this feeling as it should have according to Freud) and from
any doubts about her own self. The only thing she regrets in Byli i Nebylitsy is that she has not done
so earlier and did not couple with Andrey Bely on the notable day when all the hairpins were taken
out of the hair..

L.D.B. in thxs position becomes "the woman that is wanted by all men". After her love affair with
Georgy Chulkov to whom she gave herself on the day of her father’s (the famous chemist Dmitry
Ivanovich Mendeleyev’s) death, L.D.B. loses any doubts about whether she is loved as a "symbol" or
as a "real" woman and whether she is indeed the "Beautiful Lady". On that night she did become the
Beautiful Lady.

What kind of exchange gesture did she commit? On the night when she gave herself to Chulkov
she replaced her spiritual (symbolic) status of the "Beautiful Lady" for a bodily extra-symbolic status.
Obviously, she was strongly impressed by her body and its sensations. She started to experience
orgasm, while her closeness with her husband had lasted only during four months after their wedding
— very seldom, hurriedly, and had been marked with her husband’s reluctance (according to her
evidence from Byli i Nebylitsy...)

What did it mean to become the Beautiful Lady, i.e. to occupy this place at this time in a bodily
sense? First of all this meant to escape power of "literature”, power of poetry and words that were
incarnated for her by the poetry of Blok and Bely. Her first lover Chulkov, for example, was a poet
and writer too (as Blok and Bely), but his being a man of action was his foremost quality: he was the
inventor of the "mystic anarchism" in Russian culture that he tried to realize in his theater and
political activities. In comparison with the two previous men of hers he could not possibly bear the
title of a "Russian poet".

Let us note that during all her life L.D.B. was excluded from the order and level of language. In
her youth, poems are written and conversations are lead by Blok. She is silent as well in the
conversations of "Argonauts” who interpreted her silence as mystical. In her Byli i Nebylitsy...she
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ali:"r;?zfigai:ﬁsse; ltlhit she has never been able to chat and flirt unlike, for example, the sisters
[a-;q .m méat ev...f . .-er‘ hf:g she cgmmlts bodily gestures: wears rosy dresses, brushes her hair,
Eu oid cr performances and recites her husband’s poems. Declamation and gesture replace the
) .V‘Vlhgt ;cl}es .adl..xltery" mean m tbis topology of desire? It means a mere performing of one’s
?atu-r? _ 0 1y func-t1=ons. Characteristically, in her memoirs texts L.D.B. is not afraid of elderliness,
erp-g e ?g]:n.g. what become-s. a tragedy for other woman is not significant to her, because there is no
p;)mt of the Q‘t'hcr that c-ol:xld make an assessment or pronounce a sentence outside her. Having felt
t -\:1t the ’O-the_«r.‘ Great!Russralil Poets" Blok and Bely ceased to guard her "real" body and her "real" self
; shglshppedlmt? this opening. The feeling of guilt was annihilated by the absence of the fear of
pumshmen.t‘: the Beaut.xful Lady" broke into a simulacr of the Beauriful Lady - the main female object
of t.h-fa Ru.ss.;-an- culture in the begining of the 20 centure - and an adulterous "body without organs” in
her life and her memoirs. |

H-Qwe‘v-er, it is of prime importance that she was happy against the background of her unhappy
and suffering husband’s life.

Th—e-re is no guilt,‘ no doubt, no ambiguity of split subjectivity. Is it this pleasure that embodies the
famous feminist utopia: jouissance feminine? Is this the authentic woman's subjectivity and "genuine
female Russian soul"?...

O.B.Xpabposa, B.B.Ilikooa

COECTBEHHOCTD B UCTOPUKO-KYJIbTYPHOM KOHTEKCTE

Hac uHTepecyeT cMbicn cobeTBeHHOCTH. Y KONk ckOpo peub O cMbicrie, HapoOHO HauaTh C
BOMPOCA O TOM, KaK CMbICA MosiBasercs. BenoMUHaeTes OYeHb XHUBOE OOCYHKASHHE NTUTEPATYPHOrO
npou3seaeHus u dpasa, 3a1yMUUBO MPOU3HECEHHAA OAHMM €€ YyHACTHUKOM: "HMHTepecHo, a 4To Obl
ckasan 060 BCEeM 3TOM aBTop, OyAb OH ceruac B 3TOH komHaTe?". Cka3aBlUMH CHE, MOXKET ObITh, CaM
TOrO HE OCO3HABAS, MCXOAMN U3 KOMMYHHKATHMBHOWM MOJENM CMBIC/A, CyTb KOTOPOH B CIELYIOWEM.
ABTOp, BOBKENAB YTO-TO CcooOuumy MyONnKe, BbIPAXKAET 3TO umMO-mo B TEKCTE, W NANCC NEPEA
YUTATENIEM BO3HUKAET 3a1aya — BbISBUTH 3TO, OOHAPYXMTb, OTKPbITh. [1pH TakoM NOHWMAaHWU aBTOD,
pasyMeeTcsl, U €CThb BLICIUMH CyApsd B AHCKYCCHAX 06 ucTonkoBaHUK. Mogens ara OeaHa. Ponb
yUTATENS 34ech MOAYMHEHHas. B nyullem ciy4ae npoH3OHAeT NOBTOPEHWUE MbIC/IM aBTOpA B rOJIOBC
untatens. He Gyaer, sbipaxascs B ayxe M.M.baxTtuha, npodykmugnozo cobvimus. Tlo npyroi
MOZEAMN CMBIC/ POXKAAETCH MPH BOCNIPUATHH TEKCTa, a aBTOP CUMTAeTCA PaBHOTIPABHLIM YHaCTHHKOM
HcTONKOBaHWA. Ero BepcHa MOXKeT ObiTh TOJILKO y4TeHa ApYrMMH yHaCTHHKAMH, HE Gonee. OTa
BTOpas MOAENb OCOOEHHO XOpOowWo paboTaeT, KOraa CO3NAHHE TEKCTa H ero HWCTONKOBAHUE CHJIBHO
pasHeceHbl BO BpeMeHH. TOrAa OKa3biBaeTCA, YTO cnoco6 NOHHMAaHKS 33aeTCa KyJbTYpPOH.

Ecnu Temepb HauaTb PasroBOp O COOCTBEHHOCTH, TO MPEAMETOM HCTOpUYECKN BApWUATHBHOIO
UCTONKOBAHNWA MOXHO B3ATb [OHATHE "umeTh". UTO 3HAUMT wumemb — BOT BOMPOC, OTBEHad Ha
KOTOPbIH Mbl BOOOLIE MPOSCHAEM CMbIC] coBCTBEHHOCTH. BOCTOMIb3yeMCsl HCTOPHUECKOH CXEMOH, rio
KOTOpO# eBponeiickas KylbTypa HOBOH 3pbi RpOXOAMT TPH yTana pasBUTHUA — XPUCMUAHCKUY,
GypoKyasHblit U 2YMAHUCUYECKUL. M nonbiTaeMcsa Moka3aTh, Kak QO0/0CHO OTBEHATh Ha BOMpPOC 06
LUMeHUU B KOHTEKCTE KakAOM M3 COOTBETCTBYHOLIMX KYJBTYP. [peanoxeHHas TEPMHUHONIOTHS,
pasymeeTcsi, He MOKET ObiTb OCTaB/ICHa e3 pa3bACHEHHUA. YK O4eHb CTPAHHO BLINIALMT STOT PAA. Fj
aeno B caeayrouiem. Esponeiickas KybTypa HOBOI1 3pbi XapaKTepHu3yeTcs NOCIEA0BATE/IbHON CMEHOH
npeameTa gceobujeco unmepeca - Bora, [pupoasi ¥ Yenoseka. DTH TpH KOHLENTA KOHCTUTYHUPYIOT
TpH BHAA KYJIbTYPbL. | 5 . o

Xpucmuanckas Kyaemypd. "[lpoaait umeHne TBOE ¥ pasjiiail HHULIAM® = BOT uzaecmbmncos"e'r
JOHOLLE, CTIPOCHBLIEMY XPHCTa, HEro €LLE HEAOCTACT CMy, eCJI JKMBET OH CTPOro M0 3aMnO0BEAAM. Id.
6yaeuib WMETh COKpOBHLIA Ha nebecax", — aobasua XpHUCTOC. hflb: 3HAEM, YEM AEN0 KOHUKIOCH. He
noa cuay toHoie ObL10 paccTaTbed C Gonbluum MMeHueMm. beceay CiyiluarOT YHEHHKH Xpucra,
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HAVMIOAAIOT OTOWEErO ¢ Nevanbio HOWY, W cieayeT Buloa Yuureas: "Tpyano Goraromy soiru
B Haperso Hebecenoe™ (Md. 19, 21-23). U panee cneayror Hactaenenus. He 3aborbrecs 0 3emMHOM,
“ure npexae Lapersa boxusa v npasast Ero”, a marepuanbHoe, Tak CKasaTh, MPHIOKHTCA.
"AKuiub venopeka He 3aBUCUT OT U300unua ero umenua” (Jlk. 12, 15). Takum obpazom, HecTaxkanue
MATEPHANLIIOrO, COKPOBULLL HA 3€MNE — BAXKHENLIUA UMNEPATUB XPUCTUAHCKOrO YYSHHUA.

Ilpu BCelt npocTOTE 3TOM NMO3UUMKU HE BCE 3[E€CHh ACHO, U Cama no3uuus, eciid 6pates ee KpaitHw
popmy — acketusm, noasepraercs Kputke. "llpasuna ackeTu4eckod KU3HM HE MOryT ObiTh
yHUBEpCcanbHO obsA3aTenbHON HOpmo”, — 3ameuaer Jliomsur ¢gon Musec. [4, 261]. Wnaue rosops,
KTO-TO 10JKeH padorarh, 4TOOLI aCKeT MOF XHThb noaasHuem. Ho aprymesT "a ecnu Bce CTaHyT
acketamu'', yKasbiBatOUMi HA HEBO3MOXKHOCTb TAKOTO COCTOAHMSA U, CTano ObITb, HA OLIMOOUYHOCTL
AKODbI CaMOro yuyeHus, He umMeeT cuibl. [la, XpUCTHAHCTBO UMEHHO K 3TOMY MPHU3LIBAET, HO 6Ce He
cmauym — BOT B 4yeM Aei10. He cTaHyT, NOTOMY 4TO OHM — JIKOAM, T.€. CYLIECTBa, XOTH ¥ HaAeIEHHbIE
AYXOM, HO T'pexoBHble, Ciaabbie. DTO yTBEPHKAECHUE. YTO BCE HE CTAHYT, MOTOMY YTO He Mozym, He
OTpaXKaeT HEeKYHD TEXHHWUYECKYIO  HEBBLINOMHWMOCTb MpPaBMA  aCKeTHYECKON  ku3uu. OHO
MPUHLMNHANBHO, UOO NOAYEPKUBAET MJIOTCKYIO NPUPOAY YENOBEKa.

Esanreabckuit TekCT O OOratcTBe MOMKHO WHTEPTIPETUPOBATbL W BO BIOJIHE MOAXOAALEM 114
cospemeHHOro 4enoseka cmbicne. CkasaHo — "uwure npexae Llapcrsa Boxusa". Oto "npewxae"
OTKpPbIBAET BO3MOXKHOCTb TAKOW WHTEPNPETALMU: ECIIN XKUThL Tak, 4To novck LlapcTea Boxus ctaHeT
[1aBHbIM, MEPBUUHbLIM, TO BCE Aena OyayT uatu yenewHo. U Oyaer GoratcTBo MaTepuaibHOE, HO OHO
He OyaeT uenbto B cede, MbICIU O A0X0AE W NpUObLLTH HE OyayT LUEeJIUKOM 3aXBaTLIBATL CO3IHAHHE.

CnoxHee NoHATL, UTO ume Obl TOT HOHOLA, NpoJalt OH UMeHUEe U pa3fai Humum? YTo 370 Takoe
- "llapcTeo Hebecnoe", kyna TpyaHo BoiTu Goratomy? Ilo-BuaumomMy, umeetcst B BUAY oOpeTeHue
0co0Oro COCTOSIHUA CO3HAaHWA, KOrAa OCYLIECTBJEHA B AOCTAaTOYHOW Mepe nobenda yenoBeka Han
ABYMS (PYHAAMEHTANbHBIMH CTPACTAMH — QAYHOCMBIO W 20pObiHel, DTU CTPACTH paspyLUUTENbHEL,
OHW, Kak Obl OOBEAMHSAACH, JAEMAIOT YENOBEKA ONEPXKUMBIM TeMm, uTO oTuel JpeBHeil Llepksu
Ha3biBaAu Quaasmuen (philautia). Ilo cnosam cospemenHoro 6orocnosa Onuebe Knemana, peus uaer
0 '"camoM00WKM, SrouLEHTpU3Me, BbipbiBalomieM Mup y bora, utobbl 3aBnageTb WM camMoMy H
npespaTuTh OnMkHero 8 Bewp" (2, 132].

[IpoTHB TaKkoro OTHOLIEHHUA K ONHXKHEMY, — @ 3aMETHM, YTO SBHBIM BBIPAKICHHUEM €ro ABNAETCS
pabcTBO, BeKaMy CYLUECTBOBABLUEE JIEralbHO, KaK COUMANbHBIH HHCTUTYT, M O CHX [Op
CYWECTBYIOLIEE HE JNIErajibHO, KaK MPEeCcTyn/eHue, — HaNpaBleHO XpUCTHaHCKoe yuenue. Ho, mno-
BUIAMMOMY, FJIABHOE 30€Cb — HE NPEBPATUTL B BEllb ceOs, T.€. HE MOMeLIaTh AYLY CBOK) B 3€MHbBIE
cokposuia. Unu pacnpeomemums cebd, ecnu 310 yxe npousowno. Torma uyenosek "Gorareer B
bora". OH neHCTBUTENBHO UMeen, HO UMEHHE ITO HE MaTepHaNbHO, OHO €CTb "MpPaBeAHOCTb, MUP H
pagocth". "KTOo ux umeer, Tor, 6e3 comHenus, Haxoaurcs B Llapcree boxkmem", nucan Hoaun
Kaccuan [1, 215].

Bypacyasnwas xymemypa. TloHstue "GypkyasHas" MCnons3yercs 37ech HE B MOJUTHYECKOM
cmbicne. [Ina Hac "Oypxya" 3HauMT — ropoxkaHuH, Groprep. ['opoa, eBponelickuii ropoa, ckaxem,
XVY1 Beka, — 310 ocobas arMocdepa, B KOTOPO# poxkaaeTcs HHTepec K npupode, GopMUpyeTcs
Hamypanusm Kak MupoBO33peHue. HMurennexryansi Takoro ropoma, OTOPBaBHIMCH OT MPHPOMLI,
CMOTPAT Ha Hee CO CTOPOHbL. TONbKO Tenepb, HaxoAACh B YCAOBUAX eHeHaxooumocmu (3abaBHbii
BbILLES OOOPOT), OHH OOPETAIOT CNOCOBHOCTb noHAME Npupony. Ouu NGST Bce ecmecmeennoe, OHU
BUIAAT JIIOACH, TPYAALMXCS HE Ha 3€MJIE, 2 B 3aMKHYTOM NPOCTPAHCTRE, NMPHUEM, H3-3a MHOT000pa3us
BUAOB ACATENbHOCTH, HE BaXCHbIM CTAHOBHUTCA npedmem Tpyna. OT HEro MOXKHO abCTparipoBaTsCs W
COCPEAOTOUMTh BHUMaHWE Ha camoM mpyoe. Tloasnsercs mpydosas meopus cobcTBenHocTH. Ilon
COOCTBEHHOCTBLIO B 3TOM TEOPHM NOHUMAETCA BCE, K YeMY NPUKOCHYJICS YeJIOBEK MOCPEACTBOM TPYAa.

- D10, cTano ObiTh, — MarepuanbHble OOBLEKTHI, KOTOPHIE BLIAEAAIOTCS M3 COCTaBa MNPHPOALI W

CTAHOBATCH uacmolo venoseka. [locpencraom Tpyaa uenosexk kak Gbl pacinupsieT cefs, cBoe Teno, B
npupony. To, 4TO WMMEHHO A, uvepe3 mor TPYA MNPUKAcaloch K MPUPOAHOMY TeNy, HCKIIOYaeT
BOZMOIKHOCTL /U1 OPY2020 NPUKACATLCS K TOMY K€ Tely. |

3aech y)xe BUTaeT Ayx rnpasa. MoxxHO yTBepiaaTh, 4TO COCOCTBEHHO NpaBo, hopMalbHOE, HITH,
KaK rOBOPWUAM pUMIIAHE Jus SITICtum, BO3HWKAET TOMBKO B TOpOLe M TONLKO B CBA3H C
cobcTBeHHOCTBIO. B ropone kuByT no Gonbulell 4acTH HE3HAKOMbIE APYr APYry, Ciy4aiiHo
cxoaswmecs auya. HesHakoMcTBO ¢ HEOOXOAUMOCTHLIO nopoxaaceT dopmanshbie OTHOWEHHSA, IS
KOTOPbIX MOpaib, 00bl4ali Kak PErynsTopbl CTAHOBATCH HEAAEKBATHLIMM. 3[€Ch Ke, ¢ MOABACHHE
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E“Ulﬁﬁwﬂ_a KAl LA, POXKAACTCA COOCTBEHHOCTL B €€ NOANHHHOM BMAE — YACMHAA COGCTBEHHOCTD
000uie roBOps, "cOBCTBEHHOCTL" M "4aCTHOCTL" — CUHOHMMbI. DTO He g |
e . 3HAYUT, YTO HE MOKET ObITh
CODCTBEHHOCTH KOANEKTUBHOM nau obweil, Ho Tonbko PUUC

AR W R .(uc*ro.puqecm W JIOFM4ECKHU) MOCsIe TOrO, Kak
M C HHOCTb WAKM 4acTHan coOCTBeHHOCTL. Ee npoucxoxaenue npocnexeno
- aMn TDYyNOBOH TEOPHU CODCTBEHHOCTH, KOTOPBIE MCXOAWAM W3 TEONOrHYecKO
HeToprueckoro npouecca, Mo 3toit Mmonenu b . _ AEARAL
| | | OH MOAEN bor nan Mup JoaaM B obLiee nofib3oBasue unm "scem

. : al ;
yenoseyecTBy coobwa" (I.JIokk). DTO COCTOSHHE elle He Npeanon i J
roBops, ODCTBEHHOCTb NOABNSETCA TOrAa, KOT PeArionaracT cobersentocte. Ctporo
HTANBHAYAIENG CHOMM e QTo i .Bcém C; Ilaé HOH.B;?HWCS! CpeACTBO npuceausamsv, T.€. AENaATh
Ty e éTO’ech e foﬁ:z ma. aKUM CpEICTBOM ABAAETCA mpyd — YCHUNIHE
iR mili ot oﬁ'm'ée o o o0 614 MPUHAAJICHKUT JIMMHOCTH, U TO, uTO Oyny4H

AN leH1e, 0OpasyeT COOCTBEHHOCTb.
) H-aTypanM?.rst MaHupecTHpyeTcs B TBOpuecTse nosaHero K.Mapkca. Tlonnmanue yesioBeka kak
CH/bI NPUPOALIT, OIPEACIEHHE TPYAA KaK BO3ACHCTBHS HA NPUPOAY NPU NOMOLUN OPY M, MONbITKH
BLIMMUC/INTD, CKOJIBKO 3HEPruu B Kanopuax noTpeOdHO Teny Tpyasuierocs 3a paboumii ieHb — 3TH M
MHOTHE APYTWMX (aKTbl XapaKTePU3YOT HATYypPaJIUCTHUECKOE MblLIASHHE, [NaBHEIM OOBEKTOM
COOCTBEHHOCTH TMPW STOM OKAa3biBatOTCA CPe/CTBA NPOU3BOACTBA. A cama COOGCTBEHHOCTH
OTMpeAeNAETCA KaK IOPHANYECKOE BbipaXKeHHE NPOU3BOACTBEHHBIX OTHOLIEHH,

I'ymannuemuueckana xyaomypa. IlponunuarensHbiii [[JIokk nan yHuBepcasibHOE oOnpeneneHue
cobcTBeHHOCTH, COOCTBEHHOCTb 4E€NOBEKA — 3TO €r0 JHCU3Hb, ¢60000a w umywecmeo [3, 310).
['paxxpaHckoe o0uecTBO — OOWECTBO COOCTBEHHUKOB, €r0 UMb — COXpaHeHHe COOCTBEHHOCTH.
[lonuTHueckas BAaCTb — 3TO MPaBO CO3JaBaTh 3aKOHbI [Ajid "pPEryJMpoBaHUs M COXpaHEeHus
cobcTBenHocTu". Crano ObiTh, cobctBenHocTs y [.Jlokka - ¢yHaameHTanbHas, W MNpUTOM
€NAUHCTBEHHAA, KaTEerOpHs, CXBaTbiBalOWas BCK AKCHOMATHKY MOpPabHOH MW  [OJIMTHHECKOMN
dunocopun. Onpenenenne [.JIokka noaxoaut v A8 TYMAHUCTHUUECKOW KyJbTYpbl, B KOTOPOH
aKLEHT CMEUlaeTcs Ha 4€/10BeKa KaK TaKOBOro. 3Jech YeNOoBek umeem TONbKO cebs. Bece apyroe —
ManOCYLLECTBEHHbIE MOAPOGHOCTH, BO BCAKOM Clyuyae — HEYTO BTOpHYHOE. MHTennexryanbHas
COOCTBEHHOCTb, YENOBEYECKWH KanuTaj, WHBeCTHLUMM B cebfd — ITH TMOHATHSA B OUCKYpcax o
COOCTBEHHOCTU B TYMAHWCTHYECKOW  Ky/lbType  HAYWHAIOT  BBITECHATE  TPAAMUHOHHBIC
HATYPAJIMCTHYECKHAE KOHUEeNTbl. B 3TOH KynbType AOMHHMpPYET HOBbIH THI CREUWAIUCTA. Jto -
consultor, 4enoBek, 4bsi COBCTBEHHOCTb — 3HANUE, ONTHMH3UPYIOLIEE AEATENLHOCTL Mtodoro Tuna. He
rpAneT U MUP TOTABHOTO KoHcaarmurea? Mup, B KOTOPOM MaTepUabHOE MPOU3BOACTBO, JTULICHHOE
npucyTcTBHA paboueit CMabl, CTaHeT NPUAATKOM WHAYCTPUW 3HAHHWA, B KOTOPOM COCPEAOTOUUTCS
WHTeNeKTyalblasd cuna. Pabovas cura — KOHUENT HaTypajiusma. K.Mapkc, He 4ypasBUIMACA
XydOXKeCTBEeHHbIX 0OpasoB naxe B "Kanurane”, He CAy4aHHO OMUCHIBAET HaHATOro pabowero, xak
noHypo Gpeayuiero 4enoseka, KOTOPbIH NPOAas Ha PbIHKE CBOIO COOCTBEHHYO LLKYPY U 3HAET, UTO €€
6yayT aybuts. Y untata u3 Apucroress OyAeT 34€Ch yMECTHa: "y GefHAKOB OBbIK CIIy>KUT BMECTO
paba". Cuna npupoabl BOTUIOIEHA U B TOM, U B ApyroMm. Ho B ryMaHHCTHYECKON KYNbTYpE 4€/IOBEK
3anelicTBOBaH M B AeNoBOi cdepe CBOMMH COOCTBEHHO YeN06eHEeCKUMU KAUeCmeamu. OTH KayecTsa
cyTb ero cobGcTBeHHoCTb. B ycnosuax, Kkorna AOMHHHDPYCT usyueckuii TPyA, UeJOBEK
MpeacTaBAseTcs 'HEMOCPEACTBEHHO npupoonsim  cywpecmeom”  (K.Mapke). I'ymaHucTrHyeckKas
Ky bTypa 3a[aeT MHOE BUASHHE: YENOBEK €CTh CYLIECTBO AyXOBHOS BO BCeX cepax cBoero ObiTus.

ToT ¢akT, 4TO AYXOBHbIE Ka4yecTBa MOryT 6bITh M3MEPUMbI B JEHbraX, KOpOOMT HHbIC
poOMaHTHuYeckre HaTypbl. BO3MOXHO, MOTOMY, 4TO B 3TOM TaWTCA yrpo3a OBELUECTBIEHUS TOrO, HTO
OBELIECTBASTLCA HE AOMKH?, M OTOXKAESCTBACHWS YeNoBeKa ¢ BELBIO — MPE3PCHHBIM METAIOM.
OaHAKO CEroAHA NMO-WHOMY BHAMUTCA MPUPOAA CTOMMOCTH H NICHET. IT0 W3MEHEHHE XOPOLLO OMKUCAHO
B KHuUre anoHckoro oskoHomucra T.Cakaiiu "CTOMMOCTb, CO3JaBacMas 3HaHHWEM, WKW HCTOpHI
6yayuiero” (OTPbIBKA U3 KHUTH CM. B (5]. KntoueBas kaTeropus KOHLEMLUHH T.Cakaiiu — cika, xak Obl
COCTAaBAEHHAS W3 AMNOHCKMX cjloB chi (3HaHue), kah (CTOMMOCTb WM UEHHOCTb), nepeiaHa Ha
aHrMitckom BbipakeHrem "knowledge-value®, a Ha pycckoM "eTOUMOCTH (LIEHHOCTb), OpOKA2EMAs
anaHuem”. CMbICA €€ B TOM, YTO MHOIWEC COBPEMEHHbLIC noTpebuTeN M CBA3bIBAECT CC CTOUMOCTHIO
TOBapa BOBCE HE 3aTpaThi, KOTOPhIE ONPEACTIOTCA TPAAHLIMOHHLIVA BELLECTBEHHO-HEPreTHHECKUMH
hakTopamy MPOW3BOACTBA, @ HEYTO TPHHLIMIHANLHO npyroe. OHH TOTOBbI NNATUTh, CKAKEM, 34
"GUpMeHHBLIH" rancTyk B mATH pa3 boablue, Hem 34 "HepUPMERHBIH", XOTA QusudecKu raicTyku
noyTH He paznuuumbl. C TOUKM 3PEHUS HATYpanu3Ma 3ToT axt 06BLACHUTL HEBO3MOXKHO. 3a 4TO e
nnaTuT Takoil nokynarenk? — 32 GUpMEHHOE Ha3BAHKE, 34 UMUK GUpMbl — BOT YNPOLHAIOLLNA CyTh
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aena orser. Ynpoluaiownid, noToMy 4To 3a Ha3saHuem (UPMbL CTOUT TO, YTO COBPEMEHHbBIH YeN0BeK
(eHMT GuibLIe BCEro — 3HAHME, KOMNEKTUBHYHO MyapocTb. B rancryke ot "I'epmeca” umenno 1o
HIHUECTRYET (MTOTOMY OHA U U3BECTHA), @ B "HeGUpMeHHOM" — oTcyTcTBYeT. [lokynas "dupmerusiit”
FACTYK, 4elloBeK 4YyBCTBYeT ceba MpuoDIIEHHbIM MYAPOCTH HAW, Ha A3bIKe HaTYpanuIMma,
norpebnsowmm myapocts. MubiMu crosamu, "QUpMeHHbIR" rafcTyK, Tak cKa3aTh, CBHAETEABCTRBYET
O TOM, HTO ero rnoKynaresnb — 4ea0BeK "yMyApeHHbIR" .

"'ymanucTrueckas KyabTypa ofpauiaeT ocoboe BHUMAHUE H HA APDYTO€ WMEHUEe YenoBeKa — ero
Teno. Yenosek umeem teno, 3To NOHATHO. OOHAKO MOKHO AWM CUMUTATh, YTO TEIO YENOBEKA — €ro
cobcreeHHoCTL? He pabouas cuna, KkoTopas nNpeanoniaraeT TENECHOCTh, a caMa TelecHOCTs. [loka no
OTHOWEHWIO K TEJly HE UMEN0 CMbICNa MOHATHE 'pacnopaxcamsca’”, ITOT BOTIPOC He MOr ObiTh
nocrasieH. CeroaHs 3To noustue umeet cmbica. Boobiue cobersenHocTb — 310 hopma BaacTh. Tam,
rac BiacThb ¢1abo orpaH1UveHa npaBoM, B OCHOBE KOTOPOIO J€KUT XPUCTHAHCKAsA aHTPONOIOrUs, TaM
COOCTBEHHOCTb PACNPOCTPAHAETCS HA HEJOBEUYECKOE TEI0 U CYLIECTBYET B BMAES MHCTUTYTa pabcTaa,
XpUCTHAHCKMI MpOeKT ¢rnocoOCTBOBa/ BCEOOEeMYy OCY#AcHMIO pabcTBa B 100X ero dopmax.
Mexay Tem ycnexu TPaHCMAAHTAUMOHHON MEAMUMHbLI HEOXKMAAHHO NOCTaBUAW 3abbiThid ObLIO
BOMpoc O cobcTBeHHOCTH Tena. B obCyxkaeHue 3Toro BOMpoOca BTATHMBAIOTCH LUHPOKHE KpYrH
O0LEeCTBEHHOCTH. beneTpucTsl, KOTOPLIM AOCTYNHbI MeTadOpUUECKHE KPacOThbl, CTABAT BOMPOC Tak:
KTO €CTb YENOBEK MO OTHOLLEHUIO K CBOEMY TeJy: NMOAHbIA cobcmeennux wiu apenoamop. Ecnu —
ApEHAATOP, TO OH MOXKET NOAb306AMbLCA CBOUM TEJIOM, HO HE pacnopaxdcamscs. A €Cnv TNONHbIH
cobcTBEHHHK? He npu3HAeT Ny rocyaapcTBO UENOBEKA XO3AMHOM CBOEro Tefa, €C/M B CTpaHe
NOSBAAETCA 3aKOH, paspeLualoiini NPoAaXKy NnapHuix opraHoB? Toraa noyeMy or 3TOro "4acTHYHOrO
camoyOuiictea" (KaHT) He uaTU panblue — K 3smanasuu? W elie panblile — K npouU3BOAbHOMY
nuwednuro  cebs xmn3Hu? CeroaHs OT 3TUX BONPOCOB (PUIOCOPY HEBO3MOKHO YKIOHHTHCA.
CoOCTBEHHOCTb ~ KaTEropus €ule HeAaBHO Kak Obt HECKONbKO Noa3abbiTas BHOBb NMpPUBJIEKAET K cebe
BHHUMAHHC,
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Nataliya V. Zagurska

AN IMAGE-CONCEPT OF A SUPERMAN IN A CREATIVE
HERITAGE OF J.BEME

In understanding of a superman in Early Christianity, Middle Ages has two basic conceptual
directions. Firstly, this is a Godman Jesus Christ. Besides the Middle Ages culture this approach is
very important to a orthodoxically oriented culture, which, in its turn, has exerted considerable
influence to an understanding of superman idea in East-Slavonic philosophical and cultural tradition
(V. Soloviev, N. Fedorov, etc.). Secondly, this is just a man or gnostic, this is a man who basing on
his outstanding will, intellectual and other qualities, was raising to the position of God.

Peculiar hypertextuality of Middle Ages also presents superfolding metaphorics of "form-
Superman”. Variety of interpretations, reinterpretations and recreations of Bible texts produces
peculiar hypertext, from stylistic (in difference from sense) background possessing all distinctive
creatures of hypertext by J.-L. Lebrave, if in relation to a hypertext we can talk about any stylistic in
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S«t’*ﬂgrgi. Proceeding from this we can assume that discussing of superhumanity understanding in
Christian culture is not only possible, but also necessary. | .

| ‘We see, that in sp—i-t_e of domination unfolding operational mechanism and "form-God" in
Christian culture, results of overbanding action in this period are also quite sensed. As we say },/et this
results can be reduced to two approaches. Overcelestial of Christ realizes the moving to the d‘ire;:tior;
fr‘om up to down and then it loses its united. Otherwise, in over-gnoseology of gnosticism source
d-!rectlon.radical contrary opposites to this. It’s not a God who condenses to earth, but man tries to
-be'cqme like a Qod. In more contemporary terminology these directions can be signed as a godhuman
(in Interpretation of Slavonic religious philosophers) and humandivine by F. Nietzsche which
representing rather an antitheses to divinity, but antitheses also overnatural — diabolic. It’s not an
occasion that gnosticism in many cases was being understood as a heretics or even Satanism, but
Gnostics' snake was being identified with snakemorph image of Satan.

In p-ieces of one montanistic anonymous text it’s emphasized that a man, entering in a Kingdom
of a God ought to be named not just as a man, who was found a saving, but as a superman. But that
we must understand on “saving" and stand up for combination of words "Kingdom of a God" makes a
sense of this phrase much less obvious than it can seems from the beginning.

Being up to date of Gnostic conception of a overman was clearely expressed in following
moments. Firstly, it’s a whimsical combination of such appearing manners of scorn to corporeality
and, wisely, to material in general as an asceth and unruliness. And, secondly, it's an imagination
about maximal dividing, differentiating of ideal and material (this by no means must be confused with
neoplatonic uniting of this opposites). In this case "form-Overman" is aspiring to transform in "form-
God", but don’t subordinate it to himself. Practical impossibility of such a transformation increases a
number of attempts to realize this moving and possibilities to overhuman realization.

Other approach prefers to as Areopagith, which works are resaturated of a concepts with prefix
over-. And it concerns not only to outstanding features of God. Areopagith says not only about
"overnatural physiology of Christ" [7, 69], but also about corporeality of God himself in Bible
interpretation. Hence if Areopagith writes about "overnatural physiology of Christ", he mystifies a
corporeality the same, partial just through it’s rising. Here it’s happens some moving without a
direction between height of overnatural, that's over a world and incorporeal, celestial, divine and
angelic to a deepness of physiological. Areopagith don’t acknowledge an absolute sin as such. "Thus,
sinner, although and is losing a Good because a dumb lust — in Its, why, he don’t exist and don’t wish
a real — nevertheless participates in Good in this week imitation of junction and love itself” [7; 151].

Areopagith bases a thesis that God knows the good as an evil. It’s obvious that this basis is falls
to thinking as an agreement of evil existence in the world, where dominate almighty and overgood
Lord. But, on the other side, this returns us to unpossibility of full comprehension of an interrelations
of divine and mundane. Why if God possesses an overgood then divine abundance couldn’t be
understand corresponding to human notion of it and be perceived as own opposite — suffering and
evil.

So, we see that so-named "philosophy of life" and anti-Christian immoralism of F. Nietzsche
aren’t full antithesis to Christianity as it can appear from the first sight. And these partially contrary
points of view can be united by an overman idea. Especially this concerns to an overman idea in J.
Beme’s work. | __

" J. Beme suggested a very interesting approach to a problem of a superman, uniting bo@h of
mentioning approaches. This approach can be signed as marginal: he c.o'mt{med an apophatic of
Areopagith and Eckhart with pathos of gnosticism. Thus constitute specific image of a superman,
created from nothingness as a substitute to Lucifer which had fallen. "God cTeated another atngel from
the same place, which was created and where sat Lucifer; it was Adam, if he merely. v.f'ﬂl"stay. in
clearness"” [2, 174] and "soul of man and spirit of angel have unified essence and essentiality [Ibz‘d.,
176]. And although angels are often described with wings, they have the same body as a man thh
arms and legs, "but only "in a celestial manner” [Ibid., 248] and for the most part of time they are
singing. realizing heavenly mercury. _
S!ﬁgl&gé Le;cllzlstind what }i/t was mz;an-t under "in a celestial manner” when run ir}to affirmation pt: tk}e
author about conversation between angels on angel’s language and reader mustn’t comprehend this in
a earthly way [see Ibid., 234].
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). Beme insists, that since both angel and man were created in similitude and semblance of God,
"in Resurrection we must be alike angels [...] and angels must have the same guise as we have; in
otherwise in Resurrections we would expected to take another image, but this would contradict to the
first creation" [Ibid.]. The difference between man and angel is the effect that man body is separate,
whereas a body of angel don’t belong to himself properly speaking, why it belongs to God and he can
"deduct" from its his own might in a case of insurrection. J. Beme preferred to liken this relationships
to the relationships of mother and child [see ibid., 173]. The things which a child receive from mother
aren’t his property, but mother give that to him through love. If a child will insurrect against mother
like Lucifer was resurrected against God, she can excommunicate him from herself.

Thus we acquire an substantiation, that love of God isn’t all-embracing. Angel and man must all
the time demonstrate that they worthy of it. But this situation had generated of that the world has
created in the result of Lucifer's fall and after creation regularly is expose of "deterioration”.

Besides might and body of angel belong to themselves not altogether, its aren’t something
independent yet. Might and body of angels inseparable one of the another and from might of God. A
man can’t neither feel nor destroy a body of an angel [see ibid, 174}, why if celestial qualities react on
man trough "deteriorate” earthy air, this celestial qualities react in angel proximately.

And this is a result of that Adam after his fall stop to be quite angelic primary overman. "Adam
was separated from celestial world and "have too high opinion of himself" dipping in nature; through
that he degraded and go to belong to the earth” [10, 161]. This happened during a dream of Adam -
perhaps, this dream can be consider as archetypal. Just about it Z. Freud write his Interpretation of
Dreams, Just it was signed by M. Foucault as "anthropological dream”.

But Adam need in this dream to feel all shades of distinction, which is indefeasible condition of
similitude formation, mystical self, celestial integrity: "every star in the sky [but every star by J. Beme
represents. itself might and high wisdom of God-Father ~ N. Z.] possesses of other might and other
quality, that another one and just this produces such variety of differences in creatures and between
creatures on the earth in all creation” [2, 160].

Without comprehension of this integrity in the difference Adam scarcely could be blessed with
hope on future angelization due to Christ. But now he is dwelled on the verge between "creatureness”
of Lucifer (emulating it) and celestiality of Christ (trying to achieve it): "inside, or cavity, in a body of
a man a deepness between stars and earth and signifies it; all body in general signifie sky and earth”
[/bid., 155]. All this transforms Adam in a overman-hero: for realization in such quality he must to
pass long way, full of ordeals and seductions.

Therefore image of Adam as a overman in general transforms in 1mage of a superman then he
passes from statical in dynamical state, in actu, forced to realize himself in struggle. Of course, this, in
the most part is the struggle with himself, fitting on victory doesn’t lie in it’s basis. Just such an
approach to overman’s force suggested to us by F. Nietzsche: "force, in Nietzsche’s comprehension 1s
a clear power, that does not limits itself with some separate, particular desires; power is absolute
desire, consisting of any power pathos" [8, 166]. But by J. Beme words "celestial power consist not in
a power, but in body, or flesh" [2, 165], in which consist violence and fury of Lucifer as a reason of
his decadence. His moral is, of course, a moral of a slave, insurrecting against mastery God-Father.

Appellation of the first work of J. Beme himself — Aurora, or Morning Dawn Ascension
miraculously assonant with Nitzshe’s philosophy, especially with his philosophy of Morning Dawn or
Twilight of Gods, where metaphors of light also became the key concepts: "in this book putted out
inhabitant of an underground at work - drilling, digging, undermining {...] Whether he is patiently
inured his gloom, remaining misunderstood, indistinct, enigmatic because of he hopes to have his
morning, his expiation, his morning down?" [5, 3]. Thus F. Nietzsche describes his attempt to get rid
of self-denial moral in favour of self-care ethics, neither reputing, of course, complacent self-relation,
nor extraneous to compassion oblivion. This is self-care as a work on own self, but work in joy and
creation, active (vs. slave reactivity) and bereaved of Spirit of Gravity.

Just this state is arousing summer lightning, illuminating an appearing of superman, free from
moral prejudice. Both J. Beme and F. Nietzsche confess, that "meekness in a nature is a mild quiet;
but fury in all forces make all moving, running, rushing, but also borning. For aspiring qualities enter
to all creatures affinity to evil and good, so as all is wishing each other between themselves, mixing
one with other, rising, detracting, becoming splendid, damaging, loving, feuding" {2, 153]. But if J,
Beme considers, that meekness as reactivity would stay the only source and would be more
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!)-r:gfs.l*a_b-le, if created world never be created, F. Nietzsche, doubtless, gives a preference to fury as
d(.ll\»’!t)’,. as clear force, creating, but not destroying. In this its clearness fury, of course, is richen also
that t:'atdu%onall y possessed meekness. Why "earth and deteriorate nature was waking all the time from
its bcgmmng'and'to these days to have a possibility to produce sky images" [Ibid., 171]. |

If angel in his nature and qualities is a small god than man may be considered as small god too:
the difference is only in a grading of their celestiality. As far as man is not only small, but also he ié
s-ca-nty and helpless, he forced ceaselessly to prove own celestiality. And Nietsche's words "God is
dead, st-uperman was born" are one of the methods to prove it, but, the other side, they are an attempt
to avqxd of necessity of such proof. Why if God has dead, then his place has a superman on, but
herewith stooped to compare himself with God as far as just an example was disappearing.

Just on crossing of these two interpretations of Nietsche's "theology" is lain understanding of
s-.uperhuman by J. Deleuze. Possessing of clear power, power as it is, transform man in God in the
time, when transcendental God, unclaimed, is dying. But, in the same time, an aspiration to possessing
the clegr power appears as a result of comparison of human to celestial, a result of lack feeling (it
goes without saying, not only physical) as a source of creativity, although deleuzian remonstrance
against such an understanding of wishing and willing. F. Nietzsche don’t writes, for example, that
"earth God was born", but trumpets about bearing just a superman as a creature, emulating a man,
saving with it all human. He is tracing his track from a man, somewhat outside a man (saving with this
a possibility of reversion as a (per)version), but not from God, who doesn’t exist yet.

On the other side, just through their interrelations God and man are constituted as such, why, on
M. Eckhart opinion, world was created "only for that God will born in soul and soul in God" [9, 24].
And that God has let man to awake him (God’s) death, is only proof of that he takes a living part in a
fate of man, which in this time is expressed by trial of an absolute freedom.

Already Adam-primal(over)man quite realize that an evil wouldn’t appear without Lucifer's fall
and himself, but without this world wouldn’t be created too and also wouldn’t be born Christ,
wouldn’t appear a possibility to show himself as a worthy of celestial love — why it would be all-
embracing. All of this go to an old idea that primary fury bears any activity, no matter is this primary
activity or reconstructing and reactive activity, which has many reaction features.

In some sense the variant of Bible mythology that was proposed by J. Beme is similar to the
legend about Osiris in interpretation of K.-G. Jung [12, 1994}, who expanded complex of Oedipus of
Z.Freud to complex of Osiris. Aspiration to come back in mother womb as one of metamorphoses of
sexuality in its turns become a metaphor of aspiration to a immortality [see details in: 4, 1998]. But
coming to a struggle (but under a struggle we can understand even an advent in this world - bearing
as a severance from celestial world-eon) Lucifer and Osiris aren’t blessed with immortality, but they
lose their integrity and they are forced to tribute their lives to its reconstruction. This reconstruction is
arising with variable success and just because of that Osiris appear as a God, who is dying and
resurrecting permanently.

According J. Beme Lucifer transgressing integrity of a world and his own integrity resurrects in
the guise of Adam. He also did not stay the test (but, even though, isn’t premediately furious) and was
losing his integrity, even primordially relative: "angel or man are the creatures, but not whole being‘, is
only a son of a whole being, which has born by him" [2, 181]. Then Adam, in his turn, is resurrecting
in Christ. He becomes a savior at the expanse of his own doom, but then resurrects in Go_d-Son. H'lS
numerous followers again and again with variable success are trying to reproduce his sacrifice in
straight or metaphoric sense of this word.

1. Beme is convinced, that celestial bearing must boiling in both man and in angel. And that really
is persistently happen in human soul, which all the time is in a damage and t‘grment because ?f
unfinished struggle with a devil. But "semidead” body don't always und.erstan-cls a }‘1ght of sﬂoul. ffhat s
why man can be named as "semidead angel" [see ibid., 235-236], qualities of which also se!midead
[Ibid., 213]. But before resurrection it is necessary to die the whole hog. l_zrom.a J. Campbell’s theory
of heroism [3], history God-Son incarnations by J. Beme is quite inscribed in the scheme of hero
realization. 7 s :

M. Eliade attracts special attention to that fact, that during the A‘dam'-s dream was transgl.'essgd k.“s
sexual integrity. Just from the moment when his has separated celesua’! fnen‘d, Sog?hla, celestlal v:rg{n,
as far as he has wished of mastery on her in his dream. "Man has .recelved his gemta} parts anq alsg an
exit below only in his plaintive fall" [1bid., 182] to undertake fruitless attempts again and again (o get
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back Sophia himself and to find losing, although relative, but integrity — J. Beme is assured in that.
Thus. special attention of M. Eliade to a separation of Sophia can be explained that this episode can
be interpreted as loss on every level of integrity: sexual, psychological, existential, mystical, etc.
"Beme compared loss of androgynic nature by Adam with crucifixion of Christ”, — writes Eliade {10,
161].

On M. Eliade opinion just creations of J. Beme (and also others theosophers of XVII century —
J. G. Hichtel and Gottfrid Arnold) became of a source of revaluation of androgyne role that was being
produced by German romantics, which returned to him metaphysical significance and completed it
with his superhuman sensuality. |

In J. Beme works just sensuality come forward as a pledge on any abstraction. Especially it’s
concerning of perceptional forms, which not highly traditional for European culture — gustatory and
emotional perception, Thus, "qualities” by J.Beme are the perceptional forms.

"All nature consists in a force of seven source spirits, but among these seven one is a nature or
understandability of all qualities: it’s light and dense as a cloud, but, with this, entirely transparent
like a crystal sea that we can see all throughout; but and all deepness is such, above and below" [2,
248]. In this nature angel has its own place, locused by J. Beme. But wee know that a locus as mobile
singularity is one of the superman characteristics. |

As for angel, he has this locus from eternity, to such an extent he’s received a body and he’ll
stand in it for staying in celestial love. "Locus, or place of this world, deepness of the earth and over
the earth to the sky as a created sky, which was created from surroundings of waters and is flying over
stars and which we see our eyes and a deepness of which can’t measure by our senses, — all this space
and place in them totality was the only kingdom and Lucifer was its king before his exile" [Ibid., 185]

Like an Areopagith [7, 88] J.Beme suggests to us to consider as the most adequate space
metaphor of the universe the wheel. But this is much more refund image of a wheel, then
Areopagethical one. It consist from seven wheels, each of them signs one of the celestial spirits
(which sign, in his turn, trough a nave). "These seven wheels one in another, incessantly is bearing
one another and going in all sides and besides, hence, no one don’t disappears and don’t turns, are
really seven source spirits of God-Son, bearing in each of seven wheels one nave and, yet, this isn’t
seven naves, but only one, which suitable to all seven wheels" [2, 263], — writes J. Beme. And if, by
Areopagith, man with his necessity in sensation placing on the wheel rim, may be only raised or
subverted, here number of his "levels of freedom" considerably increased, simultaneously increasing
and his responsibility.

But, this freedom produces the understanding of a world as a game of celestial forces. "There are
in seven spirits nothing except loving fight and wonderful birth like celestial game of God" [Ibid.,
264; also 233, 253-254]. This game remains a game as fighting for amusement, when one wins a
victory over another, but third go to him for a help and so to endlessness, till each spirit keeps own
locus, as it was before Lucifer transgresses him and thereby transgresses and all non-figurativity, non-
qualitativity and monotony of salliter as eternal focus of a nature, eon [see ibid., 254]. So, already
angels different by colors and strength (but are equal by perfection), but peoples largely embody all
variety of creativity, why a level of their soul in God shine is very different. In this context we have
very interesting passage from Aurora J. Beme: "But that Turks have a astringent quality and pagans
have a bitter quality, then is there concern of you? When the light is shining in astringent and bitter
quality, then it also shine" [Ibid., 231].

J. Beme doesn’t give an answer to a question why for that Deity will show itself "endlessly and in
boundless variety of sorts, colors, forms and joys" [Ibid., 241] it was necessary to Lucifer fall. But
from his works it’s clear, that the role of a man in the Universe is great, but for realizing his
possibilities he must to get over human nature without losing it and become somebody like an
overman in Nietzschean meaning.
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Olga G. Pirozhenko

CULTURAL VARIATIONS OF THE SOCIAL AND THE WHITE TYPES OF LIE

Lying 1s a socio-cultural phenomenon that has been a characteristic of every nation, society and
individual human being. Some scholars, notably the philosopher Thomas Hobbes and the
psychoanalyst Sandor Ferenczi, have even singled out the ability to lie as one of the criteria that
distinguish human beings from other animals, though many animals practice other models of deceit,
including in some cases, using their voices deceitfully (cit. by Barnes 1994: 3). S. Arendt goes one
step further and proclaims that "our ability to lie — but not necessarily our ability to tell the truth —
belongs among the few obvious, demonstrable data that confirm human freedom” (ibid.) But strangely
enough, it was usually referred to as an antipode of truth and was usually studied in the context of
truth, and not as a separate object. Quite a number of researchers' works that studied lie in itself are
devoted to defining what lie is, what the differences between such notions as lie and deception are,
and what the types of lying are.

The two notions that are often confused are lying and deception, that is why we would like to
define them. We chose two definitions to illustrate this difference. D. Buller and J. Bergoon (1996)
give the following definition of deception: "message knowingly transmitted by a sender to foster a
false belief or conclusion by the receiver”. According to J. Barnes gives the following definition of
lie: "... a lie is an intentionally distorted starement meant to mislead the dupe about the state of the
world, including the intentions and the attitude of the liar" (1994: 11). These definitions are quite
similar, and their core difference lies in the words "message"” and “statement”. A message can be
transferred not only by words or sometimes even without words. A spoken lie may be only one part of
an act of deception; the liar may use, consciously or unconsciously, what has come to be known as
body language as a means of enhancing the chances of success for the deceit; or, on the other hand,
intended body movements may enhance the likelihood that a liar will be detected (the detector of
lying is based on this principle). Alternatively, deception may be attempted by quy language alone,
without a supporting spoken lie. Movements can sometimes be more eXpressive than. vfford?. f-\
fascinating example of the distinction between deceiving by what is said and by the way it is szud 1s
provided by Oliver Sacks. Mentally disabled people in an asylum wit@out 'unde-rstan(.:lm.g th.e words of
a politician speaking on TV responded by roars of laughter to his grimaces, histrionisms, false
gestures and false tones and cadences of the voice (cit. by Barnes 1'994: 18). | |

Thus the stated above corresponds to the following definitions of lying given by K. JasPers
(1991). He distinguishes lying in its broad and narrow senses. In i}s .broad sense, ll.e .15 aqy l:?eha.vmur
or speech that contains deception by the way of not sa?ring, shifting accents, giving adv;c.e n a?
indirect way (without pronouncing it), creating a tendentious vagueness to bel’qefxt' fl‘Ol’I:l the f:onte:xl ;
etc. In its narrow sense, lie is intentionally false. This refers to, first .Of all, Fhe. situations in which on y
definite things are spoken about, secondly, to the situations in which a lie is told when the truth 1s
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known, and despite the truth (in contrast to deception). This article considers different types of lying
and it takes into consideration only verbal deception, or lying proper.

Jaspers argues that lies differ according to the situation in which they occur and to the goals they
pursue. He distinguishes conventional lie, white lie, and purposeful lie. A conventional (or social -
O.P.) lie is a lie, the purpose of which is to make communication between members of a society
easier. By means of such a lie, people do not deceive one another, but draw a veil over something
undesirable. A white lie is the name of a lie which is thrusted upon someone in order to protect
against some threat. A purposeful lie is a lie with a definite goal that it pursues. Such a lie is used
when either an individual wants to benefit from it, or s/he wants to bring someone down or to get
some profit without any losses.

E. Sweetzer's work adds to this classification. She states that "white lies and social lies are
generally like lies, but they occur in settings in which information might harm rather than help. They
are still called lies: even nonreprehensible, deliberate misinformation counts as a lie, In these cases,
the entailments of speaker's knowledge, evidence, and intent to be believed (seriousness) still hold;
likewise the supermaxim "Help don't harm" holds; but the usual helpfulness of truth cannot be
assumed” (1987: 53-54). The third type of lie in Sweetzer's terms is a prototypical lie, which
corresponds to Jespers's purposeful lie. The three components of this lie proposed by Coleman and
Kay are:

Speaker believes statement is to be false.

Speaker said it with intent to deceive.

The statement is false in fact (Sweetzer 1987: 48).

S. Bok also singles out the "white" (or harmless) lie. She defines the "white"” lie as a falsehood
not meant to injure anyone, and of little moral import” (Bok 1989: 58), But in contrast to the
mentioned scientists, Bok argues that all lies defined as "white" can be easily dismissed. She states
that, in the first place, the harmlessness of lies is notoriously disputable, and what the liar perceives as
harmless or even beneficial may not be so in the eyes of the deceived. Secondly, the failure to look at
an entire practice rather than at an isolated case often blinds liars to commutative harm and expanding
deceptive activities. _

Societies vary not only in their recognition of the ubiquity of lying but also in the way they
evaluate different kinds of lies. Probably there is in every culture a recognition that some lies are
relatively malevolent and others relatively benign. Because of culturally bound peculiarities of lie, the
attitude to it differs in different cultures, especially when we think about the social and the white lie.

One of the best examples of social lie cultural differences is provided by H. Lerner (1994). She
describes a following situation: the author deliberately increased the number of people who came to
her lecture when she told her father about it. A friend of hers, Sue, disapproved of this and considered
this to be a lie. In another situation Sue answered the question of her occupation in a manner that
implied that she worked as a nurse, though she was a doctor. When the author pointed out that this lie
was similar to hers, Sue answered that she was trying to make the people with whom she talked
comfortable and not to make a barrier between her and them. The author explains these two situations
in the following way: "While I veered from truth telling by exaggerating my accomplishments to my
father, Sue minimized hers to the world. Our different ethnic backgrounds were probably at play here.
Sue's Anglo-Saxon Protestant family thinks it sinful to boast, even about distinguished ancestors. Bu
contrast, my Jewish family considers it sinful for children not to give their parents to boast about. In
my family, hitting the winning home run was far more important than being the good team player Sue
was expected to be" (Lerner 1994: 69).

A common example of social lie in our country is the lie in an educational institution, when
students being not ready with their homework co-operate and persuade their teacher that they haven't
been given the task. Even those students who are ready with the homework usually join their
classmates because of the feeling of false solidarity. Quite opposite is the situation in many other
countries, and the USA in particularly, where a lie in this case is considered a violation of norms. The
following quotation from the Academic Bulletin of the University of Cincinnati (1992-94) titled
“Academic Honesty" gives prove to that: "Academic dishonesty in any form is a serious offence and
cannot be tolerated in any academic community. Dishonesty in any form, including cheating, fraud,
deception of effort or unauthorized assistance may result in a failing grade in a course and/or suspense
or dismissal from a graduate program”,
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| Views on the white lie are more homogeneous and less depended on a society than those on the
soctal lie. ] aspers gives a classical example of a white lie - to tell lie about the whereabouts of friends
to c,ri.minals. This situation will be considered the white lie in every society. But still there are
situations in which white lie can be thought of as inappropriate. For example, in Ukrainian culture it is
a norm not to tell a mortally ill person the truth about his/her disease. This is done in order not to spoil
the person’s last days with the thoughts of death. On the contrary, in the American culture of today
doctors are explicit about the time left for patient to live in order for them to complete some things
that they may have and they should know how much time they have. We can say that in the context of
American culture such a lie is not considered as a white (or harmless).

Socio-cultural context is one of the factors — and one of the most powerful — that has the ability to
regulate communication and thus it influences our perception of lie as being social or white or, on the
contrary purposeful (prototypical) and its evaluation. The examples of such divergences are vast, and
numerous, and it makes a research into the problem necessary and timely because it helps to avoid
misunderstanding between the representatives of different cultures.
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Volodymyr Navrotskyy
SOCIAL INTERACTION ANALYSIS: SOME NEW PERSPECTIVES'

It is widely admitted in recent theories of social action that i_nteractign is not guided by norms but
by communicatively achieved understanding, that the norms limit the actions, buf: n.ot determine them,
that the basic rules of description of the people’s behavior are the rules of ascription of the status of
norm and values to the social phenomena. | o |

So we need to practice an interdisciplinary approach to the. analysis c?f soma} interaction, the
mutual usage both cognitive and normative approaches to description of tbe interaction processes. "I‘o
achieve this aim we can, for example, exploit various modes of the rational explanation of social

ion 1 xt given in {6, 7 ]. . .
amol?a lzct:h;rg::;z fvvigth the tazsk of} the given paper the basic attention is concent.rated on rat_um'ahtyf
which is understood as an evaluation of action. The most developed rpodel of action ratxonal:ty is the
game-theoretical scheme of interaction [1]. It was shown iq the series ?f publl‘catlons.tf}at th‘ehone
essential shortcoming of this model is an implicit presupposition, 'that thfe ’mteracuon pam}c]:11:>a.nt:,1 la:;ef
full knowledge of interaction situations and the peljfect reasoning ability. Therefore tlr.:j r;: :,n o
rationality which fixes both normative and cognitive constraints Of the agent‘s. W(_),u e-theoreﬁc
acceptable. To elaborate this idea we need a more subtle characterization of the main gam

notions and cognitive conditions of interaction.

. -« ; H - 0 / 998.
" This work was supported by the Research Support Scheme of the Open Society Support Foundation, grant Ne: 10171

137



I am sure that these refinements will allow explicating two main aspects of the basic notion of the
theory of communicative action, namely the aspect of goal achievement and the aspect of
interpretation of situation, The description of communicative action as founded on the mutual
mterpretation of the interaction circumstances ascends to the idea of phenomenological socioclogy that
any co-operative communication presupposes the intersubjective typification of the interaction
circumstances: the understanding of the people's behavior is a typification process through the
interpretative schemes. I think that the recent analysis of the cognitive systems of the communication
participants can contribute to the description of the typification.

Another mode of rationality is connected with decision making. And again, I suppose that in the
discussion of choice phenomenon as the central point of decisions making the leading role must be
ascribed to the description of cognitive systems of the agents. First of all, it 1s necessarily to research
the phenomenon of the cognitive systems ascription emphasizing the special status of beliefs in
decision-making procedure and proceeding to detailed consideration of the belief attribution. To
realize one of the conditions of minimal rationality, namely the absence of the constraint to remove
always the contradictions from the agent's belief system, it 1s possible to use paraconsistent semantics
to construct a formal representation of the belief systems [4].

Because choice is one of the aspects of the intention to act some more attention must be paid to
the intention description. In the eighties the considerable results in the modeling of the intention
forming were gained in the theory of practical inferences [2].

To develop this approach we need focus on the relations between decision making and
commitments of agents. It is obvious that decision making is connected with the commitment revision,
so I conclude that the decision making model ought to represent both the cognitive states dynamics
and the dependencies between the cognitive states changes and the commitment forming. As a starting
point here I propose to use the analysis of rational balance which exists among the cognitive states,
commitments and actions [5]. In real communication rational balance has dynamic nature: the agents
revise their intentions. So far as a commitment is included into number of conditions of the goal
dropping, the intention revision is reduced to the commitment revision.

As a new direction in the analysis of the social commitment we can consider the analysis of
collective intentions. Following to the approach proposed in [5], the content of collective intentions
can be defined through the mutual persistent goals. By analogy with the idea that some commitment is
included in the content of a persistent goal, I admit that an interpersonal commitment enters in the
content of a mutual persistent goal. Hence, the interpersonal commitment to some mutual action is
included into the content of collective intention to such action. That's why it is necessarily to analyze
mutual beliefs, collective intentions, and interpersonal commitments regarding them as the basic
sociological notions.

Accepting the idea that the theory of interaction needs to be placed within the theory of planning,
we can establish the stable interdependencies among the cognitive systems, commitments and plans of
the communicants. I hope the investigations in this area can contribute to the decision of the collective
will-formation problem [3].

One of the main tasks of the contemporary philosophy of social action is to formulate some
preconditions for transition from static models of the human action explanation to dynamic ones. To
this aim it shows, particularly, the effectiveness of the cognitive systems dynamic models and the
discourse models.

Discourse theory is the constituent part of any rational theory of interaction. The real process of
reasoning and the procedure of formal representation of such reasoning are studied under the game-
theoretical paradigm. To overcome its shortcomings the special attention should be concentrated on
the conceptions of discourse structure and discourse plans recognition discussing the dynamic aspects
of discourses on both propositional and text levels.

In order to provide a basis for the formal discourse theory I propose to summarize the main
results concerning explication of the reasoning dynamics starting from temporal logic and dynamic
logic of computer programs and compare the newest achievements in the dynamics of cognitive
systems with the approach to the belief dynamics modeling proposed in [8].

To my mind, it is possible to apply the theory of the cognitive state changes to the discussion of
the law philosophy problems and ethics, especially to the adoption and the annulment of norms, to the
description of the normative character of cognitive systems. In this respect it would be promising to
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elaborate the notion of the individual normative system and represent such system by the beliefs of
some special sort, It will allow applying the methods of analysis of the cognitive state dynamics to the
modeling of the normative system functioning.
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