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Transformation of the Human Image in the Paradigm
of Knowledge Evolution

Purpose. The knowledge influence analysis on the formation process of new anthropological images of man in
the contexts of scientific achievements and innovative technologies is the basis of this study. It involves the solution
of the following tasks: 1) explication of the ontological content of knowledge in the anthropo-cultural senses of the
epoch; 2) analysis of the knowledge influence on the process of forming a new type of man; 3) characteristics of the
modern anthropological situation in the context of digital culture; 4) substantiation of interrelation of phatic com-
munication with post-truth society in the dimensions of anthropo-social transformations of the present. Theoretical
basis. Ontological content of knowledge determines the anthropo-cultural context of the epoch by forming a system
of intellectual, value, social meanings of human life. The assertion of new anthropological types of man is caused by
the changes in social and cultural space in the context of the growing influence of achievements in scientific
knowledge and technology. Digital revolution as the process of expanding the possibilities of informational-digital
reality, the substitution of knowledge for information gives rise to Homo digitalis — the digital man. He focuses on
phatic communication, which in its intellectual meaninglessness is commensurate with the anthropological dimen-
sions of post-truth society. Originality. It is substantiated that Homo digitalis is the result of a complex set of heter-
ogeneous effects of scientific knowledge, which in modern post-truth conditions appears as different communicative
practices. A condition for the formation of a new anthropological type of man in the perspective of scientific and
technological progress is the affirmation of ethical wisdom. Conclusions. Knowledge in the process of evolution of
socio-cultural life acquires constitutive significance for the process of formation of anthropological situations that
manifest themselves in new images of man. Today, he is commensurate with the demands of digital culture, in
which human life practices are increasingly becoming information and digital clusters embedded in the reality of a
post-truth society. The means of overcoming the passivity of digital man is the formation of a new anthropological
type based on a rethinking of the value system.

Keywords: knowledge; digital revolution; anthropological image; communication; technologies; half-truth

Introduction

Homo sapiens, gained his status and position in the world through knowledge. Understand-
ing of who a man is, where a man came from, how the world works, and what constitutes the
meaning of life depends on his level of knowledge. Science is the way of accumulating sys-
tematizing objective knowledge about the world around us. Since the Enlightenment, it has
gained increasing power over the lives of people (Menschenfreund, 2010). In general, science
searches for knowledge, and education transmits it. Knowing means having the right under-
standing of a particular object or phenomenon. Knowledge is inseparable from thinking of
man, who creates not only a man-made world, including ideas, values, techniques, but also
himself. In the process of thinking, a man uses knowledge to reflect the world correctly, espe-
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cially to "confidently transform it" (authors’ transl.) (Epshtein, 2016, p. 46). In a transformed
world, knowledge is forming a new man who can act adequately in it.

One can define knowledge as an adaptive mechanism of thinking, which leads to the change
of man himself as result of interaction with the outside world. If the sensory activity of organ-
isms creates an environment according to their similarity, then the intellectual activity arising on
the basis of knowledge, creates a cultural environment according to its similarity, in which the
corresponding type of man is formed (Lewontin, 1994). Due to the adaptive ability of
knowledge, thinking coordinates human activities with the environment in order to better trans-
form it in accordance with reality, to adapt it to oneself and oneself to it. "Human images are a
historical and cultural a priori of a common life world", which retains its validity in different so-
cieties with their own structural differentiation and cultural specificity (Zichy, 2017, p. 20).

With the onset of the modern age, knowledge gained enormous importance, it expanded hori-
zontally and vertically until it took its place alongside the state, church, family and property, be-
coming one of the most powerful institutions of society (Easterlin, 1981). Like these institutions
that form a man according to the needs of the epoch, knowledge expands the range of opportuni-
ties for inclusion in it and at the same time affirms its new image. This is how a religious man, a
moral man, a metaphysical man, an economic man, a creative man, a technological man, etc. ap-
pear. As the experience of social history and culture shows, the achievement of new knowledge
constantly reformats the meaning of the words "to be a human" (Pinker, 2010).

The development of the field of photography, cinema, advertising, fashion semiotics, tele-
communications distance oneself from the problems of how to see, inherent in modernism. The
postmodern man focuses on the issues of what to see, places himself in the world of images and
things (Bataeva, 2013). Postmodern communication through visual practices is carried out in the
modes of "video-philia" and "video-mania™ (Metz, 2010), which give rise to the phenomenon of
social voyeurism, described by J.-P. Sartre (2000) in "Being and Nothingness™ (p. 281).

The development of information and computer technologies since the beginning of the 21st
century has intensified the development of the idea of "post-modernism™ (Nealon, 2012), or met-
amodernism, which means new trends in cultural space, putting forward the anthropological
problem in the epoch of digitalization as the main theme of its comprehension (Shabanova,
2020).

A new anthropological situation occurs, which in modern philosophical discourse actualizes
the concept "digital”. Denoting both number and finger in Latin, it goes beyond information and
digital technologies and their implementation. The main focus here is on the change of anthropo-
cultural and anthropo-social status of technology in interaction with human existence in the pro-
cess of digital revolution (Kultaieva, 2020).

This change leads to the assertion of the man digital (Homo digitalis), generated by the digital
culture, who is proposed to be considered as "digital being" (Capurro, 2017, p. 11). In the pro-
cess of asserting its principles, digital culture in combination with the Internet creates "phatic
communication” (Reckwitz, 2017, p. 269) as communication about nothing, the exchange of
empty phrases, which is typical of social networks (Kultaieva, 2020, p. 17). In a sense, such
communication fits into the context of a "post-truth™ society (Fuller, 2018), in which knowledge
loses its ontological status and is replaced by information and visual images.

New images of man, generated by digital culture, which is the result of innovative knowledge
and the information-digital reality created by it, are becoming an urgent task of the philosophical
and anthropological analysis.
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Purpose

Given the above-mentioned, the purpose of the article is a philosophical analysis of the influ-
ence of knowledge on the process of formation and approval of new human images in the con-
text of the progress of scientific and technological revolution and the achievements of infor-
mation and computer technologies. The solution of these tasks involves a sequence of the follow-
ing research stages: 1) identification of the ontological content of knowledge and its explication
in the socio-anthropological and anthropo-cultural meanings of the epoch; 2) relationship analy-
sis between knowledge and thinking as an intellectual and cultural basis for influencing the pro-
cess of creating a new type and image of man; 3) characteristics of the current anthropological
situation in the context of the dynamic development of information and digital communications
and the Internet, which generates digital culture and the corresponding image of man; 4) substan-
tiation of interrelation of phatic communication with post-truth society in dimensions of an-
thropo-social transformations of the present.

Statement of basic materials

The process of human evolution from physical to spiritual birth, according to Hegel, in-
volves entering the world of intellectual culture, built on a system of knowledge. Indeed, a man
is determined by the level of knowledge acquired both in the process of socio-cultural life and
"grown" within one’s individuality. Everything that is defined as external knowledge is only a
form of representation of internal knowledge. It follows that a man produces knowledge in
economic, scientific, cultural, educational and other fields of activity. In the context of the an-
thropological dimension, knowledge appears in three parameters: first, as a way of mastering
and assimilation of the past, cultural memory. Second, the ability to master the space of the
possible — the creativity of a man; at the same time, it is the knowledge for solving the question
of the horizon of expectations: "what future is possible for a man?". Third, the autonomy of the
individual as a mode of "existence-in-the-world™" (Proleyev, 2014, p. 7). Thus, the position and
condition of a man is determined by these dimensions, which results in the formation of a new
type (image).

If we look at the Biblical assessment of the anthropological (anthropic) principle in
cognition, which is aimed to obtain knowledge, it is considered from the perspective of the
life process. The Bible describes it after the event of the "temptation by the snake", when
there was a need to bring knowledge in the context of "sinful™ distinction of good and evil,
according to the illusory consciousness of the possibility of likening people to gods, over-
coming of which has marked the beginning of forming the cognitive acts under "Logos sign",
"Sophia’s beginning". It is indicative that "such an aspect of the Biblical understanding of
human cognition from the perspective of the life process is consistent with modern scientific
trends in the analysis of vitality” (authors’ transl.) (Krymsky, 2012, p. 242). In particular,
cognition is identified with the life process, which cannot be productively carried out outside
of knowledge.

As a condition of human vital activity, knowledge is the "foundation™ of the established cog-
nitive structure of the individual. Through thinking, knowledge is able to create objectively new,
innovative knowledge. Its analogue is "generating” knowledge and its derivatives (Karpov, 2020,
p. 105). But knowledge taken by itself cannot generate anything. Thinking "makes" it when a
man, turning to it, creates something new, but using knowledge.
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The ability of knowledge to generate something new in all spheres of human life comprises
its anthropological meaning. According to the classical tradition, the essence of man is a rational
understanding of the world based on the knowledge about it. Knowledge is the only force that
can make a man a creative, spiritual personality. Knowledge changes the nature of man, his
"matter" and purpose. In this context, knowledge should be considered in the form of a kind of
energy that we actively use to create a "world for ourselves™ (Pinker, 2010). In the ability of
knowledge to create something new in all spheres of human life, and at the same time man him-
self is its anthropological content.

This situation is caused by the constitution of human position both by the retrospectives of
memory and projections of expectations, which is a way of existence of "being-in-possibility",
"ontological potentiality”. The latter is a key element of the anthropological situation, which
reaches its greatest fullness in modern culture due to new knowledge (Proleyev, 2014). The se-
mantic polycontent of modern knowledge is a condition for the formation of a certain anthropo-
logical type, as it creates a kind of foundation that determines the entire system of reasoning and
self-determination of a man of this epoch. What a man is, as he is understood, lies in the crucial
role of knowledge. This is evidenced by the liberal anthropology, which was formed from the
beginning of modernism, on the basis of which we can distinguish three ontological reductions in
relation to knowledge. First, the reduction of knowledge about reality to the objective order of
things. Second, the reduction of knowledge about the human community to the specificity of the
individual subject, as a result of which society becomes an "epiphenomenon™ of personal self-
determinations. Third, the reduction of knowledge about the human phenomenon to the metapo-
sition of human nature (Proleyev, 2014, pp. 8-9).

In the context of the modern perspective, man is formed as Homo faber, who is transformed
into the man creator — Homo creativus. On its basis, a creative class appears. The phenomenon of
creativity appears as a combination of novelty, usefulness and surprise (Florida, 2014). The ulti-
mate goal of knowledge is not to memorize a certain amount of useful information, but to create
a man. In the space of culture, knowledge differs from the information when it involves a man in
the transformation of himself, the world and the meanings of life. In this context, education as an
institution for providing an individual with knowledge is not limited to the amount of infor-
mation provided over time. Knowledge and understanding are not added to the individual from
the outside, they are not imposed on him. The power of knowledge is in its anthropological con-
tent, due to which a man awakens his inner potential. Therefore, education (as a space for the
formation of the ability to productive human activity) "should be focused not so much on the
transfer of ready-made information, but on the understanding and production of holistic
knowledge" (authors’ transl.) (Lipin, 2018, p. 41). Meaningful, holistic knowledge is always in-
volved in the personal way of life, in which a man is present in all his integrity. Such knowledge
is both a world-relation and a worldview. Integrity, i.e. contextuality of knowledge, is a cultural
form of knowledge in general. In the horizon of holistic knowledge, to know and be appear in
inseparable unity (Lipin, 2018, p. 44). It is the basis not only of existence, but of the transfor-
mation and development of the human "I".

As we know, knowledge is the result and at the same time the basis of the search intention of
thinking, which arises from the feeling of "cognitive deficit" (authors’ transl.) (Karpov, 2020,
p. 106). Overcoming cognitive deficit is carried out through the creation, acquisition, search for
knowledge. Which is due to the social needs of man in it, because knowledge, in turn, is a condi-
tion for the creation of his life. After all, "to live means to know™" (authors’ transl.) (Capra, 2020,
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p. 114). It follows that education, the task of which is the development of holistic knowledge,
should receive it not only through mental activity, but also in the "practical dimension of the
cognitive-educational process as a problem of internal unity of man with himself and other peo-
ple" (authors’ transl.) (Lipin, 2018, p. 44). This, in turn, determines the perception of knowledge
as a personally rooted energy for activity and self-creation as a personality and a certain anthro-
pological image.

Lack of knowledge generates "cognitive anxiety", which appears as a process expanding the are-
as of epistemic instability. As a result, there is something that "revives" the knowledge that is in
cognitive peace awakens human activity, combines it in the meaningful structures, directs and stim-
ulates its growth. For Paracelsus, these were the "recipes” of hermeticism, for Kepler, the search for
the divine harmony of the world, for Newton, the content of the "Questiones quaedam philosophi-
cae", essays on natural philosophy, where one can follow the formation of his research program.
Here there is a "motive of cognition™ (Karpov, 2020, p. 106). This motive forms a new type of man.

The above-mentioned something can have a profane origin — recognition, popularity, regalia,
incentives, evaluation, that is, be a motive to achieve a certain goal. Substantiating this position,
M. Heidegger (2003) uses the concept of "orientation-to-success"” (p. 48) to identify such a mo-
tive as the desire of the new European man. It is an essential feature of this man’s behaviour —
the objectification of the desire to obtain knowledge, formed by the expansion of the industrial
and economic world.

The motive of activity generates the initiative, which is the essence of the activating begin-
ning, which gives rise to a new one. If the one who "aspires™ to self-realization needs a "stimulus
of success”, then he receives his initiative from the desire for knowledge, which becomes a con-
dition of the energy of mental activity. It is due to this energy that anthropological evolution took
place, as a result of which a new man appeared in each epoch — religious, moral, metaphysical,
economic, technological, virtual, and so on.

The basis of anthropological evolution in the modern epoch was the technical and eco-
nomic attitude to life, which defined the pragmatic effectiveness of knowledge as the domi-
nant of socio-economic progress. Both science and education in this period are aimed not only
at obtaining knowledge, but also at its practical implementation. At the same time, a new type of
man is formed, the ontological basis of whom is rational self-organization, self-presentation, in-
dividual isolation. The emergence of this type of anthropological characteristics is the result of
unprecedented information and energy "explosion”. As a result, a man receives a concrete exist-
ence or "full essence”. Not a fixed quality, derived "from coercive external influence, combined
with others, but one’s own determination and self-determination” (authors’ transl.) (Krasikov,
2007, p. 248). Individualism, or individuation — a fundamental anthropological principle of life
and, accordingly, man is affirmed by this.

Individualism is gaining momentum, is affirmed as a new anthropo-ontological essence and a
new anthropological image of man, builds itself as a project on the background of constitutively
given knowledge, producing a new self-determination in its context. Reflecting on the essential
foundations of human existence, M. Heidegger raises the question: how should the world exist in
order to meet the capabilities of man, the priorities of his life. And he answers: provided that the
world is accessible through its "semantic field" — being (Heidegger, 2003, p. 49). The semantic
field is "being-in-the-world". An important aspect of "being-in-the-world" is coexistence with
other people. It also forms being in which "everyone appears to be different and no one is him-
self" (authors’ transl.) (Krasikov, 2007, p. 128).
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Formation of man is realized through the "way to oneself" (Heidegger, 2003), as a reflex of a
man’s consciousness in relation to oneself and the world. This way is realized through
knowledge that is objectified in words, texts, speeches, becomes part of an objective human
world, one of its actual manifestations. These facts are then reconciled with new knowledge,
through which new meanings are defined and, in their context, a new man. The most important
task of the acquired knowledge is to form, in our opinion, an anthropo-existential nucleus of so-
ciety. In other words, the formation of a man corresponding to the demands of the epoch of the
generated knowledge.

Scientific and technical progress resulted in dynamic growth of scientific and technical
knowledge, which as "spiritual-intellectual reflexion, knowledge about creative-transformative
activity of a man fixes the entity of the process of man’s coming out (but not leaving) outside of
being as finding (feeling) the boundedness of being" (authors’ transl.) (Melnyk, 2010, p. 228).
On this basis, it is possible to speak about a man technological (Homo technologicus).

The assertion of the information society was facilitated by the work of M. McLuhan (2016),
who substantiated the fundamental nature of influence of communication technologies on culture
and man in general, providing for the constitutive establishment of a digital society. The analysis
of information and communication transformations has shown the ambivalence of the latest
trends not only in the problem field of scientific and technical knowledge, but also in the field of
philosophical anthropology and philosophy of education (Rugemer, 2018). The result was the
emergence of Homo digitalis, a digital man. This image fixes the external characteristics of indi-
viduals who mechanically poke their finger into the marks on the screen of tablets or
smartphones (digitalis in Latin means both a number and a finger). This man is the product of the
dynamic development of scientific and technical knowledge, initiating a new stage in the further
evolution of man and human civilization. But to what extent Homo digitalis, having mastered
information technologies, productively applying them in his activities, becoming a "construct of
a new passive man, who made himself comfortable in the interiors of public entertainment”
(Kultaieva, 2020, p. 12), corresponds to such a desirable image of Homo creativus, whose activi-
ty has always overcome the contradictions and challenges of the world?

The trivial one-dimensionality of the existence of Homo digitalis within the framework of the
information-digital society forms a "philosophy of selfie", or a false existence that tries to be bet-
ter than the real one. This man is focused on himself, practising active narcissism using various
computer programs and platforms. The communicative space of the Internet, structuring the life
world of Homo digitalis, oversaturated with advice, quasi-sensations, gossip, becomes a meeting
place of half-educated people, full of self-esteem and contempt for others. They are far from the
ideals of education of the past and erudition, except for demonstrating diplomas and certificates
in the networks (Kultaieva, 2020, p. 14).

The presence of this type of man, who multiplies and today represents a large community, is a
"breeding ground" for the expansion of post-truth. From the point of view of Steve Fuller, the
author of "Post-truth: Knowledge as a Power Game" (2018), one of the main features of post-
truth is the blurring of the boundary between truth and ambiguity, half-truths, obvious error and
deliberate deception. In post-truth conditions, truth is among the plurality of faces of untrue, so
the belief in its existence, in the fact that it is unique and has the highest cognitive value, is dou-
bly problematic: it is difficult to find and preserve, but even harder to act according to it. The
widespread dissemination of information through the Internet, social networks, etc. makes objec-
tive assessment of facts less significant than subjective beliefs, moral judgments, and emotions.
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In fact, post-truth is a game of knowledge that, as such, best meets the demands of Homo digital-
is, a kind of player, the "acrobat” who does the "splits” between reality and the virtual world
(Sloterdijk, 2009).

When information flows through the Internet are widespread, their accessibility becomes dif-
ficult and even impossible to validate. As a result, the formation of opinion on a question, the
facts and the truth of the theories that describe them, play a less important role than beliefs, sub-
jective assessments and passions. Therefore, true knowledge is difficult, if not impossible, to dis-
tinguish from various opinions and conjectures, and Homo digitalis loses the desire to achieve
this knowledge, because it is more appropriate, due to his poor education, to focus on himself, to
imitate erudition and self-publicity in social networks and various computer programs. "Millions
of Facebook users”, says Z. Bauman, "compete with each other, finding out who will reveal and
flaunt the most intimate and secret details of their lives, their connections, thoughts, feelings and
actions” (authors’ transl.) (Bauman & Donskis, 2019, p. 96).

Does this mean the final "annihilation™ of man? Indeed, the digital man, being in the space of
informalization processes, does not notice and does not want to notice the problems caused by
the growing social stratification, to calculate the risks of unpredictable future life. Thus, this type
of man demonstrates a certain degeneration, as he loses the ability for active, productive trans-
formational activities. That is, first, due to the influence of digital technology on the human
brain; second, the cognitive abilities of man, his sensory system, change. As a result, humanity
today is at the beginning of a new round of anthropo-sociogenesis (Kultaieva, 2020).

Achieving each stage of the scientific and technological revolution posed new challenges to
humanity. The entry of information and digital technologies in the practice of everyday life
changes the theoretical foundations of the definition of man, the specifics of his image. However,
despite the existing real threats to man in the further evolution of digital culture, he still retains
himself and his intellectual and cultural potential. The condition for this is the assertion of ethical
spirituality, moral politics and the moral world, the conceptualization of which is wisdom in its
ethical sense. The peculiarity of such wisdom is "radical superiority of human values over any
intellectual temptations and benefits" (authors’ transl.) (Krymsky, 2012, p. 284).

In this situation, evolution of man does not end with his digital type or image. Knowledge,
which is still actively produced by science today, cannot and will not focus on the poorly educat-
ed people. Human progress has been and remains dependent on those people who have a crea-
tive, intellectual principle. If the information-communication and economic-technological pro-
cess is in constant dynamics of its forms, then the mental-archetypal, intellectual-cognitive foun-
dations of civilization retain the enormous potential of preserving the spiritual and cultural es-
sence of man and his further productive development.

Originality

It is substantiated that the process of human evolution is conditioned by the development of
knowledge. Its influence forms certain anthropological human image, the features of which are de-
termined by the system of values. Homo digitalis generated by the information and computer age
as a result of changes in his cognitive abilities, sensory perception, and perception of the world,
demonstrates an alienation from productive thinking, creativity, and axiological imperatives. The
formation of a more perfect anthropological type of man in the conditions of further progress of
science is a complex process of socio-cultural inheritance of wisdom, intellect and understanding.
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Conclusions

Each epoch in the progress of human civilization demonstrates its own, inherent type of man
with specific anthropological characteristics. They are formed and affirmed as a result of the de-
velopment of knowledge, the influence of which gives rise to a religious man, a metaphysical
man, an economic man, a technological man, and so on. Today, information and computer tech-
nologies have become firmly established in the life of all mankind. The philosophical analysis of
these technologies shows acceleration of positive changes in society, economy and culture, the
enhancement of human creativity due to the possibilities of the Internet, artificial intelligence
and innovative media products. At the same time, the bio-social basis of life is changing, trans-
forming human anthropological characteristics. The all-round influence of information technolo-
gies on culture and mankind as a whole constitutes the emergence of a digital society, creating a
new anthropological type of man — Homo digitalis. By his existence, he asserts a type of passive
man who demonstrates a false existence, imitates creativity, substitutes information for
knowledge and pseudo-erudition. In this aspect, a digital man fits into the post-truth society.
However, despite the great challenge of Homo digitalis to philosophical-anthropological dis-
course, a society based on wisdom, creativity and knowledge can prepare a man capable of living
and working in the dynamics of man-made and socio-cultural transformations.
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Tpancdopmanisa oOpa3y JOAMHA B NAPAAUTMI eBOJIIONII 3HAHHA

Meta. OCHOBY perpe3eHTOBaHOI0 JOCIIKEHHs cKiiaae GpinocodChKuii aHa3 BIUIMBY 3HaHHS Ha nporuec ¢o-
PMyBaHHS HOBUX aHTPOIIOJIOTIYHUX 00pa3iB JIIOAWHU B KOHTEKCTaX JOCATHEHb HAYKU Ta IHHOBAIIMHUX TEXHOJIOTIH.
Lle nependayvae BUpILIEHHS] HACTYIIHUX 3aBliaHb: 1) eKCIUTIKAIlisl OHTOJIOTTYHOTO 3MICTY 3HaHHS B aHTPOIIOKYJIBTYp-
HHUX CMHCJIaX €MoXH; 2) aHali3 BIUIMBY 3HAHHS Ha npoliec (JOpMyBaHHS HOBOTO THITY JIFOAMHH; 3) XapaKTepUCTHKA
Cy4acHOI aHTPOMOJIOTIYHOT CHTYAIll B KOHTEKCTI JAUTITAIbHOT KyIbTypH; 4) 0OIpyHTYBaHHS B3a€MO3B’sI3Ky (aTny-
HOi KOMYHIKalii 3 CyCIIbCTBOM IOCT-TIPaBI¥ y BUMipax aHTPOIOCOLIaIbHUX TpaHcopMaliid cydacHocTi. Teope-
THYHUi 6a3uc. OHTONOTIYHNI 3MICT 3HaHHS BU3HAYA€E aHTPOIIOKYJIBTYPHUI KOHTEKCT €MOXH IUITXOM (hOPMYBaHHS
CHCTEMH IHTEJIEKTYIbHHUX, [IHHICHUX, COI[aJIbHUX CMHCIIB XUTTS JTOAUHU. CTBEpKEHHS HOBHX aHTPOIOJIOTIY-
HUX THITIiB JIFOAWHU 00YMOBIICHO 3MIHOO COMIaTbHOTO Ta KyJIBTYPHOTO IMPOCTOPIB Y KOHTEKCTI 3pOCTAI0YNX BIUIHBIB
JIOCSITHEHb HAYKOBOTO 3HAHHS 1 TEXHOJIOTIH. [lUriTanbHa peBOMIONIS SK MPOLEC PO3IMIMUPEHHS MOXIIUBOCTEH iH(OP-
ManiiHO-IM(ppPoBOI peasIbHOCTI, MiAMiHK 3HaHHA 1H(popMariero nmopopkye Homo digitalis — monuny ungposy. Bo-
Ha Opi€eHTOBaHA Ha (DaTHYHY KOMYHIKAIIIO, sIKa B CBOIH iHTEIEKTyalbHii 0€33MiCTOBHOCTI CITiBMipHA 3 aHTPOIIONO-
TIYHUMH BUMipaMu CycHiibcTBa nocT-npasay. HaykoBa HoBu3Ha. OOTpyHTOBAHO, IO HapOoIKeHa iH(opMatiitHo-
mudposoro peansHicTIo Homo digitalis € pe3ynpTaToM BIDTUBY CKIIAIHOI CYKYITHOCTI T€TEPOTEHHIX e(eKTIB HAyKO-
BOTO 3HAHHS, SIKE B CY4aCHHX YMOBaxX MOCT-TIPaBJIy IOCTAa€ B SKOCTI PI3HOMaHITHUX KOMYHIKATHMBHHUX IMPAKTHUK.
YMoBot0 (hopMyBaHHSI HOBOTO aHTPOIOJIOTIYHOTO THUITY JIFOAMHH B MEPCIIEKTUBI HAYKOBO-TEXHOJIOTTYHOTO MPOTpecy
€ CTBEpPKCHHA eTHYHOI MyzapocTi. BucHOBKH. 3HaHHA B IpoLeci eBOJIONIi COLIOKYIBTYPHOTO JKHUTTS HaOyBae
KOHCTHTYTHUBHOTO 3Ha4YeHHs IS Ipolecy (GOpMyBaHHS aHTPOIOJIOTIYHUX CUTYallil, IKi MaHipecTyloTh cebe B HO-
BUX 0o0Opaszax mronuHH. ChOTOJHI BOHA CIIIBMIpHA 3alMTaM AMTITAIBHOI KYJBTYPH, B SIKIiH NMPAaKTUKH JIOJICHKOTO
JKUTTSI Bce OLTBIIOI0 MipOIO CTaroTh iHpopManitHUMH 1 UPPOBUMH KJlacTepaMH, BKIIFOUEHUMH B PEabHICTD CYCITi-
JbCTBA MOCT-TIpaBIy. 3acO00M IOJI0TaHHSI TACKBHOCTI JIFOJJMHU AMTITAIBHOI € ()OPMyBaHHS HOBOI'O aHTPOIOJIOTIY-
HOTO THITY, 3aCHOBAHOT'O Ha IIEPEOCMHCIICHHI CHCTEMH IIHHOCTEH.

Kniouosi croea: 3naHHS; AUTITAIbHA PEBOJIIOLIS; aHTPOIIOJIOTIYHUI 00pa3; KOMYHIKallis; TEXHOJIOTr1l; HaliB-
npasna
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Human Evolution: the Limits of Technocentrism

The purpose of this article is to define the limits of technocentrism through the analysis of the limiting opportu-
nities of technique and technology from certain value positions. Theoretical basis. The philosophical anthropology
of Helmut Plessner (the axiological direction in anthropology and neo-institutionalism) was the research methodolo-
gy. Originality. The institutional use of technology gives it the character of a social phenomenon and turns it into
technology. The ability of individuals, which is aimed at achieving a certain goal with the help of certain sustainable
techniques, is not yet technology in itself but is only a certain author’s technique. Such subjectively acquired tech-
nique can be turned into socially used technology, otherwise, it will be lost. Technology is a technique that has
gained recognition and has been mastered by those who did not invent it but used the algorithm proposed by the
inventor, a detailed and functionally sound explanation, a method of constructing this technique. But the main thing
is that technology is a technique that has received an acceptable justification for society. Conclusions. Technology
is not only a means of achieving the goal, it is a way for a human being to transform the world. As such, technology
is a component of human himself/herself and changes human — more precisely, a human being changed him-
self/herself with the help of technologies that he/she creates. However, this creates certain limits of such transfor-
mations: technology cannot replace humans in their ability to self-reproduce. Technology is always an element of
social communication: the success of communication is interdependent on the success of the technology. Social
modernization includes new technologies, but a more important component of social modernization is the new val-
ues for which these new technologies are created. Human evolution generates the technocratism at a certain stage.
But to the extent that technocracy begins to contradict the values of humans and society, it loses its source of devel-
opment — human creativity.

Keywords: evolutionary anthropology; eccentricity of human nature; social modernization; dehumanization;
technocracism; technology; values

Introduction

Technocracism appears as a strategy for solving all problems of humanity with the help of
techniques and technologies, as well as the appropriate ideology that justifies and distributes this
strategy in society. In one form or another, technocracism has existed for a long time, since
technologies helped to win in the war, defend and take cities, as an example of Archimedes had
shown. Victory in the wars contributed to the emerges of empires and civilizations of the
winners. All civilizations arose thanks to technologies, although the successful introduction of
technologies also required the emergence of new social institutions. American historian William
McNeill (2011) convincingly demonstrated the relationship between them. The dependence of
technologies from institutions and from the human genius was beyond dispute for almost the en-
tire history of mankind, but the achievements initiated in the early modern period of social
modernization had changed society and a person to an unknowable state. Already in the
twentieth century, owing to the rapid development of science and technology, a new, opposite
vision arose — from now on, a person and social institutions are being seen as subordinate to
technology development. "It is largely by technology that contemporary society hangs together.
It is hugely important not only as an economic force but also as a cultural force™ (Franssen,
Lokhorst, & Poel, 2018). Henceforth, more and more biological technologies determine the
development of nature; social — the development of society; humanitarian aspire to master the
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human development. Technocracism with the mindset of individual engineers and inventors of
technologies turns into one of the mainstream ideologies in society and aspire to the status of a
new picture of the world. Is it henceforth a person as a slave of the machine? Is technological
progress a single and pacing factor of human evolution?

Purpose

The purpose of the article is to determine the limits of technocentrism due to the analysis of
limitations in capabilities of technique and technologies from certain value positions.

Statement of basic materials

Humanistic and antihumanistic impact assessment of technologies

An axiological approach to techniques and technologies should be prioritized from the outset
S0 as not to attract imperceptibly for oneself the assessment instead of rational arguments. Karl
Jaspers (1986) at his time perceived the dual nature of technology: "Since the technique itself
does not establish goals, it is on the other side of the good and evil or precedes them. It can serve
for good or for evil. But in itself, it is neutral and opposed both. That is why it should be
directed” (p. 137).

It is worthwhile to distinguish two oppositely corrected camps: techno-optimists and techno-
skeptics (Vydra & Klievink, 2019; Wilson, 2017) or intend to be techno-positively and techno-
negatively (Hanesova, Nelson, & Badley, 2017, p. 45). Some admit that the technique desires
goodness, others — evil. At the same time, both camps can assume that a person remains a master
above the technique, that is, techno-centrists. They can also consider a person to be critically
dependent on contemporary technique.

American researcher Steven Pinker is one of the greatest techno-optimists, he is a world-
famous ardent defender of the Enlightenment Project. According to Pinker (2019), the human
mind retains control over the development of mankind as a whole, including the development of
technology. Among explicit techno-optimists, there is also an Israeli scientist and a popularizer
of the science Yuval Noah Harari (2016), who claims that a modern man has generally taken on
the role of God. Humanity has always directed its technical capabilities for the inhumane goals
in much the same way as for humane ones. After all, hunger, plague, and war are increasingly
less spontaneous and are more the result of false or sinister intentions from individual
representatives of humankind.

It is worth listening to the voice of techno-skeptics. One of their indirect signs is the naming
of techno-optimists as techno-utopians (Kim, 2014). More recently, there are more and more
such persons: from those who stand against the certain disadvantages of using technology as a
means to achieve certain human goals (the vast majority of them (Hanesova, Nelson, & Badley,
2017)) and those who do not see a positive perspective in the development of contemporary
technology. They oppose the entire directions, such as the unimpeded development of artificial
intelligence (Hao, 2020), development of the GM crop industry (Raman, 2017; C. Zhang,
Wohlhueter, & H. Zhang, 2016), etc. However, the identification of the next anti-humanist
results in the usage of individual technologies can not serve as a radical denial against
technologies as such. Obviously, such a denial could be in the spirit of an American thinker Hen-
ry David Thoreau (2020): it is worth renouncing civilization in general. However, with regard to
the population on the planet Earth, to renounce civilization would mean the rapid death of most
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of humanity. It is possible, however, to make a correction — provided that the technologies
fundamentally change and become more friendly to nature, renouncement of civilization will be
unnecessary. That is, technologies, but already fundamentally others may become salvation from
technologies.

Techno-optimists and techno-skeptics always point out only a part of objective data, which is
exactly beneficial for them. This is the first drawback of the value-engaged view on technology.
The second drawback is that technologies, due to their prejudicial assessment, are starting to be
considered less objectively than at least partial, but still objective data about them allow this.

Scientific view at technologies

Technology, at first glance, appears like something similar to the exoskeleton of mankind: it
expands and strengthens the human opportunities provided by nature. It must be sad, recent
scientific discoveries and related technologies, in particular deciphering a human genome,
cloning, genetic modifications and other interferences in the functioning of DNA have shown
that humans (owing to technologies) change themselves not only outwardly. Since the beginning
of the person’s evolution, technology was a part of his/her body and mind, or rather, the body
and mind were internally technological. Over time, humans began to direct their technologies not
on themselves, but outward. Technologies have always changed a human. Some manifestations
of technology impact were more obvious and easily fixed, others became noticeable later. In the
end, nobody can guarantee that we know all consequences of technologies impact on a human.
After all, besides the planned and designed, intended by creators impacts of technologies on
people and their environment, the unexpected and not observed (both the immediate results of
technology effect and remote and indirect ones) always exist, those that will manifest themselves
not soon or the impact of which are not always easy or it is impossible to evaluate them at all.

Thus, research of technologies is always the research of a person. Another thing is that
technocraticism strives to fix the center of human nature in technologies, while this center is
fundamentally impossible to fix on something, in particular and on technologies. Man is an
eccentric creature, as defined by the German anthropologist Helmuth Plessner (2017). In
addition, if we are talking about the displacement of this center, then it is associated to a greater
extent with the spiritual characteristics of a person than material ones. Technologies act as a
means of uniting and mutual conditioning of spiritual and material, so they are more likely to
demonstrate the results of the dynamics of human development than its causes. In support of this
statement, the fact that humankind often postpones the usage of those technologies for a long-
term, to the discovery of which it has already come. This is due to the need to work out the
spiritual and institutional framework for legitimation and organization in the application of
technology.

Man as a middle link between technology and culture

The connection of technology with the cultural sphere is obvious. At the same time, it is
difficult to find out where and how culture is affected by technology, and where the affected
entity of culture is the technology itself. After all, the emergence of new technology, and even
more importantly — its recognition and distribution as a socio-cultural phenomenon, occurs not
randomly. Technology not so much suggests itself in the context of cultural formation, as it is
itself actively creates this context, creates a culture, but with the active participation of a person,

more precisely, in the communication of people regarding culture, in culture, for culture. It is not
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a close and first task of technology, but it is its main strategic appointment (Malivskyi & Khmil,
2019). Earlier, Rene Descartes quite clearly saw the future for a person to change himself, ac-
cording to the Ukrainian researcher Anatoliy Malivskyi (2020): "Descartes’ refutation of scepti-
cism appears in the form of concern for the creation of favourable conditions for human self-
development, which implies a restrained attitude to the spheres of morality and religion”
(p. 152). Descartes perceived a long-term perspective of the person’s rationalist improvement,
including the technical elements of such an improvement (suffice it to recall his experiments in
the field of optics).

It is not necessary to understand technology too technically-narrowly. This leads to
technocracism of thinking and culture, attempts to engineeringly comprehend the humanistic
reality of public existence. On the other hand, it is no less dangerous to idealize technology too
much, giving it an overly expanded humanitarian significance, when almost the entire culture is
not so much the result of applying the technology stack, as it is directing technologies on ran-
domly selected humanistic goals. It is between these Scylla and Charybdis, where the real
significance of technology in society is located.

Furthermore, it is worth paying attention to the fact that most technologies are not the
invention of "from nothing", but the human borrowing of schemes and techniques having been
worked out in nature for millions of years of evolution. It can not be argued that these
technologies are real, because they do not have their own creator. Also, it is not worth denying
the fact that the natural mechanisms of adaptation (adaptation of species to the environment and
their parallel accommodating conduct) can be technologized much easier than designed with
pure human fantasy. The difference of natural prototechnologies from the created by a person is
that a person consciously uses them as a tool, and, accordingly, can replace them with other
tools. Simultaneously, animals and other living beings can not exist without "technology" inher-
ent in this particular type. Admittedly, natural "technologies” are also the essence of concepts of
ecosystems, symbiosis, food chain, circle of life. When a person includes into these technologies,
they (technologies) from potential turns into actual ones, sometimes with the preservation of
other species as their complicities of implementation. The success of Homo Sapiens depends on
the success of other species. It is also not worth forgetting about it. Then one can avoid the most
environmentally problematic consequences of using technology by humans.

As an idea, technology originates when a person begins to use some tools for the manufacture
of others. Usually, this is called technique. Indeed, turning the objects of their environment to an
instrument, a person narrows, specializes their usage. What could be used in many different
ways, henceforth it can be used as the best exactly in a certain man-based manner. All other
methods are revealed to be either completely impossible or less effective. The modern Austrian
philosopher Hans-Dieter Bahr notes:

However, only those opportunities that, as we already know, can be im-
plemented in the process of usage are called technique. This means that
the openness of the capabilities of technical means is concealed by the
concept of means as a medium and center, through which the subject that

establishes the purpose and implements the purpose mediates himself as
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the beginning-center-end and, therefore, understands himself from the
very beginning as Master above technology. (Bahr, 2016, p. 16)

Another circumstance should be taken into account: in addition to the engineering limitations
in the usage of things, there is also institutional constraint — prohibitions or recommendations,
recipes and algorithms. The multiplicity of applying techniques is also limited by social
institutions, which include it in technologies legitimated by societyciety. This is the second stage
of narrowing: it can even more narrow the opportunities that the technique provides or change
the corridor of the opportunities that the technique offers. In the latter case, it is necessary to
return to the first, technical stage and clarification, if it is possible to provide value requests with
technical means. Is it impossible in general or is partially possible. Technology may not arise or
its use may be postponed until sufficient coordination between technical means (due to their
development) and value requests are agreed.

When the technique is called individual mechanisms, devices, and other material objects
created by a person as complex tools using to achieve a specific goal, it means the result of the
embodiment of the technique-skill, the design on its basis. Without such a technique-skill, there
will be no techniques as material objects, because the latter must be produced, maintained, re-
paired, and replaced by someone with other techniques. Particular techniques-skills with the
development of civilization were complicated, combined and they formed the entire technical
complexes. Explaining the principle of their functioning is called technology. However, the basis
of the technology is not automation as the vertex of its perfection, but those social values that
justify certain technique and convince people to see the technique as not enemy and competitor,
but the friend and assistant.

Some researchers, in particular, representatives of communicative philosophy (the German
philosopher Karl-Otto Apel and the Ukrainian philosopher Anatolii Yermolenko) believe that the
values and institutions that embody these values are the ones that still need further legitimation
by discourse: "Institutions themselves must be legitimized by a higher authority, which is the
meta-institute of discourse” (Yermolenko, 2020, p. 115). However, firstly, discourse includes not
only a rational but also irrational, for example, an emotional component. Secondly, not only the
discourse may be the meta-institute, but other authorities. Institutes and values can be legitimated
with tradition, public opinion, mainstream morality, a person’s conscience, etc. The Austrian law
theorist Reinhold Zippelius (2000) wrote about this in detail, when analyzed sources of
regulatory value (pp. 28-48). However, it is no use denying the need for a certain meta-institute
or the higher upon institutions source of their legitimation. In any case, this source will have
anthropological, not technological nature.

People, not techniques create and set values on which the use of techniques is based.
Technology appears as an important component of human culture, the manifestation of humanity
in the world, as a way to domesticate the world by a person. Therefore, it is worth asserting not
about the techno-centric essence of a person, but about the anthropocentric nature of
technologies.

Originality

The creation of techniques, simple or complicated, is just the beginning, the birth of
technology because technology becomes the social phenomenon only when it attains institutional

Creative Commons Attribution 4.0 International
doi: https://doi.org/10.15802/ampr.v0i19.235956 © M. I. Boichenko, 2021

19



ISSN 2227-7242 (Print), ISSN 2304-9685 (Online)
AHTponosoriyHi BUMipu dinocodpcbkux gociimkens, 2021, Bum. 19

Anthropological Measurements of Philosophical Research, 2021, NO 19

TOPICAL ISSUES OF PHILOSOPHICAL ANTHROPOLOGY

use and the nature of technology. As a skill, albeit is often applied, certain stable techniques and
means of achieving a goal are not yet actually a technology, but only an author’s technique that
can be technologized, and can be lost, without passing to other people, including descendants.
Only when the technique acquires the character of the algorithm that other people can take and
adopt, it becomes technology for the first time. To do this, it is necessary to explain the
technique, understand all its components, allocate the specific function of each of them, as well
as the principle of mutual addition of these functions and their linkage into a single whole. It is
necessary to be able to explain how this or that technique works and teach this technique to
others. But the main thing is to give an excuse for a technique acceptable to a person.

Conclusions

Technology appears as a human path in the transformation of the world and, at the same time
as a component of the person himself. Recent achievements in the field of technologies change
not only the human environment but also people. However, this does not mean the
transformation of a person to a cyborg, and social modernization — on technological revolutions.
On the contrary, the success of technologies depends on their effective involvement as an
element of social communication. Therefore, technologies appear only as one of the components
of social modernization, and technocraticism — as a false interpretation in the essence of human
evolution due to exaggeration of the significance of one of the means in achieving purely human
goals. Technocracism is only one of the components of human evolution, and only at a certain
stage of its formation. Technologies have always been important elements of human evolution.
In the modern age, their role increased as the role of science in the implementation of social
modernization increases. However, this role has never been, is not, and will not be the only and
priority for social modernization.
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EBoJtionist T101UHM: MeKi TEXHOKPATU3MY

Meta. BusHaunTy MeXi TEXHOIICHTPU3MY 3aBISKH aHATI3y OOMEXEHHS MOXKIHUBOCTEH TEXHIKM 1 TEXHOJIOTIH 3
MEBHUX IIHHICHUX mo3ulliii. TeopeTuununii 6a3mc. MeTo0I0Ti0 AOCTIPKEHHS BU3HAUMWIM: (iocodcebka aHTpo-
nosiorist 'enbmyTa [TnecHepa, akcioyoriyHUN HANpPsIM B aHTPOIIOJIOTIT Ta HeoiHcTUTyHioOHaN3M. HaykoBa HOBH3HA.
[HCTHTYLIHiHE BUKOPUCTaHHS TEXHIKM HaJae 1l XapakTepy COLIaJbHOTrO (DEHOMEHY i IepeTBOPIOE HAa TEXHOJIOTIIO.
YMiHHSI OKpEMUX HIUBIIB, SIKE CHPSIMOBaHE Ha JOCSITHEHHS] METH 3a JOTIOMOTOIO JIEIKHUX CTaJIMX MPUHOMIB, 1€ HE
€ BJIaCHE TEXHOJIOTIEI0, a JINIIE TIEBHOIO aBTOPCHKOIO TEXHIKOI0. Taky cy0’eKTHBHO HabyTy TEXHIKY MOXKHA MepeT-
BOPHUTHU Ha COI[iaJIbHO BUKOPUCTOBYBAHY TEXHOJIOTIO, iHaKIIe 1i Oyae BTpaueHo. TeXHOMOTIs — Iie TeXHiKa, siKa Ha-
Oyyia BU3HAHHS Ta SIKY OIMAHYBAIU Ti, XTO ii HE BUHAXO/HB, ajic¢ BUKOPHCTOBYBAB 3alPONOHOBAHUN BUHAXITHHUKOM
ITOPUTM, PO3TOPHYTE 1 (PYHKIIIOHATBHO OOIPYyHTOBAHE MOSICHEHHS, CIIOCIO KOHCTPYIOBAaHHSA I1i€i TexHiku. OmHaK,
TOJIOBHHM € Te, 1110 TEXHOJIOTIs — 1Ie TEXHIKa, sika OTPUMaJia MPUUHSITHE [UIs CYCHiJIbCTBA BUNPaBAaHHS. BUCHOBKH.
TexHomorist € He numIe 3ac000M TOCATHEHHS METH, BOHA — IUIAX JIIOAWHW y MEPETBOPEHHI CBiTy. B Takii sKoCTi
TEXHOJIOTIS € CKJIAZOBOIO CaMOi JIFOJMHA W 3MIHIOE JIFOJMHY — TOYHIIIIE JIF0INHA 3MIHIOE cebe 3a TOITOMOTOI0 TEXHO-
JIOTi#, siKi cama po3podJisie. OmHaK, 1Ie CTBOPIOE TMIEBHI MEXI [T TAKUX MEPETBOPCHD: TEXHOJIOTIS HE MOXKE IiAMIH-
TH JIFOJUHY Y 11 3MaTHOCTI 10 CaMOBIATBOPEHH:. TEXHOJIOTIT 3aBK /M € CIIEMCHTOM COIiadbHOT KOMYHIKAIIii: yCITiX
KOMYHIKAII[IT € 3aJIeKHUM Bij ycrixy Texnousorii. CoriarbHa MOIEPHI3allis MICTUTh y cO0l HOBI TeXHOJIOTII. BinbIi
BaXJTUBOKO CKJIAZIOBOIO COIIANbHOT MOJICPHI3aIlil € HOBI IIHHOCTI, 3apajy SIKUX i CTBOPIOIOTH HOBI TexHojorii. EBo-
JIFOLIIS JIIOAMHM TIOPOJKY€E HA MEBHOMY €Tarli TeXHOKpaTu3M. OJHaK, KOJIM TEXHOKPATisl MOYMHAE CYNEPEYHTH I[iH-
HOCTSIM JIFOJIMHHY 1 CYCIIJIbCTBA, BOHA BTPAYa€ CBOE JHKEPENIO PO3BUTKY — JIIOACHKY TBOPYICTS.

Kniouosi crosa: eBoMoLiHA aHTPOIIOJIOTIST; €KCIIEHTPHYHICTh JIFOJICHKOI MPHPOAN; COIliaibHa MOJEpHI3allis;
JIETyMaHi3allisl; TEXHOKPATH3M; TEXHOJIOTIs; IIIHHOCTI
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Quo Vadis: Anthropological Dimension of the Modern Civilization Crisis

The purpose of the article is the analysis of the causes of the systemic crisis that hit modern civilization through
the description of its main structures, identifying the relationship between its elements, assessments of their heuristic
potential. This will open up opportunities for finding ways to resolve this crisis, new directions of civilizational de-
velopment. Theoretical basis of the research are the systems analysis, socio-philosophical and philosophical-
anthropological approaches as well as the analysis of scientific developments in the field of global studies. Origi-
nality lies in the fact that this article is the first to show the connection between the main structural elements of hu-
man civilization as a system. Change in one of the parameters leads to a change in all the others, together with a
change in civilization as a whole. Conclusions. The reason for the deep crisis that hit modern civilization is its im-
balance as a system. The most important elements of this system are population size, resources and technology, and
the core is consciousness in its individual and collective forms. The perception, processing, and use of information,
which is a defining civilizational resource, as well as the stability of the entire system depend on the state of con-
sciousness. Consciousness, based on old, obsolete principles and stereotypes, is unable to cope with the most acute
challenges of time. New consciousness, since it is formed, will mark the transition to a new theoretical picture of the
world and a model of human behavior, in which people will act, driven by proven knowledge, and not willfulness
and prejudice. The idea of forming a productive information environment where the ideas of constructiveness and
creative work will dominate rather than consumerism and destruction, as is the case at present, must become the
categorical imperative of the new consciousness.
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Introduction

In order to uncover the reasons for the systemic crisis that hit the earthly civilization, we need
to address the sources.

A human is called the pinnacle of evolution in wildlife. He created civilization and culture,
was able to subdue much of the land area, oceans, and near space. The magnitude of human ac-
tivity is truly commensurate with geological processes that took place on the planet Earth. The
human being is the creator of the new reality — the anthroposphere.

The successes had been achieved by humans, inspired the confidence in their exclusivity, in
the fact that the rest of living beings and the planet Earth can only be considered as a means to
achieve their goals rather than an end in itself. However, the consequences of this activity varied
considerably. A human awoke such strengths that today they threaten someone’s existence and
life on our planet. The contradiction between civilization and nature reached the utmost depths of
acuteness. The crisis is intensified inside civilization, manifesting itself with sharp, catastrophic
bursts. Demographic processes, greenhouse effect, soil erosion, reducing the ozone layer, the
death of many species of animals and plants come nearer the global natural disaster that can en-
tail the disappearance of Homo Sapiens as a kind.

"All our European culture, — wrote F. Nietzsche (2005), — for a long time, moves in some tor-
ture of the stress growing for eons, and seeming to head toward the catastrophe: restlessly, forci-
bly, harshly, like a flow seeking to its outcome without thinking, being afraid of thinking"

(p. 33).
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In our time, these tendencies are only increased, what F. Fukuyama rightly pointed out, not-
ing:
Maybe we are ready to enter the posthuman future, where technology

will give us the opportunity to gradually change our essence over
time. ... However, the posthuman world may prove to be much more hi-
erarchical and competitive than our today’s one, and therefore full of so-
cial conflicts. (Fukuyama, 2008, p. 308)

In turn, Edward Wilson quite rightly notices:
We created the civilization of "Star Wars" — with the emotions of the

Stone Age, public institutions of the Middle Ages and technologies fit for
the gods. We are rushing about. We are terribly bewildered by the fact of
our existence; we are dangerous both for ourselves and for all living
things. (Wilson, 2014, p. 11)

The relevance of the declared theme is dictated by the fact that the human civilization entered
into the streak of such a profound and all-encompassing crisis that it turns present into absurdity,
the past becomes senseless and it makes extremely uncertain the future. Dangerous processes are
growing threateningly, and the time to resolve them is becoming less and less. We, essentially,
have run out of time, when the delay in solving the urgent questions leads to the fact that deci-
sions will be simply impossible.

Recognition of the crisis by scientists and philosophers is insufficient to defeat it. It must be
the strongest motive, the political will to overcome it. In this regard, questions are updated:
"What are the causes of the systemic crisis that hit modern civilization? Is it possible to over-
come it? What conditions and mechanisms are needed for this?"

In order to find answers to these and other questions, it is necessary to turn to the genesis of
the problem, to analyze the aggregated human activity throughout its history, to identify the par-
adigm idea of the development of human civilization and the corresponding hierarchy of values.

The methodological basis of the study were the works of J. Diamond (2010), A. Nazaretyan
(2017), A. Toynbee (1995), Y. Harari (2019), F. Fukuyama (2004, 2008), E. Wilson (2014),
A. Etkind (2020), as well as articles of (Bushuev, 2020; Fox, 2020; Shkliarevsky, 2020; Taylor,
2020), who represent the most relevant ways to solve the issue under consideration.

Purpose

The purpose of the article is to analyze the reasons for the system crisis, which has hit modern
civilization, a description of its structure, identifying the relationship between the main elements,
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evaluating their heuristic potential, which allows us to outline ways to overcome the crisis, min-
imize its consequences and go to a new level of development.

Statement of basic materials

In the era of hunting and gathering, when the number of people was commensurate with the
number of other animals of the same mass, people were able to provide themselves with the min-
imum necessary resources that Nature provided. The transition to the activity with instruments of
labor and the emergence of intelligence led to the expansion of the resource base, which was the
result of the rapid increase in the number of human population, expansion of people at all corners
of the planet. Over time, all suitable and unsuitable areas of the land area were settled. The num-
ber of people increased, and the resources of nature, first of all, — food, — were catastrophically
lacked. Sometimes the crisis escalated so much that it was necessary to take emergency measures
to survive, find fundamentally new sources of vital activity and new forms of community life.
"Solution to the crisis, — A. P. Nazaretyan (2017) emphasizes, — becomes either a catastrophic
phase — the destruction of the system — either the change of habitat or the development of quali-
tatively new templates (mechanisms) of vital activity” (p. 154). Thanks to the improvement of
labor tools and the transition from hunting and gathering to farming and cattle breeding, the trib-
al organization of human livelihoods gradually turned into urban, and then state forms.

With the emergence of urban civilizations, the consumption of resources that needed a rapidly
growing population was sharply intensified. The lack of resources led to fierce conflicts between
civilizations, as well as within individual civilizations. As A. Etkind:

The central role of raw materials and energy in the political life of mod-
ern societies requires new ideas ... The question is not what it is primary
and what is secondary, resources or institutions; the links between them
are not cause-and-effect, and those that are based on long-term cohabita-
tion, which leads to common habits, even symbiosis. (Etkind, 2020, p. 7)

The regulation of the human population originally was in a natural way: hunger, illnesses,
wars, and the resettlement of peoples. The ever-increasing excess population was desolated by
all possible natural methods to prevent the "Collapse of Easter Island” (Diamond, 2010, p. 88).
Follow the path of civilization development, humanity made significant efforts to minimize the
action of mentioned regulators, and over the last couple of centuries has achieved significant
success in this direction. The result was the exponential increase in population, which came to
almost 8 billion people (2020). However, in parallel with this, a huge number of previously un-
known problems arose.

Civilization is trying to resolve seemingly an unsolvable problem: how to provide a meal and
satisfy the increasing needs of the ever-growing number of people (claiming immortality in the
long view) when depletion of planet’s resources?

According to the American thinker Kenneth Taylor (2020), the global economic activity of a
person, increasing consumption, as well as the projected growth in the world’s population will
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become accelerators in the development of a negative scenario for Western civilization. Indeed,
the current material well-being, the relative victory over hunger and poverty is a temporary phe-
nomenon, the peculiarity of the current situation of human history. The era of maximum comfort,
by all appearances, will soon end and there are great difficulties ahead. The mindset to unbridled
consumerism and overspending is absolutely losing strategy.

In the first approximation, one of the main causes of all conflicts and, at the same time, the
diagnosis of the disease of modern society lies in the plane of the contradictions between the
growing population and the growth of needs, on the one hand, and the resource base that capable
to ensure its existence on the other. However, attentive consideration shows that the problem is
more complex.

There is fairly mainstream thinking, according to which the solution to the problems faced by
civilization lies on the paths of accelerated development of science and technology. So, accord-
ing to the Ukrainian philosopher Anatoliy Yermolenko (2020), "when a person undertakes re-
sponsibility for controlling the further evolution of a reasonable life on Earth" (p. 116), that is
exactly when one needs to seek salvation and solving global problems. In turn, the American re-
searcher Samantha Fox (2020) emphasizes that "human life and survival are initially associated
with the creation of special, artificial means to ensure the life of society” (p. 598).

Indeed, civilization differs from wildness, first of all, the fact that the basis of its existence is
technologies. People constantly invent and improve combat and other technologies. The more
advanced tools of war and labor allowed protecting their own and seizing new resources, provid-
ing with the satisfaction of necessary wants for their population, the relative stability of society.
So it happened in ancient times, many states adhere to the same policy today. However, the hope
that science and new technologies are able to resolve all the problems of humanity (even in a
long term) causes serious doubts.

History shows that the development of technologies, on the one hand, helps to overcome one
or another civilization crisis. On the other hand, it is accompanied by population growth, an in-
crease in their needs which requires additional resources. All this opens the way to a new turn of
the crisis. Conclusion: the decision should be seen not only in finding the new material resources
and new technologies but also in searching for other means to see the existing position from a
markedly different standpoint.

Achievements of science and technology are the achievements of the human mind that pene-
trates deeper into the secrets of nature and finds the opportunity to use the knowledge gained for
the benefit of a person (Bazaluk & Kharchenko, 2018). It is from our mind, human conscious-
ness depends on how the strategies for further development will be built and, accordingly, in
which direction there will be a resolution of existing conflicts. No matter what opponents of this
position say, but history and modernity show that the root of all problems lies in the sphere of
human consciousness.

The latter is now experiencing significant changes, the course and the outcome of which is far
from unambiguous. The accelerating pace of development of modern civilization is subject to
human consciousness to serious tests. It becomes obvious that our consciousness is not adapted
to the environment in which it turned out. Its formation during the evolution occurred in other
rhythms and on a fundamentally different basis. If earlier the human consciousness was fed by
those from outside sources, tentatively speaking, natural information, now the main source is ar-
tificial information created by the people themselves. The volumes and speeds of this infor-
mation are expressed exponentially. It would seem that modern technologies and here could
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come to the rescue. Many, not only physical but also mental loads can be transmitted to ma-
chines and what happens in practice. But, going through this path, we risk making artificial intel-
ligence self-sufficient. Here again, the ambivalence of technologies is manifested with all power,
technologies both help in some things and also create new risks.

The widespread introduction of technologies facilitates work and dramatically expands the
boundaries of human freedom. However, the excessive surplus of free time leads to the fact that
many people, not finding a positive application of their energy, rush into destruction. We have to
think about what activities should be offered for hundreds of millions of well-fed, financially se-
cure people. The entertainment industry, sports, art is aimed at solving this problem. Their task,
among other things, is to dispose of the free time of people who live in idleness. The conse-
quence of such a strategy is often the deformation of consciousness, when consumer attitude to
the world irreversibly changes the inner world, turning people into destroyers of their own life
and peace in general.

Theoretically, modern means of communication could combine all people together for pro-
ductive creativity. In practice, uninteresting information flows, and virtual contacts give rise to
emptiness and spiritual exhaustion, the sense of meaninglessness of everything that is happening.
This makes many people abstract from explicit or hidden problems, go down to depression or
direct madness (Malivskyi & Khmil, 2019). It can be said that the reason for the "sick society" is
the very "sick consciousness”, both on the global and individual level. This leads to the quite
logical conclusion: to treat "sick society” means to treat, first of all, consciousness.

The evidence from practice shows that people can be easily compelled with the most incredi-
ble and even absurd ideas. The self-dependence and critical thinking of most people are at ex-
tremely low levels. The fear of real or seemingly misfortunes, the fear of illness and death makes
it easy to manipulate many people, encourage them to do the most unnatural things. It can be
said that ten thousand years of civilized life have changed little the perception of what is happen-
ing by the human. Neanderthal consciousness that inherited from our ancestors, who lived mil-
lions of years ago is largely dominated. It makes them look for maximum available resources for
themselves and their loved ones by entering into connection with those who help and struggle
with competitors and enemies. The task is to change this vector of consciousness, convince that
the priority is to minimize consumption and solidarity between people in the struggle for shared
objectives.

There have been attempts by world religions to solve this task. Not each of them was able to
unite, and even for a short while, only a part of people. At the same time, each of the religions
fiercely fought with those who were outside the stream of their influence. The intention to create
a single universal religion remains unfulfilled.

About politics, in this sense, it is not necessary to speak at all. To combine people around
some common political goals is an extremely difficult issue, to say the least, it is impossible. The
main value is power in politics. Where there is a struggle for power, it is unlikely to see the tri-
umph of the truth, good, and justice. It is difficult for politics, how it develops at present, to have
pretensions to be the unifying force of humanity.

Only the science really does not know any nationalities or race, nor states or borders. The
main value here is the truth. It would be tempting, relying on strict scientific knowledge, to unite
humanity into the "World Republic of scientists" (or, in modern language, to create a
"knowledge society"), when reliable, comprehensively proven knowledge becomes the basis of
beliefs and practical actions.

Creative Commons Attribution 4.0 International
doi: https://doi.org/10.15802/ampr.v0i19.235937 © V. M. Shapoval, I. V. Tolstov, 2021

27



ISSN 2227-7242 (Print), ISSN 2304-9685 (Online)
AnTpononorivHi BuMipH ¢inocodpebkux nocmimkens, 2021, Bum. 19

Anthropological Measurements of Philosophical Research, 2021, NO 19

TOPICAL ISSUES OF PHILOSOPHICAL ANTHROPOLOGY

Today there is no shortage of scientific and philosophical concepts claiming to show what the
"right society" should be. However, even if such a theory is created, it is unlikely that it will find
an embodiment because at the top of the social hierarchy there are not scientists and philoso-
phers, but the owners of corporations and politics. They do not need truth, but the power that
opens the road to all resources. No matter how it would be disguised, but only the resources con-
stituted and constitute as a hidden or apparent goal of most individual aspirations and social
movements.

Conditionally, resources can be divided into material and intellectual. There is no doubt that
the material resources of our planet, from all points of view, are ultimate. It is a different matter
with intellectual resources. They include, above all, all the knowledge that has been accumulated
by mankind in his entire history. The immense horizons are truly opened here.

At the same time, knowledge should not be identified with information. On the one hand, in-
formation acting as the basis of positive knowledge is the most important condition for all those
accomplishments that humanity achieved.

The main directions of development of energy-information systems in the
era of transition to a new structure of civilization development suggest
not just the expanded use of digitalization for processing large amounts
of data (Data-systems) but the organic adoption of computer capabilities
into our life. The world of physical realities is changing to the world of
the Internet of Things and the Internet of Knowledge. (Bushuev, 2020,
p. 55)

On the other hand, an incredible amount of shoddy information appears, the so-called "junk
information”, which hampers or even makes it impossible access to true knowledge. "Junk in-
formation™ is not just false knowledge or pseudo-knowledge. This is a real evil, which darkens
consciousness, introduces it to the state of Chaos, deprives a person of the ability to correctly
navigate the world and build constructive activities.

Really high-quality information opens the way to all other types of resources. Precisely be-
cause of this, the authorities always sought to take the information under their control. It would
seem that in the era of the Internet, it is impossible to do it. Information flows are distributed in
the world freely. But, having real levers of influence in hands, one can block unwanted infor-
mation resources, as well as manipulate the necessary information for one’s own purposes, form-
ing the necessary image of consciousness.

All goals, plans, and undertakings, eventually, determine human consciousness. In order to
find a solution to the major problems of contemporary civilization, a root restructuring of this
consciousness is needed, which, in all senses, is the core of the contemporary civilization system.
It is possible to fully agree with G. Shkliarevsky:
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As a result of the evolution of the contemporary civilization, we stand to-
day on the threshold of a totally new stage in the evolution of humanity.
The characteristic feature of this new stage is the recognition of the pro-
cess of creation as the most important factor that sustains our universe.
We finally come to terms with anthropocentrism (implicit or explicit)
that has so far dominated human civilization. We recognize our ultimate
dependence on the process of creation. We begin to understand that mak-
ing the process of creation the central principle that will organize our
theory and practice is the essential condition for our own survival.
(Shkliarevsky, 2020, p. 30)

The most important requirement of our time should be the dominant of consciousness not on
the consumerism, but on self-realization through productive activities, creativity in harmony with
nature, and orientation to the distant future.

Originality

The consequent link between the population, the level of developing technologies, and re-
sources are justified. Each of the three specified blocks is associated with the fourth — conscious-
ness — in its individual and collective forms. The defined link has the nature of interdependence
when the change of one component results in changes in all the remaining ones. The conscious-
ness is in the center of the system, which is the core of the civilizational system and the driving
force of all its transformations. Changes in consciousness in one direction or another is a deci-
sive factor that can balance (or imbalance) the entire civilization system.

Conclusions

The cause of the systemic crisis that hit human civilization is the imbalance of a civilizational
system, the components of which are demographic, resource, and technological elements. Con-
sciousness in its individual and collective forms is the core of the specified system. The percep-
tion, processing, and use of information depend on its state. Obviously, consciousness based on
obsolete principles and stereotypes is unable to cope with the latest time challenges. New con-
sciousness, since it is formed, is necessary for the creation of a new picture of the world and the
model of human society, in which people will act, driven by rather objective, proven knowledge
than prejudice and willfulness. The information environment created by modern culture largely
determines the direction in which the change in consciousness will go. The idea of forming a
productive information environment should become the categorical imperative of our time. Here,
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the ideas of creative construction and not consumerism and destruction will dominate. The prin-
ciple of solidarity would replace selfishness and mercantilism because only in joint productive
activities one can find a way to preserving human civilization and life on the planet. If people are
unable to rally with the general conception of the good, then the reality of evil, which, if it is not
stopped, in the end, will lead to earthly civilization to a global catastrophe may force them to
radically reconsider their attitude to the world.
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Quo Vadis: anTponoJioriyHuii BUMip cy4yacHoi nuBii3aniiiHol Kpu3u

MeTolo CcTaTTi € aHaNi3 NPUYUH CUCTEMHOI KpH3H, SIKa Bpa3wia Cy4acHy LUBLII3aLil0, Yepe3 OIHuC 1 OCHOB-
HUX CTPYKTYp, BUSIBICHHS B3a€MO3B’ 3Ky MIX 11 eJleMeHTaMU, OLliHKa iX eBPUCTHYHOIO MOTEHIially, 0 BiAKpHU-
Ba€ MOXIIMBOCTI MOUIYKY IIJISAXiB BUPIIIEHHS 3a3HA4€HOI KPU3M, HOBHUX HAINPSIMKIB IUBLII3aliHHOTO PO3BUTKY.
Teoperuunuii 0a3mc JOCTIHKEHHS CKIATM CHUCTEMHHHM aHami3, comiadbHO-(imocopchkmii 1 (imocodcerko-
AHTPOTIOJIOTIYHUHN TIAXO0OM, a TaKoXkK ¢inocodis rmodarbHUX MpodieM cydacHocTi. HaykoBa HOBH3HA TIONSTAaE B
TOMY, IIIO B CTAaTTi BIIEPIIE MOKa3aHUN 3B’S30K MK OCHOBHUMH CTPYKTYPHHUMH €IEMEHTAMHU JFOJCHKOI IIUBLITi3amil
SIK CUCTEMH, 3MiHa OJHOTO 3 MapaMeTPiB SKOi BeAe 0 3MiHU BCIX IHIINX, a TAKOX IO 3MiHM IHUBUTI3aIli] B IIIOMY.
BucnoBku. [Tprunaoio rnrOoKoi Kpu3M, SKa Bpa3wiia CydacHy HHBLTI3aIliio, € po30aaHCOBAHICTD ii SK CHCTEMHU.
HaiiBaxxmuBimmmy eJeMeHTaMH I1i€] CHCTEMH €: YHCENbHICTh HAaCeIeHHS, PECYPCH 1 TEXHOIIOTIl, a SAPOM — CBiJO-
MicTh B 11 IHAMBIyaJIbHIN Ta KOJIEKTHBHII opmax. Bix 1i cTany 3anexuTh CpuitHATTS, IepepoOKa Ta BUKOPHCTaH-
Hs iH(OpMAILil, 110 € BU3HAYATIBHAM LUBLTI3A[IHHAM PECYpCOM, a TAKOX CTAOUIBbHICTH BCi€l cucTeMu. CBiOMICTb,
sKa 0a3yeThCs Ha CTApHX, IO 3KUIM ceOe, MPUHIMIAX Ta CTEPEOTHIIaX, HE B 3MO31 BIIOPATUCS 3 HAWTOCTPILIMMU
BUKJIMKaMH yacy. HoBa cBiomicTs, sikiio BoHa Oyzie copmMoBaHa, 03HaMEHYe COOOI0 Iepexij 10 HOBOI TeOpeTHy-
HOI KapTHUHHM CBITY Ta MOJIEJI JIFOJICHKOT OBE/IIHKY, B SIKIH JIFOAN AIATUMYTb, KEPYIOUHCh NEPEBIPEHUMH 3HAHHSIMH,
a He cBaBULIIM Ta 3abo0oHamu. Kareropmunum iMnepaTnBOM HOBOI CBiJIOMOCTI MTOBHHHA CTaTH inesi (hOpMyBaHHS
MPOJYKTUBHOTO iH(OPMAIIHHOTO CepeIoBHINa, Jic OyAyTh JOMiHYBATH iJiei He KOHCIOMEPU3MY Ta AECTPYKIIii, K e
Ma€ Micle B TeTepimiHiii yac, a KOHCTPYKTHBHOCTI Ta TBOPYOI Mpari.

Kniouosi crosa: mopnHa; IMBIIi3aNis, IPUPOA; KPHU3a, pECypCH; TEXHOJIOTI]; HapoJOHaceNeHHs; iHpopMaris;
CBiZIOMiCTh
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Goddess Worship and New Spirituality in the Postmodern World:
a Brief Overview

Purpose. The paper aims at examining the phenomenon of the rebirth of the Goddess in the contemporary world.
The author has used the hermeneutic approach and cultural-historical method, as well as the anthropological integrative
approach. Theoretical basis. The study is based on the ideas of Carol Christ, Margot Adler, Miriam Simos, and Jean
Shinoda Bolen. Originality. The rebirth of the Goddess is not a deconstruction of the God. The face of the Goddess is
one side of the binary opposition "Goddess — God". Life on the earthly plane presupposes masculine and feminine du-
alism. However, these polarities are not mutually exclusive and mutually suppressive, but complementary to each oth-
er. The return of the Goddess to the throne and a profound appreciation of Femininity is a necessary step forward in
establishing true equality and restoring lost harmony. As humanity returns to the Absolute that transcends duality, as
divinity is revealed in feminine and masculine forms, and, finally, as humans get in touch with their true self, the two
faces, feminine and masculine, will inevitably merge. Conclusions. ldentifying herself with the images of the God-
desses, a woman develops self-awareness and self-acceptance that contribute greatly to her reintegration with a wider
spiritual reality. The cult of the Goddess finds practical application in women’s lives. These are magical rituals, work
with the archetypes, life-changing tours. Recognizing her right to the fullness of being, a woman overcomes rigid gen-
der roles and stereotypes, ceases to be an object of manipulation and becomes the supreme arbiter of her own life.

Keywords: Great Goddess; woman; man; gender; psychospiritual approach; psyche; Carol Christ; Margot Adler;
Miriam Simos; Jean Shinoda Bolen

Introduction

The contemporary world deeply mired in contradictions requires a polylogue communication
model, in which different voices can be heard. Being aware of a large number of the ways of
perceiving, thinking and feeling, we have a chance to recognize and explore "alternative reali-
ties”, and the sacralization of the world, revival of interest in collective identity, myths, magic,
and women’s mysteries are among them. Neo-Paganism, or Modern Paganism, which has been
flourishing in the different countries, especially in the United States, Europe and Australia, since
the second half of the 20™ century, places greater emphasis on the feminine principle. The ener-
gy that takes the form of feminine spirituality is represented in the images of the Goddesses.

For centuries, women were taught that they were subordinate beings, at best, assistants to
men. Religion has become one of the tools to suppress the will and self-expression of a woman.
Even today, world or national religions include a belief system that views a woman as evil or
belittles the role of feminine: from the interpretation of her physiology to the statements about
her sinfulness and "secondary"” nature. For a long time, spirituality and relationships with the
higher "I" have been considered the prerogative of men’s consciousness, since a woman’s body
has been interpreted as a vessel of sin. These views have justified the policy of female victimiza-
tion in society (Daly, 1978).
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The concept of the center of the patriarchal world — the male God — has been criticized by
M. Daly, J. Kristeva, J. Plaskow, L. Irigaray, R. Adler, to name but a few. The ideas of feminist
theorists have enriched world feminist and theological thought with alternative "reading™ of reli-
gious images and traditions and have enabled the different voices of the Other. V. Sukovataya
emphasizes that the ideas of revolutionary feminist theology merge with ecofeminist philosophy.
For the true spiritual liberation of women, it is necessary to create completely new, alternative
forms of faith, which would be based on the principles of women’s spiritual development (Suko-
vataya, 2002).

Purpose

The paper aims at examining the phenomenon of the rebirth of the Goddess in the contempo-
rary world. The author has used the hermeneutic approach and cultural-historical method, as well
as the anthropological integrative approach.

Statement of basic materials

Even though women were given a significant place in many religions, their merits were
quickly forgotten, and sexism and misogyny explicitly woven into religious practices of the peo-
ples of the world did not allow women to express their true spiritual self. As Mary Daly argued,

Patriarchy is itself the prevailing religion of the entire planet, and its es-
sential message is necrophilia. All of the so-called religions legitimating
patriarchy are mere sects subsumed under its vast umbrella/canopy. They
are essentially similar, despite the variations. All — from buddhism and
hinduism to islam, judaism, christianity, to secular derivatives such as
freudianism, jungianism, marxism, and maoism — are infrastructures of
the edifice of patriarchy. All are erected as parts of the male’s shelter
against anomie. And the symbolic message of all the sects of the religion
which is patriarchy is this: Women are the dreaded anomie. Consequent-
ly, women are the objects of male terror, the projected personifications of
"the Enemy", the real objects under attack in all the wars of patriarchy.
(Daly, 1978, p. 30)

Despite deanthropomorphization, God is subconsciously perceived as a man, and this is deep-
ly rooted in different languages and cultures. Where images of God are not prohibited, we see
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him as the male God. The metaphor of God the Father, Heavenly King refers to the hierarchical
structure of society and male dominance, which, in turn, serves as a justification for patriarchy.
Shaping cultural ethos, religious symbols define the values of society and have a profound im-
pact on the psyche of its representatives. Explaining the importance of religious symbols, Carol
Christ — a leading feminist historian of religion and theologian and the author of "Rebirth of the
Goddess: Finding Meaning in Feminist Spirituality” (1998) and "A Serpentine Path: Mysteries of
the Goddess" (2016) — refers to Clifford Geertz who interprets religion as

A system of symbols which acts to establish powerful, pervasive, and
long-lasting moods and motivations in men by formulating conceptions
of a general order of existence and clothing these conceptions with such
an aura of factuality that the moods and motivations seem uniquely real-
istic. (Geertz, 1993, p. 90)
This symbolic world shapes our perception, and if men can identify themselves with their

God-the Creator, it is impossible for women to do so without denying their true feminine es-
sence. Carol Christ states that patriarchal religions

Create "moods" and "motivations" that keep women in a state of psycho-
logical dependence on men and male authority, while at the same time
legitimating the political and social authority of fathers and sons in the
institutions of society... she (a woman) can never have the experience
that is freely available to every man and boy in her culture, of having her
full sexual identity affirmed as being in the image and likeness of God
(Christ, 1978, p. 2).

Emphasizing the connection between religions and the depths of the psyche, Carol Christ
considers four aspects of the Goddess symbolism: the Goddess as an affirmation of female pow-
er, the female body, the female will, and women’s bonds and heritage.

Modern adepts of the Great Goddess refer to the ancient Goddesses and interpret them
through the lens of the present regardless their subordinate position to the male Gods. Revealing
itself today in the psyche of a modern woman, the archetype of the Great Goddess comes to the
fore. It is personified in many forms of the Great Goddess — from the heavenly female deity (di-
vine femininity) to the symbolic energy of birth — death — rebirth to the assertion of the legitima-
cy of female power. During her whole life, a woman experiences different aspects of the Great
Goddess.
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The Great Goddess legitimizes the female body and its mysteries. Instead of embarrassment,
shame and guilt for her physiology, a woman takes pride in being a woman allowing herself to
be herself. The Great Goddess equally embraces all aspects of a woman’s life — Maiden, Mother,
and Crone. And every part of this fascinating journey called "life" is full of deep meaning.

Awareness of female divinity put the emphasis on the will that is particularly important for
women in their search for the true self. A woman is no longer a plaything of fate or more or less
benevolent social groups, but she is rather a full-fledged creator of her own destiny and the des-
tiny of the world.

Carol Christ interprets the female will as a harmonious unity of the vectors of wills and ener-
gies of all living beings, and the awareness of the "revealed” woman about the cyclicity of the
processes in the Universe contributes to this unity. Carol Christ warns against understanding the
female will as egocentrism; just the opposite, it is this will that is capable of taking into account
the interests of the other people.

A new interpretation of women’s bonds and heritage are of great importance. From submis-
sive creatures without free will, who eventually turn into beings competing for resources provid-
ed by men, women move to a new level of their development and realize their inextricable con-
nection with each other and their unconditional value. The most basic meaning of the symbol of
the Goddess is the recognition of the legitimacy of female power as beneficent and independent
power. Women’s identification with the image of the Goddess brings a "mood" of joyful celebra-
tion of women’s freedom and independence, as well as an awareness of the true female power in
the world, the Goddess’s "power is to be with us and to understand us and to always inspire us to
love more and understand more" (“Imagining God", 2018).

A deep understanding of the need for harmonious life leads to a mindful attitude to the other
people, nature, and the planet as a whole (Kolesnykova & Matveyeva, 2019). Margot Adler — an
American author, journalist, New York correspondent for National Public Radio, Wiccan priest-
ess, an elderly in the Covenant of the Goddess — was firmly convinced that esoteric and mystical
traditions provided an opportunity for unconventional spiritual exploration and growth. Defining
monotheism as imperialism in religion, the granddaughter of the distinguished psychiatrist Al-
fred Adler and the author of the "Drawing Down the Moon: Witches, Druids, Goddess-
Worshippers, and Other Pagans in America™ (Adler, 2006) considered Paganism as the spiritual
side of feminism.

Studying Greek goddesses at the age of 11, Margot Adler decided that it was better to become
one of these goddesses than to worship them, as she found "that the images of women in the
1950s were so cardboard, so stereotyped, that the goddesses seemed deeper, more vibrant, more
powerful, and | wanted to access whatever that was in my own journey to become whoever | was
going to become” (Morgana, 2018). The Pagan reality based on seasonal ceremonies that are so
close to Nature and emphasis on doing instead of believing help us to see the Earth as sacred, to
see all beings as an essential part of the Universe, to understand the divine as immanent that en-
compasses the whole world. It should be noted that the last point matters for rights and freedom
struggle, as well as for self-actualization and discovery of one’s true self. According to Margot
Adler, Pagan religions assert that divinity is in us, we are goddesses that makes it possible for us
to bring harmony to the Earth we call home and to put an end to the destruction of our planet
(Drury, 1995).

The other searcher for a vibrant Earth religion is Miriam Simos, also known as Starhawk. She is
an American writer, activist, ecofeminist and one of the prominent leaders in the revival of earth-
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based spirituality and Goddess religion. According to Starhawk, our male-dominated world order
leads to patriarchal oppression and ecological destruction that entails the feeling of loneliness, iso-
lation, and alienation. Starhawk called it consciousness estrangement: we are strangers to every-
thing and everyone including ourselves; our world is a mechanic construction made of nonliving,
isolated parts. The author of "The Spiral Dance: A Rebirth of the Ancient Religion of the Goddess™
(Starhawk, 1999) and "Dreaming the Dark: Magic, Sex and Politics” (Starhawk, 1997) states,

Estrangement is the culmination of a long historical process. Its roots lie
in the Bronze-Age shift from matrifocal, Earth-centered cultures whose
religions centered on the Goddess and Gods embodied in nature, to patri-
archal urban cultures of conquest, whose Gods inspired and supported
war. Yahweh of the Old Testament is a prime example, promising His
Chosen People dominion over plant and animal life, and over other peo-
ples who they were encouraged to invade and conquer. Christianity deep-
ened the split, establishing a duality between spirit and matter that identi-
fied flesh, nature, woman, and sexuality with the Devil and the forces of
evil. God was envisioned as male — uncontaminated by the processes of
birth, nurturing, growth, menstruation, and decay of the flesh. He was
removed from this world to a transcendent realm of spirit somewhere
else. Goodness and true value were removed from nature and the world
as well. (Starhawk, 1997, p. 97)

Destroying the world, this patriarchal structure is gradually dying out and should be replaced
by more egalitarian structures with many women in power. Overcoming separation, fear, rivalry,
a new world can be born out of harmony, love, self-sacrifice, and reverence for life.

Starhawk is a highly influential Pagan theorist and practitioner who describes herself as a
witch: "I’m a Witch, a real one, not a hoagie-nose wavy wand type..." (Robin & Starhawk,
2021). Witchcraft is the art of changing our consciousness. Starhawk believes that a witch per-
forms a special function in society being the Goddess’s messenger and a live-giver. Establishing
witchcraft as a religion of the Goddess, Starhawk says that her mode of strength is the sacredness
of the world, and the Goddess is the name of a living organism we are all a part of (Drury, 2004).

This kind of mythical concept goes far beyond the occult tradition of magic and women’s
mysteries. Jean Shinoda Bolen came to a similar point of view on the basis of the premise that
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myths are the path to the deeper levels of the psyche. Dr. Bolen is a psychiatrist, Jungian analyst,
and renowned author of "The Tao of Psychology: Synchronicity and the Self" (2005), "Goddess-
es in Everywoman: Powerful Archetypes in Women’s Lives" (2014a), "Gods in Everyman: Ar-
chetypes That Shape Men’s Lives"” (2014b), "Goddesses in Older Women: Archetypes in Wom-
en over Fifty" (2014c), just to mention a few. Though many people see myths as something ar-
chaic that is not linked to our reality in any way, Dr. Bolen says that myths make it possible to
see our life from a different perspective and to gain an intuitive understanding of who we are.
Following Carl Gustav Jung, she postulates that myths connect us to the collective unconscious,
reveal intimate truths about ourselves and others, and express core ideas that are part of the hu-
man species as a whole. Describing archetypal Goddesses and Gods collectively inherited by
human beings, Dr. Bolen seeks to prove that we all have a chance to become the embodiment of
Goddesses and Gods, and such a mythical transformation opens the way to a broader planetary
consciousness (Drury, 2004).

Following her own "path with heart”, Jean Shinoda Bolen believes that humanity has to re-
new the connection with the Earth as the source of sacred energy. Supporting women, appreciat-
ing their different voice and background, she states that women are more "equipped” for contact
with the earth and the other people, though nowadays more and more men are ready for it too.
This spiritual transformation will lead to the significant change in the collective psyche of hu-
manity and to our awareness of our unity on our planet.

Once we believe that there is a purpose to life and that we have a soul,
then what we do with our life matters. Archetypes, dreams and synchro-
nicity provide depth and direction, especially during times of transition
when one phase of life shifts into the next. When soul and purpose come
together, when we follow a path with heart, then we are on course.
(Bolen, 2020)

Such spirituality challenges the opposition of organized religions and secular life, trying to
bring a higher dimension into life without turning it into a certain set of orders, rules, prohibi-
tions, restrictions imposed from above. Its adepts seek power through love and connectivity with
each other and our planet that holds us.

Originality

The rebirth of the Goddess is not a deconstruction of the God. The face of the Goddess is one
side of the binary opposition "Goddess — God". Life on the earthly plane presupposes masculine
and feminine dualism (Danylova, 2017). However, these polarities are not mutually exclusive
and mutually suppressive, but complementary to each other (Danylova, 2015; Khmil, 2019;
Khmil & Malivskyi, 2017). The Goddess does not devalue a man and does not exclude the mas-
culine principle as the Other. She is a life-giver for both women and men. As Carol Christ notes,
"the job of the goddess is to inspire you — no matter your gender" ("Imagining God", 2018).
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It is also worth pointing out that the new Goddess is not a copy of the Goddesses of antiqui-
ty. The modern-day Goddess might resemble the ancient Goddesses, but her image is filled
with new meaning: she is not the Goddess of the past, but the embodiment of the future of hu-
manity — the future world of harmony, love, respect, equality, and happiness. The return of the
Goddess to the throne and a profound appreciation of Femininity is a necessary step forward in
establishing true equality and restoring lost harmony. As humanity returns to the Absolute that
transcends duality, as divinity is revealed in feminine and masculine forms, and, finally, as
humans get in touch with their true self, the two faces, feminine and masculine, will inevitably
merge.

Conclusions

Identifying herself with the images of the Goddesses, a woman develops self-awareness and
self-acceptance that contribute greatly to her reintegration with a wider spiritual reality. An im-
portant aspect of the return to the true self is the recognition of the absolute value of feminine
essence in the context of Maiden — Mother — Crone corporeality. The cult of the Goddess finds
practical application in women’s lives. These are magical rituals, work with the archetypes, life-
changing tours. For example, Carol Christ leads women on a Goddess Pilgrimage to Crete. One
of the tour participants said, "The tour changed my life, 1 am no longer asking who | am,
I know..." ("Goddess Pilgrimage", 2021). Recognizing her right to the fullness of being, a wom-
an overcomes rigid gender roles and stereotypes, ceases to be an object of manipulation and be-
comes the supreme arbiter of her own life.
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Ilok/ioHiHHA Boruni Ta HOBa TYXOBHICTH Y IOCTMO/IEPHOMY CBITI:
KOPOTKHMH OIJISA

Mera. CraTTs cripsMOBaHa Ha JIOCHTI/PKCHHST (PeHOMEHY BipoKeHHs boruHi B cydacHOMY CBiTi. ABTOP BHKO-
pHICTaB TEPMEHEBTUYHUH HiXi/, KyJIbTypHO-ICTOPUYIHHI METO, a TAKOK AaHTPOIIOJIOTIYHUN IHTETPATUBHUIH ITiIXiI.
Teoperuunuii 6a3muc. [locmimkenHs 6azyerscs Ha inesx Keponm Kpaiict, Mapro Ammep, Mipiam Caiimoc i IxuH
unona bonen. HaykoBa HoBu3Ha. Binpomkenns boruni He € nexoncTpykiieto bora. O6pa3 boruni — e oquH i3
moJociB OiHapHOi omosutii "boruns — bor". JKurTs Ha 3eMHOMY IIaHi mependadae IyaiizM 4OJOBIYOTO i JKiHOYO-
r0. 3 MOBEPHEHHSIM JIFOJICTBA 10 AOCOIIIOTY, KU TPAaHCICHIYE AYalbHICTb, i3 POSKPUTTAM O0KECTBEHHOCTI B JKiHO-
4ili 1 yosnoBiuiit popmi H, HapewTi, 3 HAOYTTSAM JIFOABMH CBOTO icTHHHOrO "SI" 1Ba 00pa3u — XiHOYMH 1 YOJIOBIUMH —
HEMUHY4Ye 31UTI0ThCsl. BucHoBku. OToTOXKHIOIOUM cebe 3 oOpa3aMu OOrHMHB, JKIHKa PO3BHBAE CaMOCBIIOMICTH Ta
CaMOTIPUUHATTS, 10 3HAYHOIO MIPOIO CrpHse i peiHTerparii 3 IHUPIIO0 TyXOBHOIO PeabHICTIO. BaxxnBuM acrek-
TOM IOBEpHEHHs 70 icTMHHOTO "SI € BM3HAHHS aOCOMIOTHOI LIHHOCTI JKIHOYOI CYTHOCTI B KOHTEKCTI TiJIECHOCTI
HiBu — Marepi — Kponu. KyneT BornHi 3HaxoanTh pakTHYHE 3aCTOCYBAHHS B )KUTTI KIHOK — 1€ MariyHi pUTyau;
po0oTa 3 apxeTHIamu; MajJoOMHHUIITBA, IO 3MIHIOIOTH XKUTTS. BU3Ha04UM CBOE MpaBO Ha MOBHOTY OYyTTI, *KiHKA JI0JIa€
YKOPCTKI TEHJEPHI POJIi Ta CTEPEOTHITH, TIepecTae OyTH 00’ €KTOM MaHIMyJIAIIN 1 CTa€ BEpXOBHUM apOiTpOM BIacHO-
IO XKHTTS.

Knouosi crosa: Benvuka boruHs; *iHKa; 90JIOBIK; TeHIEp; NMCUXOMYXOBHUM Minxim; ncuxika,; Kepom KpaiicT;
Mapro Annep; Mipiam Caiimoc; Ixun [llunona bonen
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Anthropological Dimension of Commemorative Practices:
The Phenomenon of Bodily Memory

Purpose. The article is aimed to analyse the phenomenon of bodily memory in the context of commemorative
practices. The commemorative practices are a social instrument known since archaic times, which had different
ways of use in different epochs. In totalitarian societies, officially organized commemorative practices are frequent-
ly used for propaganda and manipulation. For most people, their mechanism remains unconscious, as bodily
memory plays a leading role there. The density of a modern social world actualises the ability to observe own
changes and regulate the processes of their flow. This updates an exploration of the bodily memory phenomenon.
Theoretical basis. The classification of forms of bodily memory is carried out in the article: genetic (cellular
memory, heredity), psychophysical (memory for different types of sensations, skills, muscle tone, etc.), psychoener-
getic (emotions, mental states, mood, unconscious action, etc.), mental (knowledge of the rules of social games, atti-
tudes, stereotypes, thoughts, memories, ways of our detection, behaviour, etc.). It has been revealed that the system-
ic openness of bodily memory is the fundamental basis of commemorative practices. Originality. The term "con-
scious commemoration™ is proposed to denote the anthropological process associated with self-knowledge, self-
construction and co-creation, which requires a distinction between forms of bodily memory, understanding of its
structural features and functional capabilities. Conclusions. The phenomenon of bodily memory reveals the anthro-
pological potential of commemorative practices. It can manifest itself as an independently organized body-spiritual
practice of self-construction (harmonization of the architecture of one’s own body and individuality) on the basis of
self-knowledge and self-observation (directing attention to one’s movements, reactions, behaviour, honest recogni-
tion of one’s attitudes). The latter is the foundation of conscious co-creation. The phenomenon of bodily memory
reveals the secret of spiritualization in the process of approaching a person to his body.

Keywords: commemorative practices; bodily memory; conscious commemoration; self-knowledge; co-creation

Introduction

Commemorative practices are a well-known social tool. In this sense, they are understood as
a set of our actions that activate the past in order to influence the future. Etymologically, the term
"commemorative practices” indicates a way to establish the coherence of action and time that
shapes history. In each era, commemorative practices had their own character. In traditional so-
cieties, they effectively and efficiently reproduced the order of life, preserved values and guide-
lines. Their focus on the conservation of the past determined the formal function of the individu-
al — the role of "receiver-reproducer”. The individual, acquiring a deep emotional identification
with the past, broadcasts it in his life. One of the forms of such broadcasting was the protection
of the honour of the family, for which some lives were given.

The purpose of commemorative practices has changed since the end of the Middle Ages. As
A. Assmann notes:

Before the XVI century the exact reproduction of 'rote recall’ was replaced
by reactivation, reformulation, reinterpretation. ‘Memoria verborum' — lit-

eral memory, was transformed into 'memoria return' — the memory of
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things before they disappear in the era of the spread of writing. Now
knowledge arises through forgetting, not remembering. (Assmann, 2012,
p. 99)

At this time, the processes of formation of national identities intensified in Europe. Rooted in
the present, the processes of nation-building demanded only particular fragments of the past: not
all historical materials, but only a certain recollection suitable for the chosen goal. The role of
the individual began to change as a result of the awakening of creative potential in the process of
making a choice. In the context of recollection, such structure of memory as human body has
become relevant.

Commemorative practices of modern age have been enriched by work on awareness. And if
the recollection gave the individual the opportunity to form the present based on a certain past,
the tool of awareness opened up the prospect of free construction of the future. Practices of
awareness, based on the observation of one’s own corporeality, make to pay attention to the in-
ner state of one’s body (learning it and understanding it), simultaneously open for the researcher
a rhythm of the pulsation of anthropo-existence.

Characteristics of bodily (implicit) memory were actively collected in studies of the XVIII-
XIX centuries. During empirical observations made by Pierre Maine de Biran (1987), the
painstaking work of Henri Bergson (1999) and F. Nietzsche (2003) have singled out such a
characteristic of memory as its incorporation into the body. The latter formed the foundation of
a whole complex of interdisciplinary studies of corporeality. E. Gendlin (2012) studied the
bodily memory in terms of the body’s preverbal response, Antonio Damasio (1999) coined the
term "somatic marker". T. Fuchs and M. Summa study corporeality as a "dynamic recalling in
its formation™ (Fuchs, 2017a, p. 337). Except that, there are plenty of applied researches in
which the phenomenon of bodily memory was used "by default”. Thus, without accentuation, it
is found in the man energy concept in the anthroposophy of R. Steiner (2003). Today, the prac-
tices of anthroposophical psychotherapy based on energy concept are used in many cases:
"treatment of sleep disorders demonstrates the practical significance of anthropological views"
(Haas, 2017a, p. 317); "Authors working on psycho-oncological issues turn to the anthropo-
sophical image of man and the idea of salutogenesis™ (Schopper, 2017, p. 342); "Modern ther-
apies of awareness, as well as the paradigm of cultivating health (salutogenesis), are relevant to
the concept of man in anthroposophy" (Haas, 2017b, p. 331). However, in accordance with
their purpose, such practices, working with bodily memory, do not substantiate this phenome-
non and do not study it.

Purpose

The aim of the article is to study the phenomenon of bodily memory as the basis of conscious
commemorative practice. Given that bodily memory is mostly hidden from our consciousness,
the following tasks are expected to be performed: a) classification of manifestations of bodily
memory by its forms; b) review of structural features of bodily memory; c) determination of the
fundamental bases of functional capabilities of bodily memory in the processes of self-
knowledge and self-regulation.
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Statement of basic materials

Various manifestations of bodily memory are mentioned in the scientific literature. In fact,
our body largely is the result of evolutionary and genetic memory of our ancestors, which at the
cellular level determines our body build, height, skin and hair color as well as other parameters.
When we see two close relatives next to each other, we notice how their facial features, posture,
gait, etc., can be similar. It is genetic memory that provides this similarity.

Certain manifestations of bodily memory can be related to its mental form. These may be in-
dividual attitudes, ways of expressing oneself and ways of behaviour, which T. Fuchs (2017Db)
defines as an integral part of the bodily structure of the personality. Also, the mental form of
bodily memory can include the manifestation singled out by P. Bourdieu (2001) meaning incor-
porated knowledge of the rules of social games, understanding their sense in general.

The manifestation of bodily memory, which E. Husserl (1952) describes as a feeling of abil-
ity, primary ability, a fundamental sense of will "I can™ (p. 253) is not classified unambiguously.
T. Fuchs (2016), in the context of the dual bodily system, complements the abovementioned
phenomenon with the feeling of "we can”, which is based on the current connection of living
bodies (p. 205). The fact that both of these manifestations show intuitive knowledge prompts
them to be attributed to the mental form of bodily memory. Usually "I know that | can" is said
when there are certain grounds for such thinking — calculations, facts, evidence, and so on. When
one says "l feel | can”, he means a state of confidence that has an intuitive origin, but at the same
time tends to think about his ability. Besides, our thoughts are also controlled by memory. All
the limitations of our opinions are determined by it. The latter explains why our thoughts are
never a full-fledged representation of ourselves, why it is not legitimate to identify ourselves
with our thoughts. Their content is only a memory of our experience, a memory of our evaluative
impressions. Therefore, the best handling of our thoughts is their fixation and their setting in the
right direction.

Consequently, the whole set of our intellectual capabilities is subject to memory. The con-
sistency of memory and intelligence is known from medical practice: intelligence suffers from
memory impairment. With the memory loss, a person’s identity is manifested only in close prox-
imity to his body, with the skills that a person possessed (Fuchs, 2017D).

It should be noted that any classification of bodily memory forms is conditional, because, as
most researchers say, the latter will be based on a tight intertwining of its forms of detection.
Thus, both A. Glenberg (1997) and D. Rubin (2006) mention the synthesis of kinesthetic, visual,
auditory, tactile, spatial, affective and linguistic traces of memory in our skills and abilities, ex-
ploring such manifestation of bodily memory as "knowledge of how to act".

Systemic understanding of corporeality is already actively used in psychology and psycho-
therapy, for example, in studies of A. Lowen’s (1998) biodynamics. In addition, the idea of de-
ploying corporeality from the dense physical to the subtlest energy levels was developed in the
ancient Eastern psychophysical practices of Hatha Yoga, Sahaja Yoga, Qigong, Reiki school,
philosophy and practice of Zen, etc. Therefore, the conditional and abstract distinction of body
memory forms is carried out through their interrelation and understanding of their harmony.
There is a necessity to classify these forms since each corporeality level has different manifesta-
tions of body memory that are available to be observed. Different manifestations of bodily
memory are available for observation to varying degrees.

A more subtle, mental level of our body organization, for example, our perception is also reg-
ulated by our past experience, and often this process is unconscious. Our stereotypes "settle” first
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of all in the eyes. Eyes "preserving” memory cannot see how it really is because vision corrects
memories. This also concerns tastes, muscle tone, etc. Taste receptors preserve "familiar” taste.
The unfamiliar one will be agreeable when it reminds us of our preferences. Muscle tone is the
memory of an unresponsive stressful situation. "Muscle tone is the somatic memory of the
change in gravity, as well as of our emotional interaction at the physical level” (Schore, 2003). It
IS not easy to notice self-perceprtion stereotypy as well as to identify the muscle tone. The condi-
tions creating the stereotypy of our perception (sensory markers) and muscle tone can be at-
tributed to the psychophysical form of bodily memory.

Manifestations of the bodily memory psychophysical form, such as our mental states, are
more observable. Our current state includes our impressions of the former interactions. The
events have already occurred, yet we do not seem to be out of their influence, emotionally they
stay in the body. T. Fuchs considers emotions as a bodily resonance organized by centripetal (for
example, redness) and centrifugal (readiness for physical action) dynamic forces. On the one
hand, emotional forces are directed to the human spirit. On the other hand, they act outside on
other people and form the circle of their interactions. The researcher calls it "embodied emotion-
ality that is reflected in the body or conducted through it" (Fuchs, 2017b). The outward reso-
nance of emotions can manifest itself in different ways in the spectrum from: "man overcomes
difficulties” to "man gives up". In the moments of traumatic experience, when the resonance los-
es its rhythm, a person "slows down" inside. Depending on the degree of the resonance rhythm
loss in the human body, the mental states change (mood, frustration, affect, stress, depression,
etc.). Being impossible to pass through the body, the resonance fades, remaining in it in the form
of muscle tone. The body, clamped by muscles (blocks), shows the permanent presence of its
traumatic experience, and as a result, the post-traumatic behaviour is constantly reproduced.
A. Assmann (2012) compares the affective, traumatic experience with "a bullet stuck in the
body", and emphasizes that "the trauma makes the narration to be impossible™ (p. 280). But the
narration of the traumatic experience would be a step towards getting rid of the trauma. Re-
sponded and conscious traumatic experience relieves muscle tone and the body’s ability to pass
energy is being restored. And although in the case of a significant traumatic experience, the help
of a psychotherapist is needed, in most life situations, the understanding of one’s own states and
paying attention to them is useful. This practice is based on self-observation and is associated
with the development of emotional intelligence in some way.

Considering one or another form of bodily memory, the attention is paid to its permeation
with other forms. This permeation is so natural that with our current experience we do not distin-
guish them (forms) well enough. The bodily memory’s permeability levels have an energetic na-
ture, the properties of which broaden our conception of corporeality, in the sense of the energy
dimension. It is worth noting that our energy potential, our reserve and the source for future ac-
tions is also formed subsequently and accordingly to the course of our interactions. So it is im-
portant to speak about the psycho-energetic form of bodily memory. One of its manifestations is
described in Zen philosophy as the idea of an unconscious act. This phenomenon illustrates the
bodily memory energetic manifestation: the consequence of past interactions, being energy or an
action, emerges into the external world. In legal practice, this phenomenon is determined as "a
crime committed in a state of passion” characterizing the uncontrolled manifestation of the ener-
gy impulse (Herrigel, 1971).

Another manifestation of the psycho-energetic form of bodily memory is human health.
A. Lowen notes that free overflow of energy in the body reveals itself by the grace of its move-
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ments. "When we move feelingly, our movements are filled with grace because they are the re-
sult of energy flowing in the body. Feelings are the key to the grace and spirituality of the body"
(Lowen, 2000, p. 15). Besides, the restraint of the senses, which at the physical level is being
disclosed in muscle tension, results in a lack of vital energy.

Classification of the bodily memory forms also allows to determine its structural features.
The leading ones among them are dynamism and systematicity that can be described as the
systemic openness of the bodily memory. Internally, the systemic openness of bodily memory
is shown as the conditioning of the human spirit by emotions, and the grace of the body is im-
plemented by the feelings someone experiences. Systemic openness of bodily memory allows
forming body and personality structure while gaining the life experience. In fact, the action
gives us access to the functioning of bodily memory. The systemic openness of the body
memory is revealing itself internally, in the body itself, and externally, in action. Action is a
moment of conversion of individual and social structures, is the limit where corporeality be-
comes most manifested in the social space, and the social field is most manifested in the indi-
vidual’s body. The maxim of the body increases in the process of forming the ability to prac-
tice, which, according to P. Bourdieu (2001), "develops like musicality". The social maxim
increases in the process of forming patterns of established interaction. The systemic openness
of the body memory also corresponds to P. Bourdieu’s concept of "habitus™ that emphasizes
the mechanism of the body existence in interrelation. "Habitus is a product of history in the
form of practices, which ensure the active presence of past experience in each body. It ob-
serves, participates, or simply falls into the space of these practices” (Bourdieu, 2001, p. 105).
The systemic openness of bodily memory corresponds to the concept of E. Husserl’s (1952)
"intersubjectivity", i.e. modeling the body of another in social interaction. M. Merleau-Ponty’s
(2006) idea of "intercorporation™ is also similar to the abovementioned, as well as his proposed
concept of "Flesh”, which is Me, and the other One, and the World itself at the same time.
T. Fuchs (2017a) insists that the term "bodily memory" accurately describes the body in rela-
tion to the environment.

Our body depends on the expression of another, we feel the kinetics and
intensity of its emotions through our own bodily kinesthesia and sensa-
tion. We expand ourselves (sensation and body) and include the body of
another that we perceive. This dynamic interaction is the basis of social
understanding. (Fuchs, 2017b, p. 298)

In oriental culture, the concept of "karma", which means the residual influence of all the ac-
tions performed, corresponds to the understanding of the systemic openness of bodily memory.
The metaphor "the past coats a man like a cocoon" illustrates the image of man’s unity, one’s
actions and one’s world around.

The systemic openness of the body memory is the revealing of its dynamic essence and the
fundamental basis of its commemorative function. The dynamism of bodily memory is concen-
trated in the cross-cutting axis: motive — feeling — state — action — space. Actualized sensations
extend the corporeality into the past and then emerge into the present space by the action. Thus,
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corporeality includes also an action that a body is able to do at this moment and its responses to
the results of its action.

The bodily memory dynamics is implemented by one and the same elements of memory, feel-
ings, states, actions, etc. In such cases psychologists-practitioners often use the term "programs”,
referring to patterned and stereotypical behavioural responses. At some degree “programs” repre-
sent the phenomenon of the bodily memory openness. Although the "program action” is evaluated
by the individual as an act of individual manifestation, in fact it is predetermined by previous life
circumstances. In this sense, "program action" is an inevitable behavioural response. Indeed, it is
a question of predesignation, of controllability of the individual and at the same time his igno-
rance in this regard. And A. Bergson (1999, p. 256) wrote that it is the present that calls, and
memory responds to it, but it is exactly the memory that borrows the warmth giving life from the
sensorimotor elements of existing action. Both one’s own thoughts and external impulses can
work as a trigger for commemoration. External influence can be quite active and even aggressive,
like some forms of propaganda. The individual’s unconscious pattern reactions and behavioural
stamps are markers of program activation. The latter ones are very close to what is known in fic-
tion and cinema by "matrix" — a sample, a template, the initial (parent) form. In the symbolic di-
mension, H. S. Skovoroda used the symbol "Shadow" to this phenomenon that directly indicates
its unconscious or misunderstood as its own, nature. E. Durkheim (1938) called it "yesterday’s
man" (p. 16). P. Bourdieu (2001) uses the term "agent’s self" in quotation marks, drawing atten-
tion to the fact that external structures are transformed into internal structures of the individual
(p. 556). In essence, the "self of the agent™ is largely due to the activity of social structures and is
manifested as correlated by layers of experience true self. The difference between "self" and "true
self" is inconsistency with oneself, the maximum degree of which may be the loss of oneself.

If we are aware of and accept our reactions as a result of external influences, they change and the
action of programs stops from working. When we begin to practice the inner conscious activity,
which, for example, is carried out by self-analysis and the following questions: why do I have cer-
tain desires, why do | have / do not have motivation for my affairs, and most importantly — whether
my actions meet my deep needs; then the layers of "self" are removing. If we remain unaware of
time and action correlations, then it will control our present. The illusion of freedom can be de-
stroyed by the practice of emotional analysis, recognition of one’s behavioural reactions. This skill
is known as emotional intelligence. Self-awareness, conscious search for commemorative actions in
one’s life opens the way to a free life, a life without stamps, templates, behavioural programs.

It is obvious that commemoration, due to its essential nature, is functionally capable of en-
suring processes of self-regulation. Let it be called conscious commemoration. The possibilities
of conscious commemoration are based on the understanding that different levels of corporeali-
ty are organized as streams of bodily memory. Naturally, they form both the human body and
the structure of one’s personality. T. Fuchs (2017b) calls it “"continuity of the self, which is con-
stantly embodied" (p. 292). In today’s globalized world and the information society, conscious
commemoration as a practice of self-knowledge and self-regulation is very relevant. In this
case, the conscious search for unconscious commemorative processes in the content of one’s
own life is only the first step. In general, the essence of conscious commemoration consists in
paving the way to oneself, to find oneself. The foundation of this ability is the skill to balance
traumatic impressions and free one’s body from blocks. In special cases, it may be necessary to
involve specialists and technologies, such as A. Lowen’s biodynamics or T. Adorno’s concept
of "processing the Past”. Still the self-implemented practice of conscious commemoration is
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also quite effective. Conscious commemoration allows influencing one’s state, emotions,
thoughts and, accordingly, actions. Since bodily memory is ambivalent in its functions — on the
one hand, it functions as a bodily drive, and, on the other hand, it is directly represented in our
actions, and our body always has a message for us both in a quiescent and in motion state. The
body speaks not only by its appearance, but also by its posture, its movements and actions. It is
needed only to understand its language. The path to freedom from experience can be overcome
with knowledge of body language. Body language can be felt in the course of the accumulated
and reproduced. Thus, the accumulated sense of ability is manifested externally as confident,
responsible behaviour. Experiential knowledge of the social games’ rules and understanding of
their sense will be disclosed by the specific nature of actions and own style of successful indi-
vidual’s activity. The consequence of the available willpower is determination and persever-
ance. Skills, abilities, habits, individual guidelines are being revealed in the specifics of the ap-
plicability of the individual’s vital forces in the social space. Thus, the full understanding of
Paul Florensky’s (2000) words is disclosured, that "our body is immeasurably closer to our spir-
it than any other object” (p. 427).

The first step of conscious commemoration is self-knowledge, the ability to read one’s body.
This means seeking for answers to questions about one’s movements, gait, posture, facial ex-
pressions, gestures, set of emotional reactions, direction of thoughts, etc.; why are they like that?;
what my experience affects them so much?; how would I like to see them?

A person’s life is the life of his body. Due to the fact that a living organ-
ism includes the mind, spirit and soul, to live the life of the body fully
means to live intelligently, spiritually and mentally. If we are imperfect
in these aspects of being, it is because we do not fully belong to our bod-
ies... We treat the body as an instrument or a machine... We do not iden-
tify ourselves with our bodies. (Lowen, 1998, p. 38)

The second step of conscious commemoration is self-construction. It is possible to move not
only in the direction "I was before™, but also in the direction "I can and want to be".

"Conscious commemoration™ is a term used to denote the anthropological process that has
become the core of modern commemorative practices and therapies of awareness. The anthropo-
logical process by definition is "the construction of the whole human being, his bodily energies
along with the mental and spiritual” (Horujy, 1998, pp. 206-207). One of the known ways of
self-construction (elevation to a higher level of organization) is co-creation in the course of a cer-
tain kind of interactions, for example in the symbol-making process. The effectiveness of the
symbol-making process is explained not only by the structural correspondence between the sym-
bol and the person, but also by the existing involvement of the symbol in the life-affirming prin-
ciple. This kind of activity brings a person closer to his body, as a result of which a person be-
comes more spiritual. P. Bourdieu (2001) has an interesting definition of the human body as
"finding an environment for the concordance™ (p. 558). Therefore, the body is a spiritual process,
and its harmonization in the course of conscious commemoration is the spiritualization of man.
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Originality

It has been found that commemorative practices, being a large-scale social phenomenon, have
essentially an anthropological mechanism of realization — the bodily memory. Forms are classi-
fied and the leading characteristic of physical memory is defined. The fundamental bases and
variations of the conscious use of the commemorative function of bodily memory are considered.
The term "conscious commemoration™ is proposed to denote a qualitatively new class of self-
regulatory commemorative practices that present the procedurality of corporeality as an energet-
ic, spiritual level of anthropo-existence.

Conclusions

In most cases, the formation of body and personality structure occurs unconsciously. In one
form or another, in the experience of each person there are a number of traditions, holidays, ritu-
als in which he is involved directly or indirectly, consciously or unconsciously due to the com-
memorative function of bodily memory.

Obviously, it is advisable to consciously use the commemorative function of bodily
memory. This implies an understanding of the nature of the possibilities of conscious com-
memoration (independent correlation of the psychophysical state) and its fundamental founda-
tions (systemic openness of the bodily memory). Conscious commemoration is carried out as
finding oneself in the process of self-awareness, self-regulation and self-construction. The
starting point on this path is the idea of the forms of bodily memory: genetic (cellular memory,
heredity), psychophysical (memory of different types, skills, muscle tone, etc.), psychoenerget-
ic (emotions, mental states, mood, an unconscious action, etc.), mental (knowledge of the rules
of social games, attitudes, thoughts, memories, ways of our detection, stereotypes, etc.). The
skill of recognizing and observing them is significant. It is also necessary to understand and
consciously use the openness of bodily memory in the line: motive — feeling — state — action —
space. These locations are the levels of anthropo-existence in which the body is located, which
substantiates the procedurality of the latter. The formation of body structure and personality
structure takes place in the pulsations of anthropo-existence. Conscious use of the commemo-
rative function of bodily memory allows you to harmonize your space through the regulation
of your state (and actions), your state — through motives (and feelings). Such self-management
takes a person to a qualitatively different level and, at the same time, is the most natural way to
realize the commemorative function of bodily memory. The key characteristics of conscious
commemoration are its independent character and "attachment of the mind to the body", which
allows to define it as an independently organized body-spiritual practice of studying the
memory of one’s own body.

An important tool of conscious commemoration is drawing attention to one’s body — the
practice of introspection, which is realized through reading the language of our body. Being
attentive to our own body, we can get rid of emotional blocks, automatic reactions, program
behaviour. As a result, not only the body feels relief of muscle spasms, but the person’s psy-
cho-emotional state also improves. The mask of impressions of past experience falls down
from the body; it becomes more relaxed, graceful, beautiful and healthy. The state of mind is
being harmonized; a person is being open to conscious co-creation of himself. The latter actu-
alizes a person’s responsibility to himself and is the most ethical way of human existence from
those that are usually practiced.
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In the scientific search, the phenomenon of bodily memory opens new horizons of under-
standing the corporeality, namely the corporeal nature of spirituality.
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AHTPONOJIOTiYHUI BUMiPp KOMEMOPATUBHUX NPAKTHK: (peHOMEH maM’ATI Tijia

MeTow ctaTTi € aHani3 (EeHOMEHY TiJIECHOI maM’sITi B KOHTEKCTI KOMEMOpaTUBHUX MpakTuK. KomemopaTusHi
MIPAaKTUKK — BiOMHUH 3 apXaiyHUX YaciB COIiaIbHUI iIHCTPYMEHT, KM B Pi3HI €MOXM MaB pi3He Mpu3HadeHHI. B
TOTAJIITAPHUX CYCIIIbCTBaX O(ILiHO OpraHi30BaHI KOMEMOPATHBHI ITPAKTUKH YaCTO BUKOPHCTOBYIOTHCS 3 METOIO
npornarany i Maninmyssinii. st Oinbiocti moael iX MexaHi3M 3aIMIIA€ThCsl HEYCBIJOMIIEHUM, OCKUIBKH TIPOBIIHY
POJIb y HBOMY Bizirpae TijecHa nam’sitb. [LlibHICTH Cy4acHOTO COLIATBHOTO CBITY aKTyalli3ye BMIHHS CIIOCTEpIiraTu
3a BJJACHMMH 3MiHAMH i PETYJIOBATH MpOIECH iX meperikanHs. Ile oOrpyHTOBYE gociipkeHHs GeHOMEHY mam’sTi
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tina. Teopernunmii 6a3mc. Y poOGorti 3xilicHeHo knacudikamiro ¢GopMm TiiecHOI mam’sTi: TeHeTHYHa (KIITHHHA
nam’siTh, CIIaJKOBICTB), cuxodiznyHa (1mam’siTh Ha BIAYYTTS PI3HOTO IaTYHKY, BMiHHS, HABUYKHU, M SI30BUH TOHYC),
MICUXOCHEPTeTHYHA (eMOIIil, NICUXIYHI CTaHW, HACTPiH, Oe3cBimoma Mis), MEHTaNbHA (3HAHHS MPABWI COLIATBHUX
irop, yCTaHOBKH, CTEPEOTHITH, JYMKH, CIIOTa/ly, CIOCOOM HAIIOTO BHSIBIICHHS, TIOBEIHKY). BusBiIeHo, o cucTeMHa
BIIKPHTICTH TUIECHOI ImaM’sTi CKiIajae pyHAaMeHTaIbHY ITiJICTaBy KOMEMOpPAaTHBHHUX MpakTuk. HaykoBa HOBH3HA.
3anpornoHoBaHO TEPMiH "'cBijoMa KOMeMopamis" IUIT O3HAYeHHS aHTPOTIOJIOTIYHOTO TPOIIECy, ITOB’A3aHOTO i3 ca-
MOTIi3HAHHSAM, caMOOyTyBaHHSM 1 CIIIBTBOPYICTIO, IKU BUMAarae po3pizHeHHs (popM TinecHOi mam’aTi, po3yMiHHS 11
CTPYKTYpPHHX OcoOnmBOCTEH Ta (YHKIIOHATHHUX MOXIHWBOCTEH. BucHOBKU. DEHOMEH Mam’sTi Tila BiAKpUBae
AHTPOTIOJIOTIYHAHN MOTEHITIaJl KOMEMOPATHBHUX NPAKTHK. BiH MOXe BUABHTHUCH SIK CAMOCTIHO OpraHi3oBaHa Tiiec-
HO-JIyXOBHA MPaKTHUKa caMoOyayBaHHs (TapMOHi3allil apXiTeKTypH BJIACHOTO Tijia i iHIUBIAYyaJbHOCTI) HA IMiCTaBI
CaMOIIi3HaHHS Ta CaMOCIIOCTEPEXEHHs! (CIPsIMYBaHHS yBaru Ji0 CBOiX PYXiB, peakiliif, MOBEAIHKH, YECHOTO BU3HAH-
HS CBOIX ycTaHOBOK). OcTaHHE ckiajgae QyHIaMEHT CBiZIOMOro CHiBTBOpeHHsS. DeHOMEH mam’sTi Tijia BiIKpHBaE
TalHy OJlyXOTBOPEHHS B IIPOLECi HAOJIMKEHHS JIIOAWHH J0 CBOTO TiJa.

Kniouosi cnosa: xoMeMOpaTHBHI NMPAKTHKH; TiJIeCHA T1aM’sITh; CBiJIoMa KOMEMOpallisi; CaMOIi3HaHHS; CIiBTBOP-
4icTh
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Somatic Transformations in the Context of Antropotechnogynesis
at the Modern Stage

Purpose. The main purpose of the article is the analysis of the phenomenon and manifestations of the somatic
transformations in the context of anthropo-technological evolution at the beginning of the XXI century. Theoretical
basis. The author determines the understanding of the concept "somatic transformations™ in the frames of an-
thropotechnogynesis is possible only on the base of integrative approach and combination of post-non-classical sci-
entific paradigm methodology, theory of the technological development, ideas of trans-humanism, informative soci-
ety concepts, and net technologies influence on the identity of the human being with robots in the sphere of bioethics
and nanoethics, the ethics of new technologies and legal documents which are regulating the processes of tech-
notransformation of the human being. Originality. The author has proved on the example of analysis of the somatic
transformations own psychosomatics as he solves some important global in the context of anthropotechnogynesis
that a person with help of technological enlargement of and branch problems, so he is trapped of alienation in the
very crucial stage, loses the identity and crashes the corporeality in his self. Conclusions. As evidenced by the given
analysis, at the modern stage the anthropotechnogynesis is followed by the large-scale quantitative and qualitative
somatic transformations based on NBIC-convergence, as a result, a new anthropological subspecies — Homo techno-
logicus appears. All these transformations are a regular stage of evolution, which confirms the thesis of the essential
and functional connection of technology with the human body, which are in a relationship of "mutual provocation".
In the base of the paradigmatic ontological and anthropological shift which has been on the modern stage, lies the
idea of continuity of anthropotechnological co-evolution of the human body and its environment which projects it-
self in psychosomatic human structure, making a transformation program for better adaptation in technonanobeing.
The convergence of human life and techno-existence is a platform for somatic transformations. They are divided
into two main groups: intra-structural, substantial, related to techno-modification of the human body directly
through biotechnology and genetic engineering, cyborgization, xenotransplantation, Hi-Hume connection with Hi-
Tech and others, and external-contextual, when under the influence of pancommunication and hybridization the en-
vironment is increasingly mentalized and somatized, and modern technologies are gradually transformed into the
social body of man.

Keywords: anthropotechnogynesis; somatic transformations; Homo technologicus; NBIC-convergence; techno-
logical enlargement; somatization; cyborgization; techno-modification

Introduction

We live in the epoch of fundamental civilization movements and meet with "predatory tech-
nologies of the century”, unrestrained development and total dominance of which actualizes and
brings to a new level a long-standing problem — Me and my body. Among the challenges in the
light of which human is increasingly rethinking himself through the prism of his own somatic
transformations, first of all, I would like to single out anthropotechnological evolution, as a result
of which a new anthropological subspecies is formed, better burdened by modern technologies —
Homo technologicus.

The appearance of this subspecies is spontaneous and is not a deviant divergence but is pro-
grammed by human nature itself, it appears as a natural stage of its evolution. As, in fact, tech-
nology and modern technological breakthrough, which does not occur out of thin air, but is the
cumulative effect of previous technology. Analyzing the origin of the human and its difference
from animal, anthropologists G. Plessner and A. Gehlen stressed on the non-biological way of
positioning it in the world, which follows from the biological substrate: the first pointed to the
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"eccentricity” of man, due to which he "experiences the content of the environment, his own and
others... also able to rule over his own flesh” (Plessner, 2004, p. 251), and the second writes
about biological non-specialization, and hence about its inferiority and the emergence of man to
action, the result of which is the artificial world of culture (language and technology), through
which he is able to survive, "... all spiritual achievements of man can be understood from its
ability to act" (Gehlen, 1988, p. 157).

Thus, technology is essentially and functionally related to the human body, which was one of
the first emphasized by Marx: technology reveals the active attitude of man to nature, the direct
process of production of his life, and at the same time his social living conditions and spiritual ide-
as, resulting from them (Wendling, 2009). This thesis is supported by the theory of "organoprojec-
tion", as evidenced by the thesis of E. Kapp (2018) that the body is the key to the peculiarities of
human activity in all its spheres (p. 42), that in the process of human interaction and tools are mu-
tually enriched, as well as the opinion of P. Florensky (1993) that "the study of organisms is the
key to a technical invention, and vice versa, technical inventions can be seen as a reagent for our
self-knowledge. Technology can and should provoke biology, as biology — technology” (p. 162).

In contrast to the theory of organoprojection, which states that technological tools are nothing
more than transformed molds of human organs, M. McLuhan turns to the analysis of a qualita-
tively new level of technology, when any anthropomorphic analogies no longer work, and there-
fore he emphasizes that the most modern "high" technologies (telecommunications, electronics,
space, transport, bio- and nanotechnology) are no longer projections and copies of the anatomy
of the human body and organs, but their elongations and extension. As in the case of a car and an
airplane, which become extensions of the musculoskeletal system, or clothing, home or city
which expand the skin. In "Understanding Media: The Extensions of Man", the scholar also dis-
cusses a similar relationship between the wheel-foot and chair-butt pairs (McLuhan, 2013).

It is necessary to underline that the proposed approach by M. McLuhan reveals the im-
portance of the idea of continuity of anthropotechnological co-evolution of the human body and
its environment, including any technique. Using any new technological forms or invention
change the human topology and its connection with the reality, any instruments in his hands di-
rect not only outside, on objects of activity, but also inside the subject, changing the structure of
his activity or generating new forms. Considering a new phase of technogenesis (complex self-
organized systems) and fundamental human variability, his "eccentricity” and non-specialization
is worth talking about the paradigmatic ontological and anthropological shift. It occurs at the
present stage, associated with radical somatic transformations of man, when the idea of "self-
expansion”, taking into account the achievements of science, becomes an integral part of an-
thropotechnological evolution. It reveals both the positive and negative aspects of the latter at the
beginning of the third millennium.

Purpose

Given the above, the purpose of the article is to analyze the phenomenon and manifestations
of somatic transformation in the context of anthropo-technological evolution at the beginning of
the XXI century, which provides a consistent solution to the following problems: a) understand-
ing the specific of technotransformation of the human being, especially its corporeality including
the origin and logic of new technologies development; b) identification and consideration of
types of somatic transformations that allow to outline the scale and consequences (positive and
negative) of anthropotechnogenesis at the modern stage.
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Statement of basic materials

Trying to understand the specific and dynamic of somatic transformations of a human includ-
ing the concept of "Technological enlargement” it is important to underline that this concept we
understand as the idea of overcoming the natural inferiority of the person due to improvement of
its functioning on the basis of NBIC-convergence that is Nano-Bio-Info-Cogno-Socio-Anthro-
Philo-Geo-Eco-Urbo-Orbo-MacroMicro-Nano technologies. Moreover, the conditions for the
possibility of using these technologies are implicit in human nature itself, including at the level
of the body, which is an integral part of complex eco-, socio-technical and socio-cultural sys-
tems. We are talking about the actualization of a range of problems related to embryo-, morpho-
genesis, tissue differentiation, self-regulation of nanosystems with self-reproducing elements,
their self-assembly "bottom-up™ (bottom-up), self-regulation of the organism, genome, cell, evo-
lutionary theory, population dynamics, proteomics, as well as with ideas and programs within the
concept of connectionism — self-organization of networks of different types (neuro,- socio-, etc.),
artificial life, etc. (Bensaude-Vincent & Simon, 2019).

Representatives of nanoethics are right when they emphasize that in the discourse of human
techno-transformation the main emphasis is on improving individual qualities (strength, speed,
intelligence), and the issues of love, empathy, mutual support are virtually ignored (Est, Klaas-
sen, Schuijff, & Smits, 2008, p. 7). And this improvement is due to the strengthening of the rela-
tionship between human techno-evolution and the hybridization of reality or the environment in
which it lives. The anthropological meaning of modern technological trends is to expand human
corporality in space at a new level through local networks or the World Wide Web as a perceptu-
al-afferent field (wireless sensor networks, etc.) and a remote efferent set of actuators of poten-
tial action. Due to the hybridization of reality through convergent technologies (RFID tags,
codes, total computing, wireless sensor networks, RFID biochips, sensors, bioidentification,
GPS, geotargeting, Augmented Reality, Internet of Things, etc.) fractal boundaries of bodies are
delocalized in the temporal-spatial aspect, are "blurred” in the physical, physiological, existential
and psychosensory dimensions (Norouzi et al., 2019). It is this delocalization in combination
with the techno-socio-cultural blurring of the boundaries between "material” and digital exist-
ence that ensures the convergence of techno-life with human life, which serves as a platform for
somatic transformations from the outside (pancommunication technology and hybrid reality) and
inside (NBIC technology). As a result, the dualism of organic-inorganic, natural-artificial, and
the body is increasingly technologized and the environment is mentalized and somatized.

Interesting in this regard is the term “intimate technology"”, which the Dutch philosopher
Rinie van Est (2014) justifies. By "intimacy" he means that certain technology is the closest to a
person, a carrier of very important and valuable information for him, as a result of which people
cannot part with their gadgets for a second. The scientist identifies four types of technology:
"technology in us" (RFID chips, electronic pills, cochlear implants, deep brain stimulation, artifi-
cial organs, etc.), "technology about us" (GPS, RFID readers, cameras, Google Street-view,
DNA chips, heart rate and body temperature sensors, etc.), "technology between us" (social net-
works Facebook, Foursquare, Grinder, augmented reality (Google Glass)), "technology like us"
(virtual worlds, chat-bots, e-coaching, etc.). All these technologies affect the expansion of so-
maticity: the former, whose action is directed inward, directly transform the body, while others
do it indirectly, forming a favorable field of human technoevolution.

This is the specificity of anthropo-technological evolution at the modern stage, when human
projects himself into the technological world, turning it into a means to realize their own needs.
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But in the same process, there is a reverse effect: the man-made environment projects itself in-
to the psychosomatic structure of the human himself, setting for him a program of transfor-
mations in order to better adapt to the work of various technical devices. In essence, the techno-
logical system that is being formed today permeates human nature, modifying its essence. As
J. Baudrillard (2000) noted, video, television, and the computer — these contact lenses and
transparent prostheses — "form a whole with the body to the point of becoming a genetic part of
it" (p. 86). We find a similar opinion in V. Rosin:

The Internet and mobile communications are gradually becoming another
socio-technical body of man (along with others — electricity, transport,
housing, clothing, etc.), enormously expanding its capabilities, on the
other hand, significantly transforming her psyche and partly her body.
(Rozin, 2016, p. 222)

At the modern stage, corporeality, realizing its own physiological and social functions in a
networked society, is simultaneously transformed into transbody which is expressed at the inter-
section of living space, represented by the duality of the virtual and the real. Along with the sim-
ulation of reality, which transforms a person, there is a desire for self-identification, which leads
to the acquisition of a new virtual body — "Internet corporeality”. The latter appears as a result of
the abolition of physical (physiological) corporeality by the entry of modern man into cyber-
space. But isn’t this way out a mistake that will have to be paid for by annihilating the body and
corporeality of the real living space of the individual?

If we continue the author’s opinion, it is not only about the Internet, mobile phones,
smartphones, communicators, tablets and other gadgets, but also that according to the principles
of automatic identification, a person’s identification code must eventually be applied directly to
his physical body. The idea of implanting microprocessor devices or "digital angels"” in the body,
which makes it possible to track the movement of the desired objects and determine their loca-
tion, is becoming increasingly popular. This leads to the "de-privatization” of the person, the
transformation of the subject and object into a commodity such as a sausage or mayonnaise in
the supermarket. The European Group on Ethics in Science and New Technologies to the Euro-
pean Commission (2005) in 2005 prepared a thorough opinion "Ethical aspects of implants in the
human body of information and communication technologies”, which discussed, among other
issues, the introduction of microchips into the human body related to their implementation of
public and personal control.

Today we can confidently speak of the symbiosis of human and machine, which is manifested
in the example of the objective process of cyborgization, which is developing today in several
areas: solving problems caused by loss of organs or part of their functions (a famous example of
prostheses athlete Oscar Pistorius); introduction of artificial implants or implantation of control
microchips (from silicone “improvements™ to artificial heart); supplementation of a healthy and
physically complete body with electronic or mechanical devices (the most illustrative example is
the use of an exoskeleton); tattoos and body piercing or bodybuilding work as examples of tech-
nological design, when transformations create the illusion of control over own body, because in
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fact, it is about submission to it when the whole life, routine, nutrition, communication are sub-
ordinated to the body and it becomes body reproduction machine. D. Haraway (1991) equates
cyborgization to the deconstruction of man, and the cyborg to the postmodern chimera, which
symbolizes the final combination of animal, human and machine. And for example Lauren
M. Britton, in the dissertation, she presented the results of her own ethnographic research as an
observer-participant. She together with the team of biohackers GrinderTech, which practices
techno-modification of the body, emphasized the formation of cyborg identity as a "paradoxical
integration” (Britton, 2017).

Thinking on the subject of robots, cyborgs, and androids, Polish anthropologist M. Radkowska-
Walkowicz suggests the term "artificial man", emphasizing the ambitious plans of biotechnology
and genetic engineering:

Today, in the era of advanced bionics, prosthetics, genetic engineering,
nano as well as the progress of robotics, the figure of an artificial person
acquires new meanings: there is, among others, a cyborg, a hybrid of a
living organism and a machine, and the possibilities of plastic surgery
cause man to believe that he can change his appearance against the will
of nature your judgment. (Radkowska-Walkowicz, 2008, p. 25)

Combining artificiality with sterility and cold objectivism, the author contrasts it with the
emotionality and individualism of living people. On the example of the analysis of the artificial
body of an android or a human-like robot, which is a denial of human somatics, M. Radkowska-
Walkowicz (2008) shows the devastating effects of radical modification of the body in the con-
text of cyborgization, when the body gradually loses its essential features experiencing and en-
joying it (p. 309).

It would also like to note the role of Hi-Hume, given their connection with Hi-Tech within the
concept of transhumanism, in the process of techno-transformation of human somatics. In es-
sence, it goes about technologies leading evolution when in planned, the artificial mode is con-
figured at the technological level of psychosomatics of a person. Manipulations take place in the
following areas: the emergence of artificial intelligence systems and the further development of
the human-computer interface; moving most of the activity into cyberspace and expanding the
intellectual capabilities of man through sensory devices-implants; engineering of organs and tis-
sues, creation of prostheses and artificial organs; purposeful intervention in human and animal
genetics; practical suspension of aging processes; effective prevention and treatment of almost
all diseases, etc. (Dubrovskiy, 2013, p. 230). And it is no coincidence that among this list F. Fu-
kuyama brought genetic engineering to the first place, because, according to J. Habermas, the
possibility of interfering in the human genome (“programming™ of children, future generations,
one of the key aspects of xenotransplantation, namely, human improvement using animal genes,
the creation of man with the "addition" of animal material, etc.) is not only a somatic manipula-
tion but a denial of the foundations of modern Western culture, turning man into a "lottery of
genes". The incarnation of the human embryo by such manipulation and inference in the genome
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have negative consequences when a child with an altered set of genes becomes a "victim of gene
manipulation™ and his life is doomed, according to the German philosopher, to choose "between
fatalism and resentment™ (Habermas, 2010, p. 23).

Originality

The author has proved the thesis about the absurdity and deep tragedy of human living on the
example of somatic transformations in the context of anthropo-technological evolution at the
modern stage: trying to overcome the natural vulnerability and imperfection, man begins to act,
invents and improves technologies by which he evolves and expands in his own psychosomatics.
Instead of this expansion which leads to the loss of identity and freedom, to the destruction of the
body in its own self. From one side, with the help of techno-evolution human solves the im-
portant global and branch problems, from another side, being surrounded by the artificial corpo-
reality of modern social space, finds itself trapped in alienation at its most critical stage.

Conclusions

According to the analysis, anthropotechnogenesis is accompanied at the present stage by
large-scale quantitative and qualitative somatic transformations caused by the main trends in the
development of technocratic and information society at the beginning of the third millennium,
resulting in a new anthropological subspecies — Homo technologicus. Its appearance is not
spontaneous, but programmed by human nature itself, that is, it is a natural stage of its evolution,
which confirms the thesis of the essential and functional connection of technology with the hu-
man body, which are in a relationship of "mutual provocation”. If earlier this connection was de-
termined by anthropomorphic analogies (theory of organ projection), today, given the new phase
of technogenesis (complex self-organizing systems), it is established on the basis of "high" tech-
nologies and is denoted by the concept of "expansion”.

Basically, the paradigmatic ontological and anthropological shift is the idea of the insepara-
bility of the anthropo-technological coevolution of the human body and its environment. In the
discourse of human techno-transformation the main emphasis is on improving individual quali-
ties based on NBIC-convergence and strengthening the relationship between anthropotechnogen-
esis and hybridization of reality or the environment in which he lives: technogenic environment
projects itself into the psychosomatic structure of man himself in order to better adapt to tech-
nonanolife. The use of any new technological form or invention changes the topology of man
and his interaction with reality, any tool in his hands is directed not only outside but also inside
the subject, changing the structure of its activities or generating new forms.

The anthropological meaning of modern technological trends is to expand human corporality
in space through local networks and the World Wide Web, remote efferent set of actuators of
potential action, as well as delocalization through convergent technologies of fractal boundaries
of bodies, bringing together human life and technonanolife. This convergence is a platform for
somatic transformations, which can be divided into two main groups: first, intra-structural, sub-
stantial, associated with techno-modification of the human body through biotechnology and ge-
netic engineering, cyborgization, xenotransplantation, Hi-Hume in connection with Hi-Tech and
others, and, secondly, external-contextual, when under the influence of pancommunication and
hybridization the environment is increasingly mentalized and somatized, and modern technolo-
gies are gradually transformed into the social body of man, mainly embodied in the media — and
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Internet corporality. Along with the tangible benefits of such transcendence, the price to be paid
is considerable: loss of identity and freedom, destruction of the corporeality in itself, "narcissistic
anesthesia" and technodrug addiction, "de-privatization" and alienation.
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ComaTnuHi Tpancdopmanii B KOHTEKCTi aHTPONOTEXHOICHe3y
HA Cy4YaCHOMY eTari

Mera. ['0JIOBHOIO METOIO CTATTi € aHalli3 (eHOMEHY Ta MPOSBIB COMAaTUYHOI TpaHChopMarlii B KOHTEKCTi aHTPOIIO-
TEXHOJOTiYHO1 eBooIii Ha modaTKy XXI cromitrs. TeopeTuuHuii 6a3uc. ABTOp BH3HAYAE, 0 PO3YMIHHS KOHIIETI-
Ty "comatnuHi TpaHcopmamnii” B paMKax aHTPONOTEXHOTEHE3y MOJXKIIMBE JIMIIEC Ha 0a3i IHTErpaTHBHOTO MiIXOLY
I/l Yac MOEHaHHS METOJIOJIOTIi MOCTHEKJIACHYHOI HAYKOBOI MapaJurMH, TEOpid TEXHOJIOTIYHOTO PO3BUTKY JIIOH-
HH, i[Ieil TpaHCTyMaHi3My, KOHIEMNIIH iH(pOpPMaIiifHOr0 CYCIILCTBA Ta BIUIMBY MEPEKEBUX TEXHOJIOTIH Ha i7IEHTH-
YHICTb JIOJMHU 3 poOOTaMH y Tairy3i 010eTHKH Ta HAHOETHKH, ETUKH HOBHX TE€XHOJIOTIH Ta HOpPMaTUBHO-IIPAaBOBUMH
JIOKYMEHTaMH, 110 PETYJIIOI0Th Npolieck TeXxHoTpancdopmanii moauau. HaykoBa HOBU3HA. ABTOPOM JIOBEJICHO HA
NIPUKJIaJl aHallizy COMaTHYHUX TpaHcdopMmaniii B KOHTEKCTI aHTPOIIOTEXHOTEHE3Y, 10 JIFOIMHA 33 JOTIOMOTOI0 TeX-
HOJIOTIYHOTO PO3MIMPEHHS BJIACHOI IICHXOCOMATHKH, SIK BUPIIIy€e BaXKJIHMBI TNTOOANBHI Ta raly3eBi MpoOJieMH, Tak i
OTIMHAETHCS B TMACTII BiMIY)KCHHS B KPUTHYHIH ii cTafnii, BTpadae iIeHTHYHICTh U pyHHY€E TUIECHICTH B i caMOCTi.
BucHoBkm. Sk 3acBiquye NMpoBeieHHUIT aHAI3, aHTPOIIOTEXHOICHE3 CYNPOBOJUKYETHCS Ha CYy4acHOMY eTali MacI-
TaOHUMU KiJTBKICHIMH Ta SIKICHIMH COMaTHYHUMHE TpaHchopMarisimu Ha 6a3i NBIC-koHBepreHiii, BHACIIOK SKIX
BHUHUKAE HOBUI aHTpomonoriyanit miasug — Homo technologicus. Ii TparchopMariii € 3akOHOMIpHUM €TarmoM €BO-
JIOII1, IO MiATBEPIDKY€E Te3y MPO CYTHICHUH Ta (YHKIIOHATHHHUN 3B’SI30K TEXHOIOTII 3 TUICCHICTIO JIOAWHH, SKi
nepeOyBaloTh y BITHOIICHH] "B3a€MOIPOBOKYBaHHs'". B 0CHOBI mapaaurMaabHOrO OHTOJIOTIYHOTO Ta AHTPOIIOJIOTI-
YHOT'O 3CYBY, SIKHiA BiIOYBCS Ha Cy4acHOMY €Talli, JICKHUTh 1/1es1 HePO3PUBHOCTI aHTPOIO-TEXHOJIOTTYHOI KOCBOJIFOIIIT
JIFOJICHKOTO Tijla Ta HOr0 CepelIOBHILA, IO MPOEKTYE cebe Y IICUXOCOMaTHYHY CTPYKTYPY JIIOJIMHH, 33al04H ISl Hel
nporpamy TpanchopMarliii 3 METOI KpaIioi aganTtaiii 10 TeXHOHAHOOYTTS. 30JIMKCHHS JKUTTECBITY JHOIUHH Ta
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SOCIAL ASPECT OF HUMAN BEING

TEXHOHAHOOYTTS BUCTYIAE IUIATGOPMOIO IJIsl COMAaTHYHUX TpaHchopmaliil. BoHu mominsioTbes Ha ABI OCHOBHI
Tpyny: BHYTPIITHBO-CTPYKTYPHi, CyOCTaHIIiifHI, OB s13aHi 3 TeXHO-MoAMpiKarieto O6e3mocepeHpO Tijla TOIWHA 32
JIOTIOMOTOF0 GiOTEXHOJIOTIH Ta TeHHOl imKeHepil, kiboprizarii, kceHoTpancmanTarii, Hi-Hume y 38’s3ky 3 Hi-Tech
Ta iH., Ta 30BHINTHHO-KOHTEKCTYaIbHi, KOJH ITiJl BIUINBOM ITaHKOMYHIKaIlil Ta riOpuan3altii cepegoBuie Bce Oipie
MEHTAJI3y€eThCS Ta COMATH3YETHCS, & CyJacHi TEXHOJIOTI] MOCTYIIOBO MEPETBOPIOIOTHCS HA COIIAJIbHE TiJIO JIIOJHHH.

Knrouosi crosa: aHTpONOTEXHOTEHE3; coMaTnuHi Tpancdopmaii; Homo technologicus; NBIC-kouBepreHitis;
TEXHOJIOTIYHE PO3MIHUPEHHS; COMATH3aIlis; KiOOpTizamis; TeXHO-MoaudiKaris
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From Homo Economicus to Homo Eudaimonicus: Anthropological and
Axiological Transformations of the Concept of Happiness in A Secular Age

Purpose. The paper is aimed to explicate a recently emerging anthropological model of homo eudaimonicus
from its secular framework perspective. Theoretical basis. Secularity is considered in three aspects with reference
to Taylor’s and Habermas’ ideas: as a common public sphere, as a phenomenological experience of living in a Secu-
lar Age, and as a background for happiness to become a major common value among other secular values in the Age
of Authenticity. The modifications of happiness interpretation are traced from Early Modernity till nowadays. The
preconditions of the contemporary appeal to Aristotle’s eudaimonic theory of happiness are elucidated. The main
characteristics of homo economicus anthropological model and reasons for its collapse in the contemporary world
are analyzed. Specificities of the contemporary interpretations of eudaimonia are described with reference to the
works of Maclntyre, Haybron, Hamilton, Kekes, Melnick, and others. A moral foundation and a behavioral strategy
of homo eudaimonicus model are expounded and the role of this model in the life of a contemporary individual per-
son and society is revealed. Originality. For the first time in the Ukrainian philosophical discourse, it is shown how
secular ethics enables the rise of a new homo eudaimonicus model within a sphere of secularity; and it is argued that
homo eudaimonicus is the result of overcoming the values crisis. It is revealed how homo eudaimonicus along with
being descriptive becomes also a normative model of a new effective behavior strategy of a contemporary person
facing the current social, economic, political, and environmental challenges. Conclusions. According to the con-
temporary interpretation, happiness as eudaimonia is a combination of the good life and the meaningful life; it is a
human flourishing in this world (saeculum) through the accomplishment of a person’s life plan in the sphere of secu-
larity. Homo eudaimonicus manifests the overcoming of values crisis and the rediscovery of purpose and meaning,
this time on the secular basis. Homo eudaimonicus implies the realization of a person’s project of a happy and ful-
filling life through moral behavior and socially useful activities.

Keywords: person; values; happiness; secularity; secularization; secular values; Modernity; Age of Authenticity;
eudaimonia; homo economicus; homo eudaimonicus; social business

Introduction

A Secular Age (that is, Modernity at the beginning of which religion as a social institution
lost its monopolist influence upon different spheres of human life and the scientific picture
of the world became a foundation for a new worldview) has shaped a new existential situa-
tion by bringing about new conditions in domains of ethics, politics, social and personal life.
In the 19™ century the decline of religious values resulted in disillusionment and nihilism.
The 20" century was replete with claims about a deep values crisis and, especially in the
writings of religious philosophers, with moods of hopelessness and nostalgia for the times
when the world of values was well-ordered and stable. Tempting freedom turned out to be a
new burden — a burden of personal obligation to choose among relative values and a burden
of responsibility for one’s own choice. A person found herself baffled and confused at the
crossroads of multiple available worldview options, value systems, and lifestyles. In addi-
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tion, there has been disappointment with a consumerist life and with over-satiety caused by
the variety of available material goods.

However, despite a set of al-new challenges, the 21% century is marked with the outlining of a
way out from disappointment, confusion, and relativism. The crisis of values and meaning is get-
ting overcome by a new anthropological model (figure) that is being shaped on the secular foun-
dation — homo eudaimonicus. This new anthropological model is being resulted from the search
for a new effective human behavior strategy in the face of current economic, social and envi-
ronmental challenges as well as of a contemporary person’s existential needs. It reflects a new
system of values and meanings, a new range of parameters for setting goals, and a new set of cri-
teria for evaluating human actions. Given that it is based on secular ethics and morality, a new
anthropological model of homo eudaimonicus keeps taking roots in different cultures across the
globe and claims to become a new foundation for social cohesion.

Purpose

To explicate a recently emerging anthropological model of homo eudaimonicus from its secu-
lar framework perspective. The purpose is to be reached through consistent answers to the fol-
lowing questions: What is secularity? What are secular ethics and secular morality? How did
happiness become a "secular dream"? Why does a homo economicus model fade out? Who is
homo eudaimonicus?

Statement of basic materials

What is secularity?

The process of secularization deprived religion from its monopoly in different spheres of hu-
man life by "disenchanting” the sacred cosmos (that is, by means of Modern science depriving
nature from miracles, supernatural phenomena, and God’s intervenience) and undermining solid
metaphysical foundations of the absolute values. Nevertheless, despite Enlightenment philoso-
phers’ expectations and, in particular, Auguste Compte’s predictions, secularization was not
aimed to eliminate religion from people’s lives. Secularization re-oriented values towards "this
world" and brought the sacred and the human closer together by "humanizing the divine" and
"divinizing the human®. "Divinization of the human" does not mean that a man replaces God; it
implies, instead, that human life receives a status of the highest value that cannot be neglected or
sacrificed in the name of some greater purpose. "Humanization of the divine” means that a per-
son receives autonomy for choosing and arranging her values. Consequently, religion has been
relocated to the sphere of a person’s private life and become a matter of person’s private choice
by making room for beyond-religious values, meanings, and goals. Therefore, secularization has
significantly expanded space of the human freedom and triggered the emergence of a new un-
precedented sphere of human life and interaction — secularity — in which a person is able to im-
plement her life project freely designed by her own on the basis of her freely chosen values.

Secularity has become a framework for the emergence of what Charles Taylor calls "the Age
of Authenticity” — a new type of culture that has been developing since the 1960s. As | was de-
scribing in one of my previous papers,
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A philosophical focus has been shifted to person’s subjectivity and self.
[...] a person rebels against the discipline and limits imposed by the "sys-
tem", strives "to be oneself"... Personal feelings, personal wealth, personal
fulfilment, personal life, personal health, personal privacy, and much else
"personal” besides become the major preoccupations of people. (Lushch,
2018, p. 17)

In this context, secularity, on the one hand, requires and, on the other hand, enables an inter-
religious dialogue — a dialogue between people of different religious belonging and of different
values: those who are practicing a particular religion, those who are "believers without belong-
ing", those who are agnostics and atheists. As Charles Taylor (2007) defines it, secularity is a
secular common public sphere shaped by a key underlying condition that consists in clear
awareness that one’s own values and beliefs are only one possible option among many others
and that hegemony of anyone’s religious convictions is not possible. "Secularity may be seen as
a way of living together in which no religion or spiritual authority has the hegemony but must
share power and influence with other movements, institutions, and lines of thought™ (Leirvik,
2014, p. 38).

Thus, secularity is not hostile, but neutral towards religion, enabling within itself equal rights
to people with different views and providing a neutral ground for solving common problems re-
lated to our common life in the saeculum (this earthly world). As Oddbjgm Leirvik (2014) em-
phasizes, "people of different faiths realize that some sort of confidence-building and consensus-
seeking conversation about urgent ethical and political questions has to take place in the public
sphere in order to foster constructive coexistence” (pp. 37-38). Secularity nourishes pluralism in
contemporary societies and, for this reason, implies the usage of a common secular language so
people of different religious convictions could understand each other. John Rawls (1999) while
speaking of "public reason” and "the duty of civility" argues that not only the representatives of
the government and the judiciary but ordinary citizens as well are obliged to explain their beliefs
in a language that everyone can understand. Jirgen Habermas (2005) articulates, in this respect,
the translation requirement for communication in the public sphere: "The truth content of reli-
gious contributions can enter into the institutionalized practice of deliberation and decision-
making only if the necessary translation already occurs in the pre-parliamentarian domain, i.e., in
the political public sphere itself" (p. 9).

A common religiously neutral language is necessary in contemporary multicultural societies
for people of different religious convictions to concur on a common view of goals and criteria of
social development. What kind of language is it? The one of human rights which is already quite
deeply rooted in people’s minds. Oddbjem Leirvik (2014) shares a vivid example of Norway,
where "young Muslim women tend to argue their right to wear the hijab not with reference to
religious demands but to human rights principles and matters of individual choice™ (p. 43).

Secular language leans on a new system of secular values which concern people’s lives in this
world and become a convergence point of different worldviews and religious convictions. Secu-
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lar values underlie secular morality and secular ethics which guide a person’s behavior within a
common religiously neutral public sphere — within secularity.

What are secular ethics and secular morality?

Speaking of secular values, one must bear in mind that they are not objective in the sense that
they are independent of persons, external, and standing apart in relation to their lives. On the
contrary, secular values are intersubjective, they deeply relate to people’s lives in the saeculum
(this earthly world). They are fundamentals for human flourishing in the saeculum, they reflect
what we share in common despite differences in worldviews, cultural/religious belonging, and
personal convictions.

Secular morality is a timeless and universal fixed moral code that transcends all ethical cir-
cumstances and personal feelings, and the Golden Rule of Morality ("do to others what you want
them do to you™) serves as its foundation (Cirrone, 2015). The main principles of secular morali-
ty are: 1) all human life has inherent dignity, and, therefore, all human life deserves respect; 2) if
something is good for us, then it should be good for others; 3) actions that seek to harm or that
knowingly harm others are immoral (Cirrone, 2015, pp. 7-14).

There are various forms of rational, nonreligious ethics: from rigorous Kantian ethics to the
several forms of utilitarianism — but all of them share in common three main features: 1) emphasis
on human autonomy; 2) person’s right to avoid or reduce suffering; 3) focus on observable, this-
worldly values as common and reliable whereas any religious references are considered as be-
longing to the individual’s private sphere. Autonomy (1) — from Greek "law-making by oneself" —
means that an individual person is the locus of decision-making and should rely on a kind of mor-
al intuition. A person herself decides on what is good for her and, therefore, for others within the
framework of the Golden Rule of morality. Autonomy is related to the responsibility for the im-
pact of one’s decisions and actions not only upon one’s own life but upon the lives of others as
well. A person’s right to avoid/reduce suffering (2) implies each person’s right to be protected
from harmful actions of others that relate to the third principle of secular morality in which ac-
tions that harm others are considered immoral. As Ronald Green outlines:

Social choices affecting others, by contrast, must be made in terms of
widely valued public or "primary” goods such as personal liberty, the
avoidance of violence, and the preservation or promotion of each per-
son’s access to needed resources (food, clean air and water, monetary in-
come). Secular ethical systems do not aim at saving "souls" but at render-
ing the conditions of life in this world tolerable. (Green, 2013, p. 79)
Hence, in the 21% century, three main secular matters of concern have been shaped: humani-
tarianism, human rights, and ecology. Given this, a person’s right to avoid/reduce suffering (2)

does not have the exclusively negative formulation but also implies an affirmative formulation:
each person has the right to "life, liberty and the pursuit of happiness™ that is spelled out in the
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U.S. Declaration of Independence inspired by Enlightenment philosophy. Here is where happi-
ness came on stage and claimed to be a secular goal of a person’s life in saeculum. Since the be-
ginning of Modernity happiness has been paving its way to become one of the common values of
secular ethics.

In this respect, secularity might be considered not only as a religiously neutral common pub-
lic sphere but also as a special kind of phenomenological experience of a person living in a
saeculum (this earthly world) in a Secular Age and guiding her behavior with secular values.

How did happiness become a "secular dream™?

Due to secularization, Modernity engendered the idea of progress and granted to the human
flourishing status of the purpose of history. The Modern Project was aimed at promoting free-
dom, justice, and prosperity of people in this world (saeculum). As Charles Taylor describes:

[T]he coming of modern secularity... has been coterminous with the rise
of a society in which for the first time in history a purely self-sufficient
humanism came to be a widely available option. | mean by this a human-
ism accepting no final goals beyond human flourishing, nor any alle-
giance to anything else beyond this flourishing. (Taylor, 2007, p. 18)

The modern view of happiness was not inspired by Aristotle’s virtue ethics and not related to
eudaimic well-being. A word used in modern theories of happiness is felicity and relates to con-
tentment from desire satisfaction. In the Leviathan, Thomas Hobbes claims that "felicity of this life"
consists in ""continual prospering™ which is the perpetual satisfaction of desires. "For there is no such
thing as perpetual Tranquility of mind, while we live here; because Life itself is but Motion, and can
never be without Desire", Hobbes (1991, p. 46) argues. Enlightenment philosophers kept emphasiz-
ing the importance of wealth and pleasure for achieving happiness and political economists, who
started elaborating a politics of well-being, coined thea term "public happiness": Ludovico Antonio
Muratori and Antonio Genovesi in Italy, Rousseau, Liguet, Maupertuis, Necker, Turgot, Condorcet,
and Sismondi in France, Adam Smith and Jeremy Bentham in Great Britain. Smith’s liberalism and
Bentham’s utilitarianism contributed most to shaping the "secular dream of happiness”. Both theo-
rists emphasized the external goods as a means for achieving happiness and reintroduced the possi-
bility of using pleasure as a measure of well-being (Mckay, 2016, p. 59).

In Smith’s theory, happiness results not merely from possessing an object that satisfies our
desire but rather from how well one thinks an object satisfies that desire. Thus, the richest one is,
the more efficient tools one might afford and the more happiness one might achieve — that is how
the modern formula of gaining happiness through wealth appeared. In Bentham’s theory, happi-
ness, pleasure, and utility are basically considered as synonyms and “all actions, including gov-
ernmental ones, were to be jud%ed according to how much pleasure they produced” (Mckay,
2016, p. 65). Later on, in the 19" century, Vilfredo Pareto introduced the concept of preference.
The question "how much pleasure does an object cause?" was replaced with the question "is ob-
ject X preferred over object Y?" (Mckay, 2016, p. 69).
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That is how Modernity gave rise to a new anthropological model — "homo economicus”. This
is a hedonic actor, the one who seeks to maximize pleasure and utility, therefore, is self-
interested, but also rational, since uses reason to find the best way to achieve the goal. Money
becomes a means of a quantitative evaluation of a qualitative experience of pleasure (happiness).
According to "homo economicus™ model, driven by the pursuit of happiness people reach an
agreement to recognize money as a universal tool for providing themselves with conditions for
earthly happiness (Finance, 1962, p. 14).

"Homo economicus™ model entails the classical modern view on human activity and societal
progress: consumption and production for the sake of utility and pleasure are considered as main
functions of a human being, whereas the overall growth of the economy (not individual well-
being) is claimed to be the key indicator of progress. The Modern belief that the improvement of
material conditions (the increase of income and comfort) would make people better morally and
their lives happier lasted till almost the end of the 20™ century. "For decades libertarianism has
been implicitly promising that the way to a good society is through economic growth and higher
incomes”, as Clive Hamilton (2011, p. 5) argues. Austrian libertarian philosopher and economist
Friedrich von Hayek in 1944 claimed that the expansion of individualism and commerce had
"surpassed man’s wildest dreams”, and the most significant and far-reaching effect of the ongo-
ing rapid economic growth would be the next generations’ feeling of increasing "power over
their own fate" and "the belief in the unbounded possibilities of improving their own lot" (Hamil-
ton, 2011, p. 5). Those who were making efforts to accomplish the Modern Project by conquer-
ing political and individual freedom and by building welfare truly believed that the ideal happi-
ness they were striving for was already close beyond the horizon and the next generation would
finally be able to enjoy it fully.

Why does the homo economicus model fade out?

The hopes of libertarians and other advocates of the Modern Project failed. Past generations
tried so hard to become rich, but affluence did not bring happiness after all. Consumerism has
made the pursuit of happiness vain and even painful: instead of satisfying people’s needs, the
market has been generating new needs; marketing technologies include elements of psychologi-
cal manipulation to make people buy more what they do not actually need; possession and con-
sumption of material goods, that have become a purpose of a consumerist lifestyle, do not pro-
vide lasting and sustainable happiness, on the contrary, they cause insatiable hunger and disap-
pointment. Clive Hamilton vividly describes the contemporary situation:

At the beginning of the twenty-first century, citizens of rich countries
confront a perplexing fact: despite decades of sustained economic
growth, [...] people are no happier. Indeed, the proliferation of the mala-
dies of affluence — such as drug dependence, obesity, loneliness, and
psychological disorders ranging from depression, anxiety and compulsive

behaviors to a widespread but ill-defined anomie — suggests that the psy-
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chological well-being of citizens in rich countries is in decline. [...] It
now appears that, by removing sources of oppression based on gender,
sexuality and race, these social revolutions have left us free to be misera-
ble in new, more insidious ways. (Hamilton, 2011, pp. 3-4)

On having what was thought to be enough for happiness, a person still does not feel herself
happy. The behavior of homo economicus focused on increasing income for purchasing more
"utility = pleasure = happiness" has turned out to be ineffective. There are, obviously, some more
ingredients in the happiness formula.

The role of sufficiently high income and material comfort in constituting basic conditions of
happiness should not be diminished. However, it’s reasonable to assume, those people of the past
generations who lived in much less welfare and struggled for liberation might have been much
happier than those contemporary people living in affluent societies pursuing hedonic and con-
sumerist pleasures. The thing is that people of the past generations had a goal that was transcend-
ing their own lives — and that was a very secular goal, not related to any religious context, the
goal to conquer freedom for the next generations or at least to pave the way to a free and affluent
future. They felt involved in a mission much bigger than their lives; they also felt a connectedness
with others pursuing the same goal, they had a strong sense of their identity even if this identity did
not give any privilege, except restrictions and oppression. Yet, they felt doing something meaning-
ful together with others, they had a long-term goal (a dream, bigger than life) — and that made dis-
comfort and misery bearable (on the role of long-term goals and large-scale dreams for lasting
and sustainable happiness, see: Purii & Lushch, 2019).

A contemporary person, a person of the Age of Authenticity is the one for whom freedom -
political and individual — has been conquered and welfare has been built but happiness is still
beyond the horizon. The person of the Age of Authenticity keeps pursuing happiness, this time
and unlike predecessors, through the search for the authentic path, for the true self, for self-
actualization, and psychological flourishing (subjective well-being). A complicated part is that
happiness is not clearly defined anymore as it was in the Modern Project. The hedonic definition
failed and — in the sphere of secularity — the person is free to choose among various options,
philosophical and religious interpretations. The contemporary person is still struggling for libera-
tion and aims at freedom but this time it is inner freedom, freedom from stereotypes, fears, im-
posed suggestions of consumerist culture. In the case of homo economicus the goal was clear,
happiness defined, the only task is to choose the most effective tools to achieve it and learn skills
to increase income since welfare was considered to be the way to a happy life. The freedom of a
contemporary person is the freedom to define, first of all, what happiness is to her, to freely
choose a type of happiness to pursue, to freely choose herself, the meaning of her existence and
her own system of values (Finance, 1962, p. 15).

Moreover, given the current environmental situation and the Strategy of Sustainable Devel-
opment, the behavior of homo economicus is harmful. According to the definition of the Brund-
tland commission, "sustainable development is development that meets the needs of the present
without compromising the ability of future generations to meet their own needs” (UN Secretary-
General, 1987, p. 54). Homo economicus does not fit these requirements, since it is a self-
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interested and pleasure-seeking actor aimed at maximizing income and consumption. The behav-
ior and the image of the good life within the homo economicus model turn out to be destructive
and unsustainable, since they include neither considerations of the needs of future generations,
nor an intention for the preservation of nature (Binder, 2019, p. 171).

Hence, not only an alternative efficient definition of the individual good life needs to be
found but also the good life with others. There is a need to reconstruct the social cohesion, to re-
store social solidarity in the individualized world on a completely new value basis. Boundaries
between classes, races, genders or religious communities that shaped peoples’ identities keep
vanishing. As Clive Hamilton (2011) puts it: "We must reconstruct the idea of solidarity. And
...we must first reconstruct the individual. Who is it that joins with others in pursuit of common
goals?” (p. 12).

Who is homo eudaimonicus?

The solution to the problem has been found through the appeal to Aristotle’s eudaimonism.
Secularity creates a new context in which the eudaimonic happiness is being modified and
adapted to the conditions of the Age of Authenticity. Eudaimonia has been studied since the last
few decades of the 20™ century in different domains: philosophy, psychology, economics, and
cognitive science. Numerous contemporary philosophers elaborate the eudaimonic theory of the
good life: Maclintyre (2007), Nussbaum (1986, 1994, 1999), Taylor (1989), Annas (1995), Kekes
(2007), Kovac (2012), Russell (2012), Haybron (2013, 2016), Melnick (2014) and others.

"[E]thical eudaimonism grounds morality and other values in the agent’s own well-being: the
ultimate reason to be virtuous, for instance, is that you need to be virtuous to flourish” (Haybron,
2016, p. 28). Happiness in this case has two components: affective (mood, feeling good) and
cognitive (evaluation of one’s life as a whole). Happiness as eudaimonia means enduring well-
being related to life as a whole, not just a domain of life or not merely experience of feeling good
in a particular moment (Ott, 2020, pp. 19-20; Phillips, De Freitas, Mott, Gruber, & Knobe,
2017). So to live a happy life one needs to be a good person: happiness depends not on external
factors (success, wealth etc.) but on a person’s moral character; and here secular morality plays
its role by providing the universal moral framework applicable in different cultural contexts and
in interreligious communication. Hence, the eudaimonic happiness becomes a factor of moderni-
zation of religions or, let’s say, their adaptation within secularity: when secular values (human
flourishing in this world, being of service to others as a secular mission, love and family rela-
tionships) are being revalued, promoted and preached in religions which were has been focused
exclusively on transcendent values before (Lushch-Purii, 2021, p. 110).

An interesting fact that eudaimonia was once already a secularized concept in away, and now
it is pulled out from the Pre-Modern Age and takes root in a different kind of secular ground —
Modern secularity. The first one to secularize a concept of eudaimonia was Avristotle. As we find
out from the works of Hesiod, in the Ancient Greek culture eudaimonia meant a special kind of
fortune received from the gods. Etymologically, the Greek eu (good) and daimon (god, spirit,
demon) implied that happiness was to be lucky, to have a good spirit guiding you. Aristotle "al-
tered the popular account of eudaimonia in two ways, first, by giving greater emphasis to internal
goods over the external ones, and second, by placing greater emphasis on human intervention
over the divine" (Mckay, 2016, pp. 55-56). Internal goods are virtues, personal qualities, excel-
lences, and a human being is the one who is responsible for choosing to develop them and who
keeps working on them.
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Nowadays, what all theories of eudaimonia share in common are virtue, practical reason, and
flourishing which are borrowed from Aristotle’s philosophy. Alasdair Maclntyre (2007) contrib-
uted by adding practice (for example, art, sciences, politics, by practicing which a person is ac-
quiring virtues — the internal goods belonging to these practices), narrative (story of the self,
some conception of "the whole life" that implies acquiring not merely practice-based virtues, but
virtues related to the whole life (Lushch, 2018, pp. 23-24)) and tradition (for a historical and cul-
tural contextualization of moral subjectivity in terms of the cultivation of virtues) (Mckay, 2016,
pp. 210-216). The narrative relates to the rational life plan — the idea elaborated by John Rawls
(1999, p. 408). The ultimate goal of life, according to this view, is life as rich in value fulfillment
as it could be. Happiness is not a sum of separate pleasant moments, since: "the value of a part of
life is determined by its relationship to the whole; the bits cannot be assessed first and added up
because we do not know how much each bit worth without looking at the entire life" (Tiberius,
2018, p. 50).

So contemporary eudaimonia is not purely Aristotelian, it is a combination — and its proportions
differ from person to person — of the good life and the meaningful life, the two of three types distin-
guished by the pioneer of the positive psychology Martin Seligman (2011). As for the first type (1),
it is the pleasant life — hedonic, consumerist life aimed at maximizing pleasant experience and di-
rected to the external world as a source of satisfaction; and that corresponds to homo economicus
model. The good life (2) — eudaimonic flourishing, life devoted to developing one’s capacities and
thereby fulfilling one’s potential and, hence, self-centered,; it includes purposeful engagement, high
quality relationships, contribution to the community and an ongoing personal growth; even though
the activity is inwards, the success manifests itself in the outside world. The meaningful life (3) —
pretty much similar to the good life, but instead of being focused on the self it is focused on the
commitment to something greater than oneself; the boundary between the self and the other is per-
meable and the reward is always intrinsic (a person is pursuing some higher goal even if her name
won’t become famous and her contribution won’t be appreciated publically); this type of well-being
might have a religious as well a secular context (Hamilton, 2011, pp. 15-18).

Eudaimonic psychology, which is rapidly developing nowadays, provides empirical proves
that sustainable happiness and higher life satisfaction lie, indeed, in ethical behavior and altruis-
tic deeds: social activities, caring for others, bringing about social change, caring for nature (for
a list of relative studies, see: Binder, 2019; Phillips, De Freitas, Mott, Gruber, & Knobe, 2017).
Happiness is lasting and sustainable when one’s life is actually good in addition to having pleas-
ant psychological states making one feel good.

That’s interesting that the eudaimonic view of happiness is considered within a contemporary
political economy as a solution to a range of economic, environmental, mental, and public health
problems: "A renewed focus on the role of ethics, and in particular of virtuous behavior, in hap-
piness could lead us to new and effective strategies for raising individual, national, and global
well-being"” (Helliwell, Layard, & Sachs, 2013, p. 82).

On the one hand, the intention to globalize a new model of behavior (or a new sustainable
way of life) is obvious; on the other hand, this new model quite seems to be a bottom rising, it’s
not initially artificial and imposed from above. It’s rather a model of behavior intuitively invent-
ed by persons of the Age of Authenticity attempting to fill the value gaps. Scientific and philo-
sophical studies prove its effectiveness in dealing with current challenges given the current cir-
cumstances, and this model of behavior is being transformed from descriptive into normative: it
starts being imposed and popularized.
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Francis Mckay (2016) suggests to call this model of behavior "homo-eudaimonicus, i.e., the
person of virtue and wisdom" (p. 84). However, homo eudaimonicus was mentioned earlier by a
French Catholic philosopher Joseph de Finance (1962) which he defined as a person who is ab-
solutely focused on happiness pursuit and who measures the value of her actions with the amount
of felicity they provide her with (p. 15).

Homo eudaimonicus is not merely an idealized model, a theoretical construct detached from
reality. Homo eudaimonicus is a mindset that lots of people have already chosen and a lifestyle
they are happily leading. Homo eudaimonicus is the one who has freedom and courage to choose
one’s own values and to create a life plan; the one who is improving oneself, developing one’s
virtues, potentials, and skills; the one who dares to define a secular purpose to one’s life in
saeculum and to find meaning in daily activities; the one who feels neither nostalgia for the "en-
chanted cosmos", nor disappointment or confusion facing relativity of values. Homo eudaimoni-
cus is the one who does not pursue happiness, but experiences happiness on the daily basis; the
one who is aware of the responsibility for one’s choices, who leads an eco-friendlier and sustain-
able life-style, who does not spend one’s income mindlessly for excessive consumption, but in-
vests one’s time and money in other-regarding projects and big dreams.

In the domain of entrepreneurship homo eudaimonicus way of behavior results in corporate
social responsibility and social business. Nobel Peace Prize laureate and the founder of a business
fund "Yunus Social Business" professor Muhammad Yunus coined the term "social business" and
defined it in his books as a self-sustainable business created to address social problems (poverty,
public health, and environmental issues, etc.) and designed to affect social change and increase
happiness of other people (Hysa & Suparaku, 2020, p. 115). Social businesses are businesses
founded with the aim to do good instead of maximizing profit. "The payoff for running such
firms, however, is psychological, not monetary because one has found something one can ‘do with
joy™ (Binder, 2019, p. 180). Corporate social responsibility relates to the "triple bottom line". The
bottom line is the profitability of a business after all the expenses are deduced from the revenue,
in other words, that is a profit necessary for a business to survive and remain self-sustainable.
Within the framework of homo economicus model, the bottom line and maximization of profit is
the only motivation and the main goal of a business, whereas, within the framework of homo eu-
daimonicus and social business, social and environmental bottom lines complement the purely
selfish perspective. In companies holding the triple bottom line strategy not only the owners, but
also employees and managers are happier, since they find their work meaningful, feel connected-
ness and involvement in a mission that transcends their individual lives (they are happier from
being aware of contributing to a higher socially useful mission together with their team). This is
not utopia but real cases (among well-known companies implementing corporate social responsi-
bility are Microsoft, Hallmark, Zappos for Good etc.).

Homo eudaimonicus model represents a contemporary person’s effective response to econom-
ic, environmental, social and cultural challenges and a successful attempt in overcoming the val-
ues crisis through learning to be happy with others (regardless to their religious or cultural be-
longing) in saeculum (earthly world) by doing good (socially useful) deeds based on secular mo-
rality and ethics. Therefore, eudaimonic happiness shapes a positive and successful model of the
expected future, provides a new foundation for social expectations, and in such a way impacts
significantly a person’s social behavior (more on the role and structure of social expectations see:
Khmil & Popovych, 2019). With no exaggeration, it might be concluded that eudaimonic happi-
ness becomes an intersubjective secular value with a huge potential for social integration.
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Originality

For the first time in the Ukrainian philosophical discourse, it is shown how secular ethics en-
ables the rise of a new homo eudaimonicus model within a sphere of secularity and argued that
homo eudaimonicus marks the overcoming of values crisis. It is revealed how homo eudaimoni-
cus along with being descriptive becomes also a normative model of a new effective human be-
havior strategy in the contemporary world in the face of social, economic, political, and envi-
ronmental challenges.

Conclusions

Secularity as a religiously neutral common public sphere is a foundation for respectful coex-
istence and effective cooperation between people despite their religious and cultural differences.
Happiness as human flourishing in this earthly world (saeculum), as a good and meaningful life
claims to become a major common secular value in the Age of Authenticity. The contemporary
eudaimonic interpretation of happiness — that is composed of Aristotle’s, Maclntyre’s, Rawls’
and other contributors’ ideas as well as supported with empirical evidence from psychological
and cognitive studies — allows a person to find a place and regain existential stability in the "dis-
enchanted world" (that is, the world which the Modern scientific rationality deprived of miracles,
supernatural forces, and God’s intervenience) and enables to overcome the values crisis by redis-
covering the meaning and the purpose of life. Homo eudaimonicus is not merely an idealized
anthropological model detached from reality; on the contrary, it is a more and more widely ap-
plied new way of life that results from secularity as a phenomenological experience of living in
saeculum in a Secular Age. Homo eudaimonicus implies the realization of a person’s project of a
happy and fulfilling life through moral behavior and socially useful activities.
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Y. I JIVII-TTYPIY

JIbBiBCHKMI HaliOHANBHUI MequuHuit yHiBepcuteT iMeHi Janmna [amunekoro, 'O "YkpalHCBKUIA IHCTUTYT TOCTIPKCHHS
macts” (JIeBiB, Ykpaina), ex. morura ulyana.lushch@gmail.com, ORCID 0000-0002-3213-595X

Bix Homo Economicus xo Homo Eudaimonicus: anTpomnoJioriuni Ta
aKcioyIoriyHi Tpanchopmanii KOHIENTY MIACTS Y CEKYJAPHY 100y

Mera. CTaTTs CIpsiIMOBaHa Ha MOSCHEHHs 3MICTy HOBOI aHTpomosoriuHoi mozeni homo eudaimonicus kpi3b
npusMy i cexyssipHoro miarpyHts. Teoperwmunmii 6azuc. CexyspHICTh PO3IIIAJAE€TECS Y TPHOX ACIEKTaX i3 MOK-
nukaHHsAM Ha inei Telnopa Ta ['abepmaca: sik crijbHa A Beix myOuiuHa cdepa, sk pEeHOMEHOJIOTIYHUN JT0CBiN
KHUTTS B CEKYISIpHY A00Y i1 SK MIATPYHTS, 3aBASKH SKOMY IIaCTs CTa€ HalBa)KJIMBIIIOIO 3aTaJIbHOIO IIHHICTIO Ceper
IHIINX CEeKYJSIPHUX LiHHOCTEH B 100y aBTeHTHYHOCTI. [IpocTexxeno mommdikarii iHTepnperariii macTs Bix paH-
HBOTO MOJIEPHY JIO CHOTOJICHHS. BUCBITIICHO IepelyMOBH CY4acHOTO IOKJIMKaHHS Ha APHCTOTENIEBY €BICMOHIYHY
KOHIleMito macTs. [IpoaHami3oBaHO OCHOBHI XapaKTepUCTHKH aHTpomoJjoridHoi Momeni homo economicus Ta
mpuyuHH 11 3aHenaxy. OmnrcaHo 0coOIMBOCTI CydacHUX IHTEPIIPEeTaNiid eBAEeMOHIi Kpi3h IpHU3MY Ipanb MakiHTai-
pa, Ieiibpona, I'aminproHa, Kikca, MenHika Ta iHmux. Po3’scHeHO MOpanbHY OCHOBY Ta IOBEIIHKOBY CTPATETilO
mozeni homo eudaimonicus Ta po3kpUTO POk Ii€i MOJETI B XHUTTI Cy4acHOT JIOAWHHM i cycmiibcTBa. HaykoBa
HOBM3HA. Brepie B ykpaiHcbkoMy (iocodcbKoMy ITUCKYpPCI OKa3aHO, SIK CEKYJIIPHA €THKa YMOXKJIHMBIIIOE MOSBY
B chepi cexymsapHOCTI HOBOI Mojeni homo eudaimonicus ta gosexeno, mo homo eudaimonicus e pe3yabraToM mo-
JIONIAHHsI KpU3K HiHHOCTeH. Po3kpurto, sk homo eudaimonicus, Gyayus IeCKPUIITUBHO, CTAE II¢ i HOPMATHBHOO
MOJIEIUTIO HOBOi €(heKTHBHOI NOBEAIHKOBOI CTpaTerii cyyacHOI JIFOIUHM Nepe]l JINIEM aKTyallbHUX COLIIbHUX, €KO-
HOMIYHHX, MTOJITHYHUX Ta €KOJIOTIYHNX BUKIVKIB. BHCHOBKH. 3TiIHO 3 CyJacHOIO iHTEpIpETALi€lo, MAcTs K eB-
JIeMOHis € KoMOiHamiero mobporo (6maroro) Ta 3Hauymoro XurtTsA. Lle MpoIBITAHHA JTIOAWHU Y IBOMY CBITI
(saeculum) muisixoM peasiszaiii )KHUTTEBOTO MIaHy B cdepi cexymnsaprocti. HOMo eudaimonicus cBigguTh mpo momao-
JIAHHSI KPU3W LIHHOCTEH Ta BiJHAN/ICHHS METH i CMUCIY Ha CeKyJsipHOMY IpyHTi. HOMO eudaimonicus nepenbavae
peatizario JIOIWHOI MPOEKTY MIACTHBOTO Ta IMMOBHOILIHHOTO XXHTTS 3aBISKH MOPAJBHIA IMOBEMIHII Ta COIiadbHO
KOPHCHiH TisSTBHOCTI.

Kniouosi croea: moauHa; MIHHOCTI, IIACTS; CEKYJSPHICTh, CEKYIISIPHU3AIlisl; CEKYJISIPHI IIHHOCTI; MOJEpH; 1002
aBTEHTHYHOCTI; eBJeMoHis; homo economicus; homo eudaimonicus; comiansHuii 6i3Hec
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Emotions as Self-Organizational Factors of Anthropogenesis, Noogenesis
and Sociogenesis

Purpose. The purpose is to prove the synchronicity of anthropogenesis, noogenesis and sociogenesis based on
emotions, which are their self-organizational principles, as well as to reveal the synergistic essence of these pro-
cesses. Theoretical basis. The study is based on the self-organizational paradigm, the theory of autopoiesis, la-
bour theory, pananthropological concept, as well as on the concept of synergy of biological and mental phenome-
na. Originality. The concept of synchronicity of anthropogenesis, noogenesis and sociogenesis based on the emo-
tions is substantiated. The concept of self-organizational emergence of emotions on the basis of hormones is devel-
oped. It is established that anthropogenesis is a process of anthropologisation of life based on biochemical reactions
in the form of hormones and emotions, which are a synergy of genetic information, biochemical processes, instincts,
and physiological phenomena. It was outlined that noogenesis has an emotional dimension, because emotions are
the basis for self-organization of rationality, which begins at the level of emotional consciousness. The author shows
the specifics of sociogenesis, which self-organizes based on social emotions, which in their turn "distinguish” a man
from the sphere of natural existence based on the ability to control emotions. Conclusions. Emotions arise self-
organizationally on the basis of hormones. They are self-organizational factors of anthropogenesis, noogenesis and
sociogenesis based on the synergistic effect that arises through the combination of emotions and hormones at the
biochemical level. The basic principle of anthropology is emotions that synchronize anthropogenesis, noogenesis
and sociogenesis, which manifests themselves on the physical, mental, and spiritual levels. At the bodily level, emo-
tions are expressed as biochemical and hormonal reactions. At the spiritual level emotions create the basis for the
development of the mind, which originates as emotional consciousness. Emotions self-organize the process of an-
thropologisation of life, which is possible based on the synergy of human genome, biochemical, physiological phe-
nomena and instincts. The concepts of synchronicity of anthropogenesis, noogenesis and sociogenesis and self-
organizational emergence of emotions based on hormones initiate a promising direction of further research of the
role of emotions in the processes of self-organization of social phenomena.

Keywords: hormones; emotions; anthropologisation of life; self-organization; anthropogenesis; noogenesis;
sociogenesis

Introduction

There are a number of fundamental questions in the philosophy, which are actualizing with re-
newed vigour in the context of modern scientific achievements, especially in the field of neurosci-
ences, biochemistry and genetics. Given the current development of these sciences, what are the
basic principles that should be applied to solve the problem of the formation of man as an intelli-
gent being and the formation of society? What "makes" human as biologic species a Human in the
social sense? What are the basic factors in the process of anthropogenesis, noogenesis and socio-
genesis (hereinafter — anthropo-, noo- and sociogenesis)? To answer these fundamental problems
is to answer the question of substantial essence of human and society, as well as to create new
methodological approaches to the development of the humanities. In such an aspect the subject of
the research is relevant, as it provides a basis for the construction of theoretical and practical tool,
which can be used to solve both the philosophical and urgent socio-political problems.

We propose new systematic view on the processes of anthropo-, noo-, and sociogenesis that
are explained on the basis of the concept of their synchronicity we substantiated based on the
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accounting of the results achieved in neurosciences, biochemistry and genetics. Synchronicity of
these processes rests on the fact that they are based on emotions, which is a simultaneous expres-
sion of biological, mental and rational phenomena that despite their distinct finite nature have
common origins.

Purpose

The purpose of the study is to prove the synchronicity of anthropo-, noo- and sociogenesis
based on emotions, which are their self-organizational principles, as well as to reveal the syner-
gistic essence of these processes. Realization of this purpose involves solving the following
tasks: a) to study the ontological base providing the synchronization of the processes of an-
thropo-, noo- and sociogenesis; b) to demonstrate the interrelation of biological and mental phe-
nomena based on emotions, which are self-organizational expression of biochemical reactions at
the hormone level and which influence the self-organization of the rationality and sociality; c) to
single out the synergistic and autopoetic effect of emotions on the processes of anthropo-, noo-
and sociogenesis.

Statement of basic materials

Approaches to the problem of human nature, his/her mind and society

In philosophy, there are various methodological approaches to single out the fundamental
principles of human development, his/her mind and society. For example, from the point of view
of Aristotle (1932), man by nature is a political animal: "...avOpomog @voel moAtikdv Emov..."
(p. 8), in addition, "all people have instilled desire to communicate in the state...” (authors’
transl.) (Aristotle, 1932, p. 13). The philosopher’s reflections are characterized by the apriority
of policy, morality and rationality of human in accordance with the nature of things, because he
believes that "...nature has given a man a weapon — mental (ppovioer) and moral force
(apetn)..." (authors’ transl.) (Aristotle, 1932, p. 12). Other modern researchers support such an a
priori Aristotelian approach to the human nature. In particular, O. Bazaluk (2020) expresses the
idea of moral apriority of man, because, in his opinion, "...existentials of arete reveal themselves
as the first principle of anthropology, as the defining characteristics of the 'bottom' of human be-
ing and the primary basis of noogenesis” (p. 10), at the same time the existentials of arete are "in-
telligence, knowledge and techne” (Bazaluk, 2020, p. 15). However, policy, reason, morality and
virtues (arete (apetn)), as well as intellect, knowledge and techne (téyvn) are not inherent in man
originally by the nature of things as the first principles. By the nature of things, man "possesses”
only genetic apparatus, the corporeality, which creates the basis for the fact that he becomes on-
tologically present in existence as a living being. Policy, morality of a man, as well as intellect
arise in the process of complex phenomena of life anthropologisation, which begins autopoeti-
cally at the biological level.

The autopoetic approach to the processes of anthropo-, noo- and sociogenesis is substantiated
in the pananthropological concept of self-organization of man, social groups and social institu-
tions (Budz, 2017). In the context of the pananthropological concept, "the self-organization of
social existence is a pananthropological process, since only anthropological factors are involved
in it..." (authors’ transl.) (Budz, 2017, p. 14). Such an autopoetic and pananthropological ap-
proach within the social ontology can be one of the variants for solving the problems of an-
thropo-, noo- and sociogenesis.
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The biological aspect of anthropo-, noo- and sociogenesis draws the attention of a number of
researchers who emphasize the biological foundations of human development and reason (But-
nariu & Sarac, 2019; Varsha, Malavika, Vyshnavi, & ShamsiyaRizwana, 2020). In particular,
M. Butnariu and I. Sarac (2019) state that hormones related with the formation of emotions, be-
haviour and the way of thinking, play an important role in human behaviour (p. 1-3). Other re-
searchers emphasize the role of biochemical foundations in the formation of a man, as "human
body coordinates through chemical signals released by the brain. Chemical signals play a major
role in bio-regulatory reactions responsible for emotions™ (Varsha, Malavika, Vyshnavi, &
ShamsiyaRizwana, 2020, p. 26). Such a statement of the relationship between biochemical and
mental processes can be an important theoretical basis for understanding the processes of an-
thropo-, noo- and sociogenesis.

In the context of the biochemical connection of emotions and hormones, human life in the
community is not only a social but also a psychological and somatic need. Social isolation and
alienation, and consequently feeling of loneliness cause many mental and somatic illnesses
(Abdellaoui et al., 2019; Bellucci, 2020; J. Cacioppo, S. Cacioppo, Capitanio, & Cole, 2015). In
particular, according to some researchers, people "experience intense suffering when they per-
ceive a lack of social connection” (Abdellaoui et al., 2019, p. 3853). In addition, "Loneliness is
... major factor of all-cause mortality” (Bellucci, 2020, p. 1). In this perspective, the idea is sub-
stantiated that "social isolation has been recognized as a major risk factor for morbidity and mor-
tality” (J. Cacioppo, S. Cacioppo, Capitanio, & Cole, 2015, p. 733). In this aspect, sociogenesis
is based on human nature, which at the somatic and mental level "needs" sociality.

V. Khmil and T. Khmil (2015) draw attention to the moral level of sociogenesis, who, studying
the anthropological basis of the state, note that "human society is based on a substantial form of
morality, which is a manifestation of human freedom in choosing one’s own value system" (au-
thors’ transl.) (p. 7). This approach is important for understanding the essence of anthropological
processes. It is morality that "calls™ to limit destructive emotions is the basis of sociogenesis. In
this context, for example, T. Pavlova and V. Bobyl (2018) pay attention to the emotional side of
the formation of human social behaviour and emphasize the negative emotions that affect it (p. 90).

A. Karas (2003) emphasizes an important role of social emotions in the processes of socio-
genesis, who argues that subsidiarity and solidarity are the constituent principles of communi-
ties. He notes that "community members create... sociality by means of spreading solidarity and
complementarity (subsidiarity)” (Karas, 2003, p. 23), and views civil society as a system of
"links between individuals that create solidarity and subsidiarity norms of social reality..." (au-
thors’ transl.) (Karas, 2003, p. 426). But for solidarity and subsidiarity, the necessary founda-
tions are such social emotions as trust, agreement, and tolerance.

Among the theories of anthropo-, socio- and noogenesis one can single out the theory of la-
bour, which is defended by representatives of materialism. The latter emphasize the dominance
of material factors and labour in the basis of the development of anthropo-, socio- and noogene-
sis. F. Engels (1950) sees the evolution of man in labour, because "...labour created man him-
self" (p. 7). The process of labour also affected the formation of society, as "the development of
labour necessarily helped to bring the members of society closer together” (Engels, 1950, p. 10).
However, in order for labour to be possible as a social phenomenon, the cooperation of people is
necessary, and the latter does not arise, for example, without trust, responsibility, which are al-
ready social emotions. Therefore, the reason of possibility of the labour itself is the cooperation
based on social emotions, which can be considered self-organizational principles of formation of
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socio- and anthropogenesis. In our opinion, social emotions are the constituent principles of life
anthropologisation, they are the ones that "distinguish” man from the animal world. Life anthro-
pologisation, as a primary link of anthropogenesis is performed on the basis of such social emo-
tions as empathy, sympathy, sacrifice, solidarity. It is the social emotions and the ability to con-
trol them, not labour create the self-organizational basis for the development of man, his morali-
ty and civilization. If selfishness, xenophobia, and mistrust dominate at the intersubjective level
of interactions, then sociality degrades. In this sense, emotions are the basis for the anthropolo-
gisation of life and the processes of anthropogenesis and sociogenesis. The latter unfolds at the
level of morality and law, which are based on the ability of man to control emotions, which sig-
nificantly distinguishes man from other species of living beings.

As we can see, there are different views on the initial principles of formation of man, his
mind and society. We propose our own systematic view on the reasons of athropo-, noo- and so-
ciogenesis, which is substantiated within the frameworks of this research.

Paradoxes of anthropogenesis, noogenesis and sociogenesis and their solutions
based on emotions

Considering the problems of anthropo-, noo- and sociogenesis one should justify: 1) their his-
torical sequence, or 2) to show that these are interdependent processes that are synchronous and
synergistic. Considering the first aspect interrelation, one can assert that there is some historical
formation pattern of 1) anthropogenesis, 2) noogenesis and 3) sociogenesis, which is based on
biological nature of man. In biological sense one or another type of genesis is possible on the
basis of the previous one and has the following historical sequence: 1) anthropogenesis, 2) noo-
genesis and 3) sociogenesis. In such a biological perspective, sociogenesis cannot begin earlier
than noogenesis and anthropogenesis, because sociogenesis is the final stage of development of a
man, who should behave rationally and morally in society.

In turn, noogenesis cannot begin earlier than anthropogenesis, because the appearance of mind
requires the appearance of man. In this sense, there is the problem of classifying the human spe-
cies in the biological aspect as Homo sapiens, because the biological appearance of man on the
basis of evolution from the animal world does not guarantee that man instantly has a mind. There-
fore, Homo sapiens is rather a good name for classifying the human species as both a biological
and a social being. Homo is a biological genus of a number of primates, and the trait "sapiens”
(from the Latin sapiens (sapio) — wise, intelligent, prudent) — is already a social quality of man.
Wisdom, rationality are not only social, but also moral signs of a man. Therefore, it would be
more appropriate to talk about the fact that in the process of anthropogenesis a genus Homo ap-
pears, which acquires the characteristics of sapiens on the basis of noogenesis and sociogenesis.

The emergence of society in the biological aspect historically was later than the emergence of
man and his mind. Sociality is no longer a biological, but a moral and rational aspect of human
existence. It "requires” a man to make a conscious, purposeful choice and a responsible attitude
to norms and responsibilities. Thus, sociogenesis is impossible without noogenesis, because in
order for a man to become social, it is necessary for him to first become intelligent and responsi-
ble. However, in order to make him intelligent and responsible, it is necessary for anthropogene-
sis to take place, i.e. the emergence of the very biological species of man from the sphere of ex-
istence and living nature is necessary. First, there must be an anthropologisation of life, which
begins with genetic information and which through biochemical processes is self-
organizationally transformed into emotions.
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In such aspect, we can say about the historical pattern of the genesis of man and society:
1) anthropogenesis; 2) noogenesis; 3) sociogenesis. At the same time, it is not expedient to com-
prehend these processes of life anthropologisation in such a linear historical sequence, because
they are complementary, and therefore occur synchronously. The concept of synchronicity of
anthropo-, noo-, and sociogenesis that we justify in the research makes it possible to solve para-
doxical questions concerning the primacy of man, his mind and society. The paradox in solving
these problems is based on the fact that if we talk about anthropogenesis as the emergence of the
human species of living beings (Homo sapiens) in the biological sense, then historically anthro-
pogenesis was the first. However, if we talk about anthropogenesis as the emergence of man in
the social sense, then it is appropriate to interpret man in the context of his mind and social ties,
because the presence of man in society requires conscious decisions and actions. Hence, anthro-
pogenesis in the social sense is impossible without noogenesis and sociogenesis, and therefore,
most likely, these processes in the social sense occur synchronously.

The synchronicity of these processes also follows from the fact that sociogenesis, as the
emergence of society, is impossible without an existing man in the social sense, and man in the
social dimension is impossible without mind (Bazaluk, 2019). Therefore, noogenesis is a neces-
sary basis for sociogenesis. But rationality does not arise instantly, but requires social contact
and imitation, that is, requires the existence of other intelligent people. However, people can be-
come intelligent only by collective social efforts, and therefore sociogenesis is the necessary ba-
sis for the emergence of mind. In this case, sociogenesis precedes noogenesis. Hence, in order to
solve these "paradoxes of primacy" it is advisable to talk about the synchronicity and synergy of
anthropo-, noo- and sociogenesis.

However, what factor influences the synchronicity and synergy of anthropo-, noo- and socio-
genesis? In our opinion, synchronization of these processes is possible on the basis of such an-
thropological phenomena as emotions. We believe that all the processes of the genesis of man,
his mind and society (anthropo-, noo- and sociogenesis) combine emotions, in particular social
emotions, which are their fundamental self-organizing factors. But how can emotions self-
organize anthropo-, noo- and sociogenesis? Which mechanism is able to self-organize the athro-
pologisation of life, i.e. development of man from the animal world, development of his mind
and formation of society?

On the one hand, emotions are somewhat irrational, something that concerns instincts and
physiological phenomena. Researchers have shown that "primordial emotions are the subjective
element of the instincts which are the genetically programmed behaviour patterns which contrive
homeostasis™ (Denton, McKinley, Farrell, & Egan, 2009, p. 500). Primary emotions are directly
related to instincts, and the latter are irrational behavioural expressions of genetic information.
However, emotions are not only a self-organizing expression of instincts, but also a self-
organizing basis for the psyche formation. Emotions combine physical and mental phenomena,
because there is a kind of emotion biochemistry, on the basis of which the physiology of the hu-
man body is reflected in emotions. In general, emotions are based on the biochemical processes
of the human body, because, for example, "...emotion is defined as the complex collection of
chemical and neural responses initiated by brain which have physical and mental components..."
(Varsha, Malavika, Vyshnavi, & ShamsiyaRizwana, 2020, p. 26). Emotions really synergistically
combine somatic, mental and spiritual phenomena, i.e. they are a self-organizing consequence of
the synthesis of genetic information, biochemical processes, instincts and physiological phenom-
ena. This causes the synchronization of anthropo-, noo- and sociogenesis. To confirm our rea-
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soning about the concept of self-organizational emergence of emotions and the concept of syn-
chronization of anthropo-, noo- and sociogenesis based on them, we quote a group of researchers
who show that "... there is a clear correspondence between the mental experiences and their bod-
ily basis that also pertains to the underlying neural activation patterns in the bodily domain™
(Nummenmaa, Hari, Hietanen, & Glerean, 2018, p. 9199). That is, there is a direct synergy be-
tween the body, brain and emotions based on biochemical reactions, because "human brain ...
transmits information through chemicals.... These chemicals let the organs communicate with
each other and express the emotions” (Varsha, Malavika, Vyshnavi, & ShamsiyaRizwana, 2020,
p. 26). In this aspect emotions arise self-organizationally on the basis of biochemical reactions
and "combine” corporeality, psyche and rationality. On the basis of such a synergistic under-
standing of the nature of emotions, the paradoxes of anthropo-, noo- and sociogenesis can be
solved, in particular, through the concept of their synchronization based on emotions, which,
firstly, arise self-organizationally, and secondly, are their self-organizational bases.

Emotions as a self-organizing basis for the emergence of rationality

Emotions arise not only self-organizationally based on the biochemical processes, in particu-
lar, hormones, but are also a self-organizational basis for the emergence of primary rational in-
tentions and meanings that are associated with bodily well-being and primordial mental experi-
ences. According to the researchers, "emotions are one the most central and pervasive aspects of
human experience" (Varsha, Malavika, Vyshnavi, & ShamsiyaRizwana, 2020, p. 26). Emotions
according to their genesis arise self-organizationally in relation to corporeality, and, hence, hu-
man body and its conditions "take™ an important part in the processes of noogenesis. Researchers
believe that "bodily states are fundamental to emotions’ emergence and are believed to constitute
the first step in the chain of events that culminate in emotional awareness" (Novembre, Zanon,
Morrison, & Ambron, 2019, p. 1). In this aspect the reflections on the fact that "the brain is the
place where multiple chemical reactions occur that change our emotions, behavior, and even the
way we think" are important (Butnariu & Sarac, 2019, p. 2). Initially, emotions in the process of
anthropogenesis are complex biochemical reactions that occur on the basis of hormones secreted
in the brain and internal organs. In particular, "hormones that affect brain activity are chemicals
... As they circulate through the bloodstream, the hormones ...exercise their control over metab-
olism... mood... Any hormonal imbalance is followed either by a physical affection or by an
emotional manifestation” (Butnariu & Sarac, 2019, p. 2). That is, originally emotions are based
on the biological basis and self-organizationally related to hormonal processes, since "almost all
hormones are involved in emotions..." (Butnariu & Sarac, 2019, p. 2). However, the synergistic
relationship of hormones and emotions cannot be one-sided, and therefore emotions can also in-
fluence the occurrence of biochemical reactions, i.e. "every emotion triggers hormonal secre-
tions..." (Butnariu & Sarac, 2019, p. 1). Herewith, "emotions are complex chemical reactions in
nervous system characterized by neurophysiologic changes associated with thoughts and behav-
ioral responses” (Varsha, Malavika, Vyshnavi, & ShamsiyaRizwana, 2020, p. 26).

In general, according to the researchers, "hormones start the emotions and the intelligence"
(Butnariu & Sarac, 2019, p. 2), in particular, emotions “provide™ original senses, thoughts and
meanings to the mind. Emotional consciousness is the primary self-organizing form of function-
ing of consciousness in general, because it dominates in the early stages of human intelligence.
The reflection that "...emotion is often considered as an essential building block of conscious-
ness” is important (Nummenmaa, Hari, Hietanen, & Glerean, 2018, p. 9198). At the same time,
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for example, it should be taken into account that "aesthetic perception and judgement are not
merely cognitive processes, but also involve feelings™ (Schindler et al., 2017, p. 1). We can see
the similar results in another research, which assert that "... emotions amplify different moral
judgements, based on the emotion’s core appraisals” (Horberg, Oveis, & Keltner, 2011, p. 237).
In this aspect "the ethical emotions...can affect, through the cognitive aspect of the emotional
process, the decision-making process of people..." (Pavlova & Bobyl, 2018, p. 84). Man really
"experiences a decision-making process at the emotional level” (Hoian, 2019, p. 73), in particu-
lar, "some emotions, such as fear, are crucial for decision-making™ (Hoian, 2019, p. 71). Here we
see that aesthetic, ethical judgements are correlated with emotions, and therefore it is not im-
probable that emotions also affect other types of judgements. The influence of emotions on
judgement indicates a direct connection between mental and rational and an indirect connection
between the body and the mind, because the body, including the brain and nervous system, is a
self-organizing biochemical source of emotions.

Synchronization of anthropological processes based on emotions

As we can see, noogenesis (the process of formation of intellect and consciousness) is quite
possible on an irrational basis represented by emotions, because they are the components of bio-
logical and mental processes, which indicates their synergistic nature. Therefore, the synchroni-
zation of anthropo-, noo-, and sociogenesis is possible on the basis of biochemical reactions,
which are embodied in emotions. In such an aspect emotions are the basis of formation of con-
sciousness and all social phenomena.

Although anthropogenesis has some historical superiority in the fact that it involves the hu-
man body, which is "endowed" with genetic information and life, but together with it the pro-
cesses of noogenesis and sociogenesis based on emotions begin synchronously. These processes
cannot be caused by genetic information alone. If anthropogenesis in the biological sense begins
as the anthropologisation of life, because it is initially possible only based on genetic infor-
mation, then genetic information and the human genome are not yet a guarantee of rationality
and sociality. In order for genetic information (as a biological phenomenon) to act at the level of
the functioning of the human mind and society, it would have to transform itself into some ra-
tional and social forms. Such primary rational and social forms, in our opinion, are emotions, as
the latter influence the formation of emotional consciousness and interpersonal relationships.

Emotions arise self-organizationally on the basis of biochemical phenomena, combining, on
the one hand, genetic and biological, and on the other — mental and rational. The biochemistry of
emotions involves the synchronous unity of the somatic, mental and rational. Genetic infor-
mation, developing and changing or undergoing mutations, becomes the basis for self-
organizational formation of emotional states in man at the biochemical level. Some primary
emotions that arise on a biochemical basis are later transformed into social emotions, becoming
the basis for noogenesis and sociogenesis. In this aspect, "emotions motivate empathic and moral
behavior..." (Varsha, Malavika, Vyshnavi, & ShamsiyaRizwana, 2020, p. 26). In this vision,
emotions are the basis for self-organization of moral and aesthetic behaviour. In particular,
T. Pavlova and V. Bobyl (2018), analysing negative emotions, indicate that they have "construc-
tive and destructive effect on person’s behaviour” (p. 90).

All emotions have their synchronous biochemical and physiological expression at the bodily
level as manifestations of bodily reactions — activation of the brain, facial expressions, muscle
tension, skin reactions, heart rate, and blood pressure. Thus, "expression of every emotion in
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human beings is the result of brain signaling” (Varsha, Malavika, Vyshnavi, & ShamsiyaRizwa-
na, 2020, p. 27). Emotions are also accompanied by biochemical reactions with the release of
various hormones and other chemicals (including neurotransmitters stimulating the work of dif-
ferent parts of the brain), changes in blood chemical composition. Emotions directly affect an-
thropogenesis and indirectly noogenesis and sociogenesis through the production of hormones
that are chemicals. According to the researchers, "...hormones are chemicals...released into the
bloodstream to influence physical, physiological, behavioral changes..." (Butnariu & Sarac,
2019, p. 1), i.e. "invest with the function of 'managers’; hormones control fundamental impulses
and emotions..." (Butnariu & Sarac, 2019, p. 2). Such considerations indicate the self-
organization of emotions occurrence from the biochemical basis and the nervous system.

The relationship between emotions and hormones (which also act as neurotransmitters), and
in general the relationship between emotions and biochemical processes, indicates a direct syn-
ergy and synchronization of physical and mental, and on this basis also rational. Emotions direct-
ly affect the activation of the brain, the state of the immune system, and health in general, i.e.
"...the intensity of emotions reverts to physical health" (Butnariu & Sarac, 2019, p. 1). In addi-
tion, emotions can be the basis for the formation of consciousness (Novembre, Zanon, Morrison,
& Ambron, 2019; Nummenmaa, Hari, Hietanen, & Glerean, 2018; Schindler et al., 2017).
Hence, emotions are the basis for synchronizing the processes of anthropo-, noo- and sociogene-
sis, because they are involved in these three processes simultaneously.

Self-organizational role of emotions in sociogenesis

Genetically, man is not "programmed" for sociality or asociality. However, genetic infor-
mation, mediated through emotions, can be the basis of sociogenesis, although it does not direct-
ly affect the degree of social integration or alienation. The appearance of emotions is biochemi-
cal, but their manifestation by man is associated with choice, control and has a moral meaning.
Man is able to control his emotions, which is why emotions, having a self-organizing biochemi-
cal origin, already acquire a social and moral character. As a result of moral control, most emo-
tions become social and acquire the status of self-organizing social factors. Only man, of all oth-
er living beings, is able to control his emotions on the basis of moral and legal norms, and there-
fore he is indirectly able to control genetics, body (bodily desires), leading, for example, an as-
cetic lifestyle, neglect instincts and act sacrificially and altruistically. The true essence of man (in
the social sense) lies in his morality, in the ability for interpersonal interaction on the basis of
rules and norms that correct the expression of desires, emotions, feelings. The human dimension
of sociogenesis lies in its unfolding on the basis of controlled emotions.

Neither "genes of sociality” nor genes of any type of behaviour are embedded in the human
genome. It does not contain socio-behavioural (mental), but only biological information. The
latter directly affects only homeostasis, instinctive behaviour and expression of primordial emo-
tions. But the essence of man is based precisely on the fact that man is able to recognize and con-
trol emotions. It is from this human ability that anthropogenesis begins in the social aspect, as
well as noogenesis (emotion recognition) and sociogenesis (emotion control).

The human genome cannot directly contain the mental, because mentality is a social feature
of a man. So is culture, sign systems cannot precede human physiology and genetics. Although,
for example, L. Osadcha (2015) proposes to consider physiological mutations of the human body
as a consequence of the use of signs and enculturation, i.e. "creation of collectively significant
symbols... causes a change in physiology: the semantic factor triggers the evolution of physio-
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logical parameters of man. The price of culturedness affected human physiology” (authors’
transl.) (p. 32). According to L. Osadcha (2015), symbolic, sign, and in general cultural actions
arose earlier, for example, from bipedalism, because the latter is a consequence of human encul-
turation: "bipedalism is physiological mutation, which man paid for the transition to paradoxical,
symbolic, and therefore cultural behaviour” (p. 33). It follows that noogenesis, sociogenesis and
culturogenesis began earlier than anthropogenesis, but this view is debatable. Mentality is deter-
mined not by genetic factors, but by social ones.

On the other hand, mentality cannot directly affect genetics, except indirectly, through emo-
tions, which, in turn, can act to change a man’s hormonal balance. It is not mentality, not ideolo-
gy, not worldview, not sign systems that influence genetics, but emotions that are related to ge-
netics at the biochemical level (Kalmykova, Kharchenko, Volzhentseva, Kalmykov, & Mysan,
2020). In order for any sign systems to affect genetics, they must be transformed into emotions.
Only in this way, for example, ideology, philosophy, religion can influence genetics and the de-
gree of social unity or differentiation.

The formation of social ties is not under the influence of genetics, but on the basis of social
emotions, i.e. "at the personal intersubjective level, people interact primarily on the basis of emo-
tions and feelings" (Hoian & Budz, 2020, p. 78). In general, "any 'possible’ social world unfolds
as an ontology of social feelings that 'solidify' or 'differentiate’ the community” (Budz, 2017,
p. 168). Thus, emotions are the self-organizing foundations of sociality. The human genome is
only indirectly connected with sociality through anthropological mechanisms, emotions, on the
basis of which anthropogenesis takes place. At the level of genetic information, the human body
only partially "dictates™” a person’s way of life, which consists in work, survival, procreation, be-
cause man is a living being. But interpersonal social behaviour is not genetically determined, but
emotionally, the actual social connection is possible because people control their emotions based
on the moral and legal norms.

Originality

The study substantiates the concept of synchronicity of anthropo-, noo- and sociogenesis based
on emotions. Emotions are the basic principle of anthropology, and at the same time anthropo-,
noo- and sociogenesis, because they synchronize these processes. Emotions ensure the evolution of
man into an intelligent and social being, because they synergistically combine body, mind and spir-
it (mind and intellect) at the biochemical level. The article develops the concept of self-
organizational appearance of emotions based on hormones. Emotions are the result of self-
organizational synthesis of genetic information, biochemical processes in the form of hormones,
physiological phenomena and instincts, and this causes the synchronization of anthropo-, noo- and
sociogenesis. It is proved that on the basis of emotions it is carried out: 1) anthropogenesis, i.e. an-
thropologisation of life through the biochemical connection of hormones and emotions that be-
comes the basis for the emergence of the primary foundations of mind and consciousness, which
"distinguish™ man from other species. Emotions are also the basis for: 2) noogenesis, because they
become the basis for the emergence of consciousness (including emotional), because man is able to
recognize emotions; and 3) sociogenesis, because they develop the social essence of man based on
the fact that man is able to control emotions. It is emotions that at the biochemical level create a
self-organizing basis on the one hand for: a) activation and development of the brain, and on its
basis — the mind and intellect (i.e. emotions "initiate” noogenesis); and b) development of interper-
sonal relationships and the social nature of man (i.e. social emotions "start™ sociogenesis).
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Conclusions

Emotions are self-organizing factors of anthropo-, noo- and sociogenesis based on the syner-
gistic effect that they create through their combination with hormones at the biochemical level.
The basic principle of anthropology is emotions, because they synchronize anthropo-, noo- and
sociogenesis. The primary consequence of the anthropologisation of life is emotions that arise
self-organizationally and are a synergy of genetic information, biochemical processes, physiolog-
ical phenomena and instincts. On the basis of emotions, anthropogenesis is self-organized,
which unfolds as a phenomenon of anthropologisation of life through biochemical reactions.
Self-organization of noogenesis occurs based on the formation of emotional consciousness,
which affects the process of formulating primary judgements. Sociogenesis is possible through
the development of emotional interpersonal connections that self-organize on social emotions.

The concepts of synchronicity of anthropo-, noo- and sociogenesis and self-organizational
emergence of emotions based on hormones, which are substantiated in the study, can be a meth-
odological basis for interpreting the essential features of human development, mind and society
in humanitarian research. A promising area of further research of emotions in the context of an-
thropo-, noo- and sociogenesis is to clarify the role of emotions in the processes of self-
organization of morality, law, history, economics, language and other social phenomena.

REFERENCES

Abdellaoui, A., Sanchez-Roige, S., Sealock, J., Treur, J. L., Dennis, J., Fontanillas, P., ... Boomsma, D. I. (2019).
Phenome-wide investigation of health outcomes associated with genetic predisposition to loneliness.
Human Molecular Genetics, 28(22), 3853-3865. DOI: https://doi.org/10.1093/hmg/ddz219 (in English)

Aristotle.  (1932). Politics (H. Rackham, Trans.). London: William Heinemann LTD. Retrieved from
https://archive.org/details/politicsrackhOOarisuoft (in English and in Ancient Greek)

Bazaluk, O. (2019). The Transformation of a Cultural Ideal in the Theories of Education According to Plato’s Line.
Studia Warminskie, 56, 95-104. DOI: https://doi.org/10.31648/sw.4598 (in English)

Bazaluk, O. A. (2020). The Anthropologization of Dasein-Psyche’s Being by Methods of Neurophilosophy.
Anthropological Measurements of Philosophical Research, 18, 7-19. DOI: https://doi.org/10.15802/
ampr.v0i18.221297 (in English)

Bellucci, G. (2020). Positive attitudes and negative expectations in lonely individuals. Scientific Reports, 10, 18595.
DOI: https://doi.org/10.1038/s41598-020-75712-3 (in English)

Budz, V. P. (2017). Self-Organisation of Social Groups and Social Institutes as a Pan-Anthropological Process. In
Self-Organisation of Public Reality in the Context of its Anthropological Principles and Axiological
Factors (Vol. 4). Ivano-Frankivsk: Vasyl Stefanyk Precarpathian National University. (in Ukrainian)

Butnariu, M., & Sarac, 1. (2019). Biochemistry of Hormones that Influences Feelings. Annals of Pharmacovigilance
& Drug Safety, 1(1), 1001. (in English)

Cacioppo, J. T., Cacioppo, S., Capitanio, J. P., & Cole, S. W. (2015). The Neuroendocrinology of Social Isolation.
Annual Review of Psychology, 66(1), 733-767. DOI: https://doi.org/10.1146/annurev-psych-010814-015240
(in English)

Denton, D. A., McKinley, M. J., Farrell, M., & Egan, G. F. (2009). The role of primordial emotions in the
evolutionary origin of consciousness. Consciousness and Cognition, 18(2), 500-514. DOI: https://doi.org/
10.1016/j.concog.2008.06.009 (in English)

Engels, F. (1950). The Part played by Labour in the Transition from Ape to Man. New York: International
Publishers. Retrieved from https://stars.library.ucf.edu/prism/610 (in English)

Hoian, I. M. (2019). Axiological Aspects of Moral and Legal Decision-Making. Anthropological Measurements of
Philosophical Research, 16, 66-77. DOI: https://doi.org/10.15802/ampr.v0i16.187572 (in English)

Hoian, I. M., & Budz, V. P. (2020). Anthropological and Axiological Dimensions of Social Expectations and their
Influence on Society’s Self-Organization. Anthropological Measurements of Philosophical Research, 18,
76-86. DOI: https://doi.org/10.15802/ampr.v0i18.221379 (in English)

Creative Commons Attribution 4.0 International
doi: https://doi.org/10.15802/ampr.v0i19.236007 © L. M. Hoian, V. P. Budz, 2021

84



ISSN 2227-7242 (Print), ISSN 2304-9685 (Online)
AnTpononoriuni BuMipH ¢inocodcbkux gociimpkens, 2021, Bum. 19

Anthropological Measurements of Philosophical Research, 2021, NO 19

THE MAN IN TECHNOSPHERE

Horberg, E. J., Oveis, C., & Keltner, D. (2011). Emotions as Moral Amplifiers: An Appraisal Tendency Approach to
the Influences of Distinct Emotions upon Moral Judgment. Emotion Review, 3(3), 237-244. DOI:
https://doi.org/10.1177/1754073911402384 (in English)

Kalmykova, L., Kharchenko, N., Volzhentseva, I., Kalmykov, H., & Mysan, I. (2020). Actualization of the Internal
Speech Problems in Psycholinguistics of Communication: The Results of a Systematic Review and Meta-
Analysis. Psycholinguistics, 28(1), 83-148. DOI: https://doi.org/10.31470/2309-1797-2020-28-1-83-148 (in
Ukrainian)

Karas, A. F. (2003). Philosophy of civil society in classical theories and non-classical interpretations: Monograph.
Kyiv, Lviv: lvan Franko Lviv National University Publishing Center. (in Ukrainian)

Khmil, V. V., & Khmil, T. V. (2015). Anthropological aspect of the nature of the state. Anthropological Measure-
ments of Philosophical Research, 7, 7-15. DOI: https://doi.org/10.15802/ampr2015/43374 (in Ukrainian)

Novembre, G., Zanon, M., Morrison, ., & Ambron, E. (2019). Bodily sensations in social scenarios: Where in the
body? PLoS ONE, 14(6), €0206270. DOI: https://doi.org/10.1371/journal.pone.0206270 (in English)

Nummenmaa, L., Hari, R., Hietanen, J. K., & Glerean, E. (2018). Maps of subjective feelings. Proceedings of the
National Academy of Sciences, 115(37), 9198-9203. DOI: https://doi.org/10.1073/pnas.1807390115 (in
English)

Osadcha, L. V. (2015). Genetic Determinants of Mentality. Anthropological Measurements of Philosophical Re-
search, 8, 29-37. DOI: https://doi.org/10.15802/ampr2015/55722 (in Ukrainian)

Pavlova, T. S., & Bobyl, V. V. (2018). The Phenomenon of Negative Emotions in the Social Existence of Human.
Anthropological Measurements of Philosophical Research, 14, 84-93. DOI: https://doi.org/10.15802/
ampr.v0il14.115314 (in English)

Schindler, 1., Hosoya, G., Menninghaus, W., Beermann, U., Wagner, V., Eid, M., & Scherer, K. R. (2017).
Measuring aesthetic emotions: A review of the literature and a new assessment tool. PLoS ONE, 12(6),
e0178899. DOI: https://doi.org/10.1371/journal.pone.0178899 (in English)

Varsha, N., Malavika, B., Vyshnavi, V. R., & ShamsiyaRizwana. (2020). Chemistry of Emotions — A Review.
International Journal for Modern Trends in Science and Technology, 6(10), 26-30. DOI: https://doi.org/
10.46501/1IMTST061005 (in English)

LIST OF REFERENCE LINKS

Abdellaoui A., Sanchez-Roige S., Sealock J., Treur J. L., Dennis J., Fontanillas P., ... Boomsma D. |. Phenome-
wide investigation of health outcomes associated with genetic predisposition to loneliness. Human
Molecular Genetics. 2019. Vol. 28. Iss. 22. P. 3853-3865. DOI: https://doi.org/10.1093/hmg/ddz219

Aristotle. Politics / trans. by H. Rackham. London : William Heinemann LTD, 1932. xxiii, 683 p. URL:
https://archive.org/details/politicsrackhOOarisuoft

Bazaluk O. The Transformation of a Cultural Ideal in the Theories of Education According to Plato’s Line. Studia
Warmirskie. 2019. Vol. 56. P. 95-104. DOI: https://doi.org/10.31648/sw.4598 (in English)

Bazaluk O. A. The Anthropologization of Dasein-Psyche’s Being by Methods of Neurophilosophy. Anthropological
Measurements of Philosophical Research. 2020. No. 18. P.7-19. DOIl: https://doi.org/10.15802/
ampr.v0i18.221297

Bellucci G. Positive attitudes and negative expectations in lonely individuals. Scientific Reports. 2020. Vol. 10. 9 p.
DOI: https://doi.org/10.1038/s41598-020-75712-3

byns B. I1. Camoopeanizayis cycninbroi ditichocmi 6 KOHmMeKCmi it GHMPONOAOSIMHUX 3ACA0 MA AKCIONO02IYHUX YUH-
Hukig: y 5 T. : MoHorpagis. T. 4 : Camooprasizaliisi CycriJbHUX TPy Ta COLIAILHUX IHCTUTYTIB SIK MaHaH-
TpomoJioriyHui nporec. [Bano-Opankiebk : [Ipukapnat. Han. yH-T iM. B. Credanuka, 2017. 481 c.

Butnariu M., Sarac |. Biochemistry of Hormones that Influences Feelings. Annals of Pharmacovigilance & Drug
Safety. 2019. Vol. 1. Iss. 1. 5 p.

Cacioppo J. T., Cacioppo S., Capitanio J. P., Cole S. W. The Neuroendocrinology of Social Isolation. Annual
Review of Psychology. 2015. Vol. 66. Iss. 1. P. 733-767. DOI: https://doi.org/10.1146/annurev-psych-
010814-015240

Denton D. A., McKinley M. J., Farrell M., Egan G. F. The role of primordial emotions in the evolutionary origin of
consciousness. Consciousness and Cognition. 2009. Vol. 18. Iss. 2. P. 500-514. DOI: https://doi.org/
10.1016/j.concog.2008.06.009

Engels F. The Part played by Labour in the Transition from Ape to Man. New York : International Publishers, 1950.
22 p. URL.: https://stars.library.ucf.edu/prism/610

Creative Commons Attribution 4.0 International
doi: https://doi.org/10.15802/ampr.v0i19.236007 © L. M. Hoian, V. P. Budz, 2021

85



ISSN 2227-7242 (Print), ISSN 2304-9685 (Online)
AnTpononoriuni BuMipH ¢inocodcbkux gociimpkens, 2021, Bum. 19

Anthropological Measurements of Philosophical Research, 2021, NO 19

THE MAN IN TECHNOSPHERE

Hoian 1. M. Axiological Aspects of Moral and Legal Decision-Making. Anthropological Measurements of
Philosophical Research. 2019. No. 16. P. 66-77. DOI: https://doi.org/10.15802/ampr.v0i16.187572

Hoian 1. M., Budz V. P. Anthropological and Axiological Dimensions of Social Expectations and their Influence on
Society’s Self-Organization. Anthropological Measurements of Philosophical Research. 2020. No. 18.
P. 76-86. DOI: https://doi.org/10.15802/ampr.v0i18.221379

Horberg E. J., Oveis C., Keltner D. Emotions as Moral Amplifiers: An Appraisal Tendency Approach to the
Influences of Distinct Emotions upon Moral Judgment. Emotion Review. 2011. Vol. 3. No. 3. P. 237-244.
DOI: https://doi.org/10.1177/1754073911402384

Kalmykova L., Kharchenko N., Volzhentseva I., Kalmykov H., Mysan I. Actualization of the Internal Speech
Problems in Psycholinguistics of Communication: The Results of a Systematic Review and Meta-Analysis.
Psycholinguistics. 2020. Vol. 28. No. 1. P. 83-148. DOI: https://doi.org/10.31470/2309-1797-2020-28-1-
83-148

Kapace A. @. Dinocoghin epomadsancokoeo cycnitbecmea 8 KAACUHUHUX MeOopiax | HeKAACUYHUX THmepnpemayisax .
MoHorpadis. Kuis, JIbBiB : BumaBamuuii nentp JIHY imeni IBana ®@panka, 2003. 520 c.

Khmil V. V., Khmil T. V. Anthropological aspect of the nature of the state. Anthropological Measurements of
Philosophical Research. 2015. No. 7. P. 7-15. DOI: https://doi.org/10.15802/ampr2015/43374

Novembre G., Zanon M., Morrison I., Ambron E. Bodily sensations in social scenarios: Where in the body? PLo0S
ONE. 2019. Vol. 14. Iss. 6. 21 p. DOI: https://doi.org/10.1371/journal.pone.0206270

Nummenmaa L., Hari R., Hietanen J. K., Glerean E. Maps of subjective feelings. Proceedings of the National
Academy of Sciences. 2018. Vol. 115. Iss. 37. P. 9198-9203. DOI: https://doi.org/10.1073/pnas.1807390115

Osadcha L. V. Genetic Determinants of Mentality. Anthropological Measurements of Philosophical Research. 2015.
No. 8. P. 29-37. DOI: https://doi.org/10.15802/ampr2015/55722

Pavlova T. S., Bobyl V. V. The Phenomenon of Negative Emotions in the Social Existence of Human.
Anthropological Measurements of Philosophical Research. 2018. No. 14. P. 84-93. DOI: https://doi.org/
10.15802/ampr.v0i14.115314

Schindler 1., Hosoya G., Menninghaus W., Beermann U., Wagner V., Eid M., Scherer K. R. Measuring aesthetic
emotions: A review of the literature and a new assessment tool. PLoS ONE. 2017. Vol. 12. Iss. 6. 45 p.
DOI: https://doi.org/10.1371/journal.pone.0178899

Varsha N., Malavika B., Vyshnavi V. R., ShamsiyaRizwana. Chemistry of Emotions — A Review. International
Journal for Modern Trends in Science and Technology. 2020. Vol. 6. Iss. 10. P. 26-30. DOI: https://doi.org/
10.46501/1IIMTST061005

I. M. TOSIHY, B. 1. BY 13%"

"pukaprarchkuit namionansuuii yHiBepcuter iMeni Bacis Creannka (IBano-OpankiBesk, YKpaina), el momra
ihor.hoian@pnu.edu.ua, ORCID 0000-0003-2548-0488

' JIppiBchKui HanioHANbHMIT yHiBepcHTeT iMeni [Bana Opanka (JIsBis, Ykpaina), er. momra budzwolodymyr@gmail.com,
ORCID 0000-0002-9245-7571

EMouii ik camoopranizaniiidi ¢axkTopu aHTpPONoreHe3y, HOOreHe3y
Ta ColioreHe3y

Merta. JloBecTn CHHXPOHHICTh aHTPONIOI€HE3Y, HOOTEHE3y Ta COLIIOreHe3y Ha OCHOBI eMOLii, sKi € iX camoop-
raHi3aliiHIMHU IPUHIUIIAMHE, Ta PO3KPUTH CHHEPTiiHY CyTHICTh IuX nponeciB. TeopeTnunnii 6a3mc. Jocuimxen-
HSl TPYHTYETBCSI HA caMOOpTaHi3aliiHii napaaurmi, Teopii aBTonoe3ucy, TpyaoBiid Teopii, MaHAHTPONOJIOT1UHIH
KOHIIENII1, a TaKOXK KOHIENii cuHeprii OionoriyHux 1 mcuxiyamx sBuil. HaykoBa HoBH3HA. OOIpyHTOBAHO
KOHYenyito CUHXPOHHOCI aHMponozeHe3y, Hoo2eHe3y ma coyioceHe3y, sKa 3aCHOBaHA Ha eMouisx. Po3pobieHo
KOHYenyito camoopeanizayitinoco 6UHUKHEHHs eMOYill Ha OCHOBI 20pMOHIE. BCTaHOBIICHO, 1110 amponozenes — 1€
MIPOIIEC aHTPOTIOJOTI3alli KUTTS Ha 0a3i OioXiMIYHUX peakmii y GopMi TOPMOHIB Ta eMOIIiH, SIKi € CHHEPTIE0
reHeTHIHoi iHpopmartii, 610XiMITHUX MPOIECiB, IHCTUHKTIB 1 (iziomoriunux sBuil. OKpECIeHO, 0 HOO2eHe3 MAE
eMOIIHAN BUMIp, OCKIJIBKM eMotii mepeOyBaloTs B OCHOBI caMoopraHizalii pamioHaIbHOCTI, sIKa 3alI0YaTKOBY-
€ThCS Ha PiBHI eMoIiitHOi cBimomocTi. [Tokazano crienindiky coyiozeresy, IKUii caMOOPTaHi30BY€ETHCS Ha MiACTaBi
coLiaJbHUX €MOLii, 1o "BUAUIAIOTE" JNIOAUHY 31 cepu NPUPOIHOTO OYTTS Ha OCHOBI BMIHHS KOHTpPOJIIOBATH
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eMonii. BucHoBKkM. Emoyii sunuxaioms camoopeanizayitino Ha ocHogi copmonie. BOHU ¢ camoopeanizayiinumu
gaxmopamu anmponoeenesy, HoozeHe3y ma coyiocene3y Ha OCHOBI CHHEPTiHHOTO e(eKTy, SKWii BHHHKAE depe3
MTOETHAHHS €MOIIiH i TOPMOHIB Ha 0i0XiMIYHOMY piBHI. BuxioHum npuHyunom anmpononoeii € emoyii, ki CHHXpOHi-
3YIOTh aHTPOIIOTCHE3, HOOTEHE3 1 COILiOTeHe3, IO MPOSBISIIOTECS HA TIIECHOMY, IICUXIYHOMY Ta TyXOBHOMY PiBHSX.
Ha tinecHOMy piBHI eMmomii BHpa)karoTbcsa K OlOXiMiUHI Ta TOpMOHanmbBHI peakimii. Ha myxoBHOMY piBHI emormii
CTBOPIOIOTH MIAIPYHTS VISl PO3BUTKY PO3YMY, SIKMH BUHHMKAE SIK eMOLiiHa CBIIOMICTb. EMoyii camoopeanizogyrome
npoyec anmponoiozizayii scummsi, TKAA MOKIIMBHN Ha 3acajaX CHHEPTil JIJICHKOT0 TeHOMY, 010XiMiYHHX, (i3io-
JIOTIYHMX SIBUI Ta iIHCTUHKTIB. KOHIENIi CHHXpOHHOCTI aHTPOIIOreHe3y, HOOTEHEe3y, COIlioreHe3y Ta caMOoOpraHi-
3aliifHOr0 BUHUKHEHHS €MOLiil Ha OCHOBI TOPMOHIB 3all0YaTKOBYIOTh IIEPCHEKTHBHUH HAIPSM MOJAJIBIINX JIOCIi-
JDKEHb POJIi eMOLiH y npoliecax caMoopraHizalii colialbHUX SBHII.

Knrouosi crnosa: ropMOHU; €MOLIIT; aHTPOIIOJIOTI3AIlis )KHUTTS; CAMOOPTaHi3allisl; aHTPONOT'CHE3; HOOTCHE3; COIIi0-
TeHe3
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From Anthropocentrism to Care for Our Common Home:
Ethical Response to the Environmental Crisis

Purpose of the study is explication of ethical and existential conditions of realization of human responsibility
for the protection and recreation of the environment on a scale of the common world with all the other living beings.
The crisis of the environment is the crisis of human morality. For responsible environmental management, it is nec-
essary to form the ecological consciousness of society and reinterpret the anthropocentrism on the ethical founda-
tions. The theoretical basis of the research is the analysis of ethical and existential dimensions of understanding of
the human environment ranging from the sphere of the home and the natural environment to the dimension of the
common world of people and all the entities. The work clarifies the genesis of the concept of home from the ancient
"oikos", household to the idea of home as a "hub", a base for mental and physical mobility in the contemporary
technosphere. Correspondent to the transformation of the living world of mankind is the concept of communication
and universal discourse of norms and values of human coexistence of J. Habermas, K.-O. Apel, D. Boéhler,
W. Kuhlmann, and others. The domain of the ecological consciousness and behaviour also requires motivation at the
level of human feelings, beliefs, and convictions, which is represented by the philosophic and religious thought of
H. Jonas, O. Leopold, K. M. Meyer-Abich, A. Naess, the pope Francis, and others. As the result, the study proves
the relevance of the concept of care about the common home based on the recognition of the value of the existence
of all beings. Originality. The study explicates the genesis and meaning of the ethos of the common home with val-
ues of love, care, openness, solidarity, freedom, and responsibility which is proved to be the ethical and existential
condition of the solution of the environmental crisis. The traditional anthropocentrism is reinterpreted towards the
duty of people to be the centre of the responsibility for the existence of all beings that requires both reason and care.
Conclusions. The ethics of care for our common home completes the moral duty of people as providers of the uni-
versal discourse who represent the interests of all beings. Concern for the preservation of the human environment
and of all creation makes it possible for humanity to realize its universal responsibility in the world. The contempo-
raneous science and religious thought modify anthropocentrism to the holistic ethical understanding of human’s
mission to be responsible for all beings.

Keywords: anthropocentrism; environmental crisis; common home; care; responsibility; solidarity; holistic
ethics

Introduction

The crisis of the environment is an ethical and existential challenge for mankind. Its solu-
tion requires changing the mentality of people around the world. The criticism of anthropocen-
trism is common in the social thought of 20-21 cc. However, just understanding of the mistake
and danger of the conviction, which puts people and their interests at the centre of the universe,
is insufficient to change the negative development of the civilization. We cannot take only a
meditative position hoping for the autoregulation of nature and comforting ourselves by the
utopianism of returning to the primary state of the world’s harmony. Mankind inevitably re-
makes reality and has to solve the problems and environmental conflicts generated in this pro-
cess.

Thus, it is necessary to turn from the critics to the formation of positive strategies. This possi-
bility depends not in the last turn on the ethical grounds of human actions. It was understood in
the 20™ century at least from the beginning of the activity of the Club of Rome, with the emer-
gence of the ecological movements, and scientific works on this theme. Despite the significant
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attention to the ecological problems in the mass media, from the experts, in the political deci-
sions aimed at the protection of nature, there is a lack of the technological, social, and world-
view changes able to overcome the negative trend so far. It means particularly that the necessary
improvements of moral consciousness, as well as the understanding of the priority of the protec-
tion of the environment, did not happen. In the agenda of people, corporations, and government
dominate other urgent problems, worries, habits, profits, and interests. Mankind is not ready for
global self-restriction for the sake of its future. Moreover, its significant part is in extremity,
solves the problems of survival here and now, having no possibility to project the next steps and
to reckon up the consequences of own actions.

Not only economic and technological ability to respond to the problems but also a political
will as well as the pressure of the civil society and the consent of the majority of people as the
customers and voters are needed for the adoption and implementation of the resolute and funda-
mental changes. During the last decades, there appear more and more works where the authors
offer ideas in the direction of surmounting individual and collective egoism and formation of the
appropriate ecological values (Bazaluk & Balinchenko, 2020). Not only journalists and scientists
but also spiritual leaders of the planet join this process. The thing is in the responsibility of peo-
ple and their duty to understand their mission in the world. The clarification of the ethical foun-
dations of this understanding is a vital scientific and practical issue.

Purpose

The purpose of this study is the explication of the ethical and existential conditions and forms
of realization of human responsibility for the protection and recreation of the environment on a
scale of the common world of people with all the other living beings. That means reinterpretation
of the anthropocentrism on the ethical foundations.

Statement of basic materials

The famous biologist J. von Uexkull defined three circles of the existence of every living be-
ing as following: environment, surrounding, and the outside world. The environment is a sphere
of marking and action. Here the living being fights for the resources and avoids the threats for
survival. The surrounding is the sphere where the being lives unaware of it. It consists of neces-
sary elements of reality such as water, air, soil, etc. The outside world is the widest horizon of
existence, presenting the universe of all its conditions and possibilities. A human being perceives
the existence of other beings as parts of their environment. Naturally, one adapts and includes the
spheres of the existence of other beings. Accordingly, at the start of biological research, we have
to understand and construct the environment of other beings (Uexkall, 2010, p. 53).

In the philosophical research, we analyse natural, social, and spiritual dimensions of reality
and recognize how an individual integrates the world in the anthroposphere as a continuum of
his or her existence (Kyselov, Hardashuk, & Hrabovskyi, 2015, p. 10). In own consciousness, a
human being is the centre of the visible and imaginary world. In the ancient cosmologies and re-
ligions, human existence was understood at the intersection of the effects of nature and fate, of
the fulfilment of cosmic laws and divine designations. However, a human being was an aim of
those processes. The world-views have been changed but always contained the understanding of
human place in the world, the orders of values, and the moral obligations. Therefore, the recogni-
tion of the selfhood of the other beings was and remains a kind of a challenge for people.
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Human existence is a response to the necessity of withstanding its external dangers and inter-
nal disorder. Answering these challenges, a human being consolidates own life, exerts spiritual
efforts, and reveals morality (Muliarchuk, 2019, p. 154). Surely, one of the first human phenom-
ena was a home. We are not talking about a dwelling first of all. To set home is to distinguish
oneself, to create a safe environment, to organize the circle of own people, to commence and
continue Kin, to establish own charter and ethos. Thus, people take a place in the spatial and
temporal dimensions of the universe. Let us recall that Aristotle clarified the communicative na-
ture of people and put a family in the base of society. Round the families as the first forms of
community arise settlements and states (Aristotle, 2003, p. 18).

Therefore, a home is a model of human life in the world. The Greek word "oikos" which is
namely translated as "home", "family”, or "household" is the root of all modern words that have
"eco" in them. From the idea of home begin the concepts of economy and ecology since both are
about where, how, and with whom we live. Every household exists at the same time in various
surroundings: physical, natural, social, etc. Just in the existential modus of care, these surround-
ings transform into a human environment. Thus, making our dwelling in the world, we enter into
the neighbourhood with other people, penetrate and change the worlds of living beings and things.
In those relations, one can be careful or ignorant, feel oneself a master, a partner, or a slave, be-
have honestly or cunningly. In the family or community, we have rights and cause conflicts.

Every home is grounded on the feeling of ownership and privacy. As Marion Young (1997)
writes in her essay "House and Home", the constitution of a home is the sedimentation of our
physical surroundings and the practice of "endowing things with living meaning™ (p. 149). Thus,
arises inevitably the problem of responsibility and justice of human actions. So far as we change
the material and social world for the sake of our identity, ethics calls for taking into considera-
tion the beings, on account of which we settle in the world, even when they are just the things
which cannot claim their rights.

Human life in own home is subjected in turn to various threats. We can lose our home or at
least the feeling of its safety. Homelessness physically or as a feeling can happen and it happens.
Understanding of a human as a stranger in the world puts forward a spiritual claim to find own
home in a metaphysical or religious meaning. Answering those challenges, we develop our un-
derstanding of ourselves. In the course of life, one has to reterritorialize own home, keeping
something from the past and opening oneself to the future. Home is understood in time. Here we
preserve our being, continually reconstruct its connections. We do that in our narrations — bio-
graphic, family, or national, secular or religious as well. Thus, we keep the truth of our existence
as "being at home" wherever it is and however we can understand it, in a worldly or heavenly
residence.

In the dimension of the home, people bear their finitude and open infinity. Everyone would
prefer to die at home because there he or she is not just a part of nature, nor a loser in a fight for
control of own life and environment at the end submitted to the transformation of own material
substance into the elements of the surrounding. Contrariwise, one imagines death at home like
passing his or her will to family and giving own soul to God. | am a person, not just a human
species, when able to keep my home. Still, wanting a place for insulation, people also need to go
beyond the mastered territory. Home is a place to return with a new experience of oneself and
the outside world.

The digitalization of a living world drives this adventure of home further. Contemporary peo-
ple feel themselves everywhere like at home when keeping in a smartphone, computer, or tablet
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all the dearest belongings, and means of regeneration and communication. Using gadgets, one is
able to hide oneself from the world and simultaneously to open its widest horizons. People change
themselves from nomads to "technomads”. Thus, today as Oona Horx-Strathern (2017) observes:
"...home is a hub, essentially providing a base for mobility — both mental and physical...".

This change of the concept of the home reflects the transformation of human subjectivity in
the contemporary world. The events of the 20" century shook the former confidence in human
self-sufficiency, the ability to choose between good or bad, as well as to be the center of the uni-
verse (Liakh, 2020, pp. 79-80). The human being appeared incomplete, too much dependent on
the inner unconscious incentives and the outer social factors, unable to control own impulses and
oneself created technologies. Therefore, human existence found itself at the intersection of ines-
capable conflicts, dilemmas, discrete events, and spaces. The anthropocentric project of the
world turned to be an unrealized utopia and should be revised in the context of the contempora-
neous understanding of human existence.

Some of the basic principles of home ethos, for sure, retain during all the times. The examples
are love and hospitality. The first is represented in Greek literature by the person of Odysseus,
whose wandering for almost all his adult life was warmed by the thought of home in Ithaca kept
by his beloved spouse Penelope. Yet the ancient Greek idea of love and home got a universal
scale when Socrates rejected to be exiled from Athens and, even more, accepted death as a way
to Elysium — the eternal home of philosophers. Love to motherland and wisdom enabled his feel-
ing of home. Therefore, E. Spence (2011) writes: "Love is what provides our true sense of home
and helps us feel at home in the world".

Similar is hospitality. R. Winkler analysing various ways of the thought from Hélderlin and
Heidegger to Levinas and Derrida observes how the hospitality to the other, unconditional recep-
tion of the foreigner is explicated as the ethical and ontological possibility of human dwelling. We
open the universe when open to each other. Finally, feeling at home means not only cordial ac-
ceptance of the guest. As Winkler (2017) includes: "...there is no home that is not already hospi-
table to the host and master of the home" (p. 368).

It is worth pointing out that the ethos of contemporary civilization has some significant posi-
tive trends. That is particularly openness, an understanding of home as a "sphere of co-living and
a sharing economy" (Horx-Strathern, 2017). The psychological researches found out how on-line
shared space with one another opens possibilities of actions, interpersonal understanding, and
"affective scaffolding” of people (Krueger & Osler, 2019). The last publications also reflect the
productive role of virtual reality in the self-realization of the individual (Lyubiviy & Samchuk,
2020). This leads to the confidence that the ideas of a common home and solidarity can be de-
veloped in people’s co-existence on a planetary scale. At the same time, there are problems relat-
ed to the erosion of traditional family values, individualism, digital addiction. We have to men-
tion the "illusion of communication” which is particularly a point of Pope Francis’s (2020) last
encyclical letter "Fratelli tutti”. The pontiff argues that when the distances between people are
shrinking "the right to privacy scarcely exists" (Francis, 2020, para. 42). Instead of mutual sup-
port "digital media can also expose people to the risk of addiction, isolation and a gradual loss of
contact with concrete reality"”. So, Pope Francis (2020) had the ground to say: "Digital connectiv-
ity is not enough to build bridges. It is not capable of uniting humanity" (para. 43).

Thus, we have to reckon thoroughly the possibilities of human openness in the context of the
development of the ethos of a common home. In modernity, the horizons of the home were lim-
ited by household while the outside world was understood within the utilitarian concept of envi-
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ronment. Thus, for ages, the indifference of people to the other beings, to the balance of the ele-
ments of nature and more was cultivated. Straightforwardly speaking, people must use animated
or inanimate entities for their living. However, endowed by reason, everyone should understand
the need for respect to other people and other beings. Otherwise, people will not tolerate one an-
other and nature can force them out. That is a reason for the beginning of real communication of
people and imaginary communication between people and the non-human world.

For this purpose, the contemporary ethics integrates the concepts of communication in uni-
versal discourse (J. Habermas, K.-O. Apel, D. Bohler, W. Kuhlmann) with the holistic ecological
philosophy (H. Jonas, O. Leopold, K. M. Meyer-Abich and other) in the idea of special responsi-
bility of people in the world as those who are capable of understanding the reason of existence
(logos) of all beings (Yermolenko, 2010, pp. 250-251). The ethical imagination is important here
to comprehend all the beings "as if" (als ob) they have their voice in a discourse of norms and
values. It means to hear the "voices" of things and beings which have no language, to understand
their ontological right to exist, and to respond for it as well as before them. That is a social prob-
lem because only in communication among people the rights and justice to nature can be real-
ized. It is a call for the solidarity of humans for the sake of the entire world (Yermolenko, 2010,
p. 272). On this ground, in the environmental ethics appears the value of a consensus.

The holistic ethics is particularly based on the immediacy of human feelings and authenticity
of the experience. As H. Jonas (2001) writes, a feeling of sacredness is necessary to restrain the
exceeding power of mankind (p. 45). K. M. Meyer-Abich (2004) also argues about a revival of
feelings for political will and everyday ecological consciousness to be efficient (pp. 22-23). With
such a supplement, ethical obligation gets an ontological foundation. The emotional component
is needed to add to the best reasonable arguments for effective motivation. Thus, ethics of re-
sponsibility appeals to the existential experience of care. The meaning of care was explicated by
Heidegger (1967) in both ontological and ontic modes. Care (Sorge) aims at the experience of
finitude, whereas pre-ontological experiences of worry (Besorgnis) and grief (Bekiimmernis) are
guided by the persistence of the existent (p. 197). In application to ecology, all those states of
mind are needed.

The responsibility and care of mankind for the environment are topical in the present reli-
gious thought as well. Religion is still an important factor in society. Church leaders possess
sound political and public authority. Therefore, it is important to shatter the fixed conceptions
about religious anthropocentrism and consequently about the insufficient regard of the ecological
issues, particularly in Christianity. Taking for example the directives of contemporary Catholi-
cism, we observe the last papers of the Roman Pontiff Francis.

Francis (2015) dedicated an encyclical letter "Laudato si’" to the problems of ecology. On the
first pages, the pontiff reminds his predecessors, who paid significant attention to the ecological
issues during the last 50 years, beginning from Paul’s VI "Octogesima adveniens™ (1971). Fran-
cis also refers to the contribution of the representatives of the other churches in the understand-
ing of the responsibility of people for the protection of the environment. In this context, the pope
mentions speeches and publications of Patriarch Bartholomew, particularly "Message for the
Day of Prayer for the Protection of Creation" (2012).

Briefly observing the reflections of Francis, let us emphasize the following. Humanity is
called to concern about all being and do not posit anything below oneself. For instance, saint
Francis of Assisi "communed with all creation ... just as if they were endowed with reason™
(Francis, 2015, para. 11). It is necessary to deny the perception of nature as an object of exploita-
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tion and "to bring the whole human family together to seek a sustainable and integral develop-
ment" for work "in building our common home" (Francis, 2015, para. 13). The dialogue and
"new universal solidarity" are required when "many efforts to seek concrete solutions to the en-
vironmental crisis have proved ineffective, not only because of powerful opposition but also be-
cause of a more general lack of interest” (Francis, 2015, para. 14).

Theology today declines the mistaken understanding of Christian anthropology and rejects the
religious legitimation of supremacy of people over all creation. Francis (2015) expresses it in the
words: "We are not God. The earth was here before us..." (para. 67).

In various cases, the pope proves:

"Clearly, the Bible has no place for a tyrannical anthropocentrism unconcerned for other crea-
tures" (Francis, 2015, para. 68).

"The ultimate purpose of other creatures is not to be found in us" (Francis, 2015, para. 83).

"...each creature has its own purpose™ (Francis, 2015, para. 84).

Concerning other beings, we have "to acknowledge their right and proper place™ because
"otherwise, we would not be doing the creatures themselves any good"” (Francis, 2015, para. 88).
The word "creation™ in the Judaeo-Christian tradition has a broader meaning than "nature”
which is "usually seen as a system which can be studied, understood and controlled", "whereas
creation can only be understood as a gift from the outstretched hand of the Father of all, and as
a reality illuminated by the love which calls us together into universal communion” (Francis,
2015, para. 76). Therefore, the pontiff infers: "...all of us are linked by unseen bonds and togeth-
er form a kind of universal family..." (Francis, 2015, para. 89).

Humanity has to overcome "an excessive anthropocentrism™ of modernity which "today, un-
der another guise, continues to stand in the way of shared understanding and of any effort to
strengthen social bonds" (Francis, 2015, para. 116). Renewed attention to reality, the ethical rein-
terpretation of human relationships will lead us from the idea of "dominion” over the universe to
"the sense of responsible stewardship™ in it (Francis, 2015, para. 116).

The ground of "an integral ecology" proclaimed in the encyclical is the notion of the common
good, defined as: "...the sum of those conditions of social life which allow social groups and
their individual members relatively thorough and ready access to their own fulfilment™ (Francis,
2015, para. 156).

In this way, however, appear the new impediments. The encyclical "Fratelli tutti" mentions
digitalization which brings excessive openness and false communication, "blocking the devel-
opment of authentic interpersonal relationships™ and growing up individualism (Francis, 2020,
para. 43). However, as teaches the church in both mentioned papal encyclicals, consolidation of
people united by love and moral good, can be factors of true openness. To solve the ecological
crisis mankind needed "primarily ethical decisions, rooted in solidarity between all peoples”
(Francis, 2015, para. 172). The point is in the raise of ecological sensitivity, development of eth-
ics of ecology, and effective pedagogy, helping people "to grow in solidarity, responsibility and
compassionate care" (Francis, 2015, para. 210). We need harmony "within ourselves, with others,
with nature and other living creatures, and with God" (Francis, 2015, para. 210). It means the es-
tablishment of a "universal fraternity" of all beings as God’s creatures (Francis, 2015, para. 228).

We can see that philosophic and theological views on the environmental crisis coincide in
many ways. Researchers observe for instance the similarity of many theses from the encyclical
"Laudato si" and deep ecology of A. Naess and J. Sessions, certainly except birth control (Tine,
2017, pp. 172-173). Thus, activists, intellectuals, and religious leaders support the idea of the in-
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dependent and even sacred value of nature, regard for every life, potential or actual. A human
being is understood as a subject of responsibility in the world.

Christian theology affirms: "There can be no ecology without an adequate anthropology”
(Francis, 2015, para. 118).

Not "biocentrism™ is needed instead of "misguided anthropocentrism” but recognition and
value of "unique capacities of knowledge, will, freedom and responsibility” of human beings
(Francis, 2015, para. 118). Outlining the directions for the contemporaneous philosophical an-
thropology, Ukrainian philosopher M. Kyselov accentuates the necessity of integration of an-
thropology, ecology, and ethics because "the thing is in the consolidation of the energy of all the
mankind on a global scale, the consolidation which is guided by morality and ecological culture™
(transl. by Y. M.) (Kyselov, Hardashuk, & Hrabovskyi, 2015, p. 15). This way mankind will be
the centre of responsibility in the world.

Originality

The study explicates the genesis and meaning of the ethos of the common home with values
of love, care, openness, solidarity, freedom, and responsibility which is proved to be the ethical
and existential condition of the solution of the environmental crisis. The traditional anthropocen-
trism reinterpreted in the direction of the duty of people to be the centre of the responsibility for
the existence of all beings which requires both reason and care.

Conclusions

Answering the present day’s ecological, existential, and ethical challenges, philosophy and
theology are developing the ethics of care about the common home of all the beings in the world.
This ethical state of mind overcomes the narrowness of the modern concept of the world as just
an environment of people. It raises the demand to people, as the only bearers of the ethical rea-
son, to realize their obligation to be the providers of the universal discourse of norms and values
where the voice of every being should be represented. Christian theology supports the contempo-
raneous ecology, anthropology, and ethics in the understanding of care and responsibility of hu-
man beings for the environment and interprets every ecosystem as a sacred gift of God. Thus, via
the transformation of anthropocentrism in the direction of holistic ethical responsibility for every
living and inanimate creation in every part of the world scientists and religious thinkers see the
way of the solution of the environmental crisis.
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€. 1. MYJIIPUYKY

Yucruryr dinocodii imeni I'. C. CkoBopoau, Hanionansaa akagemis nayk Yipaiuu (Kuis, Yipaina),
e mourra Muliarchuk@nas.gov.ua, ORCID 0000-0003-3053-0451

Bix anTponoueHTpU3My 10 TYpPOOTH PO HAII CHUIbHUI AiM:
€TMYHA BIANOBIAb HA KPU3Y HOBKIILISA

MeTo CTaTTi € PO3KPUTTS €THKO-SK3UCTEHIIIHHUX YMOB 3IIHCHEHHS BiAMOBINATLHOCTI JIIOMUHU 3a 30epe-
KCHHS Ta BIATBOPEHHS ii TOBKIJUIA y MacmITabax CIiIBHOTO 3 iHIIMMH iCTOTaMU CBiTy. Kpm3a DOBKILISA € KPH3010
Mopati JIocTBa. J{Is BiINOBINaIbHOTO MEHEKMEHTY JOBKUIISA HEoOXinHe (POpMyBaHHS €KOJOTIYHOI CBITOMOCTI
CYCIIJIECTBA 1 IEPEOCMUCIICHHS aHTPOIOIEHTPU3MY Ha eTHYHUX 3acanax. TeopeTHUHUM 6a3MCOM IOCITIKEHHS €
aHaJli3 eTHKO-CK3UCTCHIIIHAX BUMIPIB PO3YMIHHS JIOJAMHOIO ii TOBKIJUISA, MOYMHAKOYH 31 chepu JoMy, IPUPOTHO-
IO CEpEeIOBHIIA JIFOUHY 1 3aKIHIYIOYH BUMIPOM CIUIFHOTO CBITY JIFOJICH Ta BCHOTO CYHIOTO. Y CTATTi PO3KPUTO
reHe3y izmei moMy Bij aHTHYHOrO "0iK0S", rocmoam 10 ysBIEHHS Mpo MM sK "“xa6", 6a3y MeHTaNIbHOI Ta Qi3HIHOT
MOOUTBHOCTI B CydacHii TexHocgepi. BiamosinHoo 10 TpaHcdopMalii )KUTTEBOTO CBITY JIOJUHU € KOHILEMIiS KO-
MyHiKalii Ta yHIBepcaJbHOrO JUCKYpCy HOPM 1 IiHHOcTed moackkoro cmixutrs K.-O. Anens, /. Broiepa,
10. T'abepmaca, B. Kynpmana ta iH. Y cdepi eKOJIOTIYHOT CBIZIOMOCTI ¥ MOBEIIHKK TAKOK HEOOXITHOK € MOTHBAIIIS
Ha PiBHI JIIOACHEKHX MOYYTTIB, BipyBaHb i IEPEKOHAHB, 110 PEMPE3eHTOBAHO (PiTOCOPCHKOIO Ta PENITIHHOI0 TYMKOIO
I'. Monaca, O. Jleononsaa, K. M. Maep-AGixa, A. Heca, maru ®paniucka Ta iH. Y pe3ysibTati 00IpyHTOBaHO pejie-
BaHTHICTh KOHIEIIi TypOOTH PO CHUIBHMH IiM Ha OCHOBI BH3HAHHS CaMOI[IHHOCTI iCHYBaHHS BCHOTO CYIIOTO.
HaykoBa HOBHM3Ha JOCII/DKCHHS TOJISATA€ y PO3KPUTTI I'€HE3W 1 3HAYCHHs €TOCY CHIJIBHOIO JOMY 3 IIHHOCTSIMH
MOoOO0BI, MIKITYBaHHA, BiTKPUTOCTi, COJIApPHOCTI, CBOOOAM 1 BiANOBITANBHOCTI, IO BHABISAETHCA ETHUKO-
EK3UCTEHIIHHOI YMOBOIO MOONAHHS KPU3U TOBKULIA. TpaauiiiiHuil aHTPONOIIEHTPU3M MEPEOCMHUCIICHO Y HAMPSMi
000B’sI3Ky JIFOMUHM OYyTH LEHTPOM BiNOBIJAIBLHOCTI 332 OYTTS BCHOrO CYIIOTO, IO BUMAarae OJHOYAacHO PO3yMy i
Typ6oTH. BucHOBKH. ETrika TypOOTH NP0 CHiJIBHUIN AiM JONOBHIOE MOPAJIbHUN 000B’SI30K JIFOJIMHU SIK HOCIS YHI-
BEPCAJIHOTO JTUCKYPCY, 110 PENPE3eHTYE IHTEepeCH BChOro cyioro. Typ6oTa npo 30epexeHHs JII0CHKOr0 JTOBKLI-
JIsl Ta YChOTO CTBOPIHHS YMOJKIJIMBIIIOE peai3allifo JII0JCTBOM YHIBepcalbHOI BiANOBiaipHOCTI y cBiti. CydacHa
HayKa i peliriiiHa AyMKa 3MiHIOIOTh aHTPOIOLIEHTPU3M Ha TOJIICTChKE €THYHE PO3yMiHHS Micil IIOAMHU OyTH Bij-
MOBIZIANIBHOIO 32 OYTTS YCHOTO CYILOTO.

Knrouogi cnosa: aHTpOTIONEHTPU3M; KpHU3a JTOBKULIS; CIUTLHUHN IiM; TypOOTa; BiAMOBINAIBHICTh; COJIIAPHICTD;,
TOJICTChKA €THKA
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Corporate Nietzsche: Assessing Prospects of Success for Managers
with Master and Slave Moralities

Purpose. Nietzschean proponents classify people into seemingly two distinct groups: those possessing ‘Master'
moralities and those with 'Slave' moralities. Each type of person is characterized to have certain qualities, traits, ide-
ologies, and methods of dealing with everyday situations. This paper attributes these moralities to the personnel
working in the corporate sector of Pakistan to observe their prospects of success. Originality. A specialized survey
instrument was designed to gauge different Morality Types of the study subjects by calculating a Morality Quotient.
The respondents were then categorized into three categories possessing, Slave, Master and Neutral or Mixed traits.
These traits are then contrasted to the position(s) held by the subjects to see which morality type was more prevalent
in higher management levels and whether the association was significant. Conclusions. Our results prove to be con-
tradictory to common wisdom and shows that despite the leadership-like qualities of those with Master moralities,
the proportion of those with Slave moralities was significantly higher at senior management levels of the corporate
sector in Pakistan. Moreover, a trend of declining Master morality traits is observed with the rise in managerial lev-
el. In addition, an association between work experience and Morality type was also observed indicating adaptability
of cross morality traits with increasing job experience. These findings are in line with the increasing focus on demo-
cratic and adaptable leadership instead of autocratic leadership styles in contemporary organizations.

Keywords: leadership; master morality; Pakistan; prospects; slave morality

Introduction

The objective of any organization is not just to stay alive, but also to maintain its exist-
ence by raising its performance. Organizations such as fast-moving consumer group (FMCG)
organizations, pharmaceutical companies, educational institutes and banks have leading posi-
tions in the corporate sector due to astute leadership vision and teams that have vital roles in
the productivity of the organization and its subsequent revenue. Although it is commonly be-
lieved that leadership generates the fundamental link between organizational success and the
employees’ output (Bass & Avolio, 1994; B. Bass & R. Bass, 2008; Judge & llies, 2002;
Judge & Piccolo, 2004; Keller, 2006; McGrath & MacMillan, 2000; Purcell, Kinnie,
Hutchinson, Rayton, & Swart, 2003; Teece, Pisano, & Shuen, 1997; Yukl, 2010), it does not
matter that only those who have strong positions at higher levels have positive and accepting
mentalities. The first-line managers and middle managers may also display good leadership
and possess leadership traits.

It is the traits of leaders with which this research paper links the concepts visualised by
German philosopher Friedrich Nietzsche (1844-1900). Nietzsche’s concept of Master- and
Slave- morality has been the subject of a great deal of research — and debate. He provided a
view about society by demarcating it into two classes: a militarily and politically powerful,
dominant group of "masters” who have control over the other, subordinate groups of "slaves”
(Nietzsche & Kaufmann, 1989; Nietzsche & Smith, 1998). Master morality is the feature of
strong-minded or -willed people who lead and accomplish great achievements. This is stated
in the supremacy of qualities such as bravery, broad-mindedness, realism, and trust. Nie-
tzsche shared his view that slave mortality resulted from a counterpoint to the morality of the
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strong-minded and success-oriented master, and that the slave morality is doubtful and con-
servative: it commends usefulness, social equality, political correctness, fairness, and con-
sensus.

Degrees of this master and slave relationship can be seen in some leadership styles when the
moral dimensions of charismatic leadership are observed. It is not necessary that the master-and-
slaves-morality relationship is always paralleled in the current state, nor that it is seen in every
leadership action. Charismatic leadership assumes a robust leader who directs visions, mission,
goals, and objectives for the organization or group of people, who will be entirely devoted to the
achievement of the leader’s goals (Bass & Avolio, 1994; B. Bass & R. Bass, 2008). Where an
organization runs along with traditional hierarchical management, there are observable parallels
with the master-slave relationship. The management of the organization may not have complete
ownership of their employee force, but they believe an absolute right to form a strategy, and
they presume a strict devotion to the organization strategy and its execution. Furthermore, they
assume an absolute right to cope the time and action of the workers, as a minimum while they
are at work (e.g., firm control of labouring hours and monitoring of the electronic activity of
labours). In effect, modern management theory and practice has accepted — however accidental-
ly — the viewpoint that at work, the employer owns the employee’s time and so, in effect, owns
the employee for that time.

Purpose

Nietzsche’s concept of master and slave moralities has allocated certain qualities and charac-
teristics to each morality group. The problem is that it is unknown if these allocated qualities and
characteristics determine which level an employee occupies in a corporate organization in Paki-
stani society? To the best of our knowledge, we could not find any established evidence on
whether these morality-wise qualities are sought after for certain positions and shunned for oth-
ers. Thus, we endeavour to fill this gap and investigate the distribution of these qualities, to un-
derstand the type of moralities that people at senior management level may possess.

In addition, we aim to determine if the people at senior management positions in organiza-
tions are more likely to have Master morality or Slave morality traits; as compared to junior-
level managers. Furthermore, the study aims to assess whether morality type has any association
with the work experience of personnel in the corporate sector. The following hypotheses in par-
ticular were tested for the latter case:

Hypothesis 1
Null: Type of Morality is associated with years of experience
Alternate: Type of Morality is not associated with years of experience

Hypothesis 2
Null: There is no association between type of Morality and level of management
Alternate: There is an association between type of Morality and level of management

Statement of basic materials

Friedrich Nietzsche proposed that Master and Slave moralities have different principles;
kind-heartedness, humbleness, and consideration are related to Slave morality however master
morality principles are arrogance, power, and nobleness. However, this morality system does
not take human emotion into account. The soul of master morality is superiority; other fre-
quently represented traits include progressiveness, bravery, straightforwardness, and a perfect
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logic of one’s self-confidence (Nietzsche, 1885; Nietzsche & Smith, 1998). Slave morality
does not object at employing one’s own will but it is usually a response to stimuli from some-
one with a Master morality; slaves have a cautious, reactionary outlook. Slaves are not inter-
ested in pursuing those with Master moralities in an effort to overtake them; they are general-
ly concerned with doing what is best for the collective whole (Nietzsche, 1885; Nietzsche &
Smith, 1998).

However, studies that tested the distribution of moralities in modern-day workspace could not
be found; assumptions had to be made from existing literature on the effect of different manage-
rial traits on the outcomes of the organization. For the purposes of this study, the qualities of per-
sons with Master and Slaves moralities were gleaned from the relevant works of Nietzsche,
namely, Beyond Good & Evil (first published in 1886) and On the Genealogy of Morality (first
published in 1887). The extracted traits and characteristics of both moralities are presented in
Table 1 below.

Table 1

Traits of Master & Slave Moralities

Master Morality Traits Slave Morality Traits

Self-confidence Humble
Arrogance Merciful
Untiring Religious
Passionate Self-Doubt
Nobility Agreeableness
Pride Pessimism
Proactive Forgiveness
Lack of restraint Sympathetic

Lack of reflection

Obsession with equality

Domineering Obsession with freedom
Foot of ladder Reactive

Strong-willed Cowardly

Optimistic Utilitarian-minded

Rule makers/breakers Unadventurous
Risk-taker Hesitant

Unsympathetic

Know their worth (Self-esteem)

Machiavellian

Self-Motivated

Instrumentalist relationship with
others (cannot love for long)

Total commitment to will of power
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In many organizations and companies, a trend has been observed: a gradual shift from auto-
cratic leadership to democratic leadership, or at least flexible leadership styles. The era of simply
giving orders and expecting those to be fulfilled are past. Leaders now need influence rather than
the power of their positions; to be able to influence, leaders need to earn respect and trust; to earn
that trust, communication and empathy is needed. The leader must also be able to appreciate and
understand diverse cultures (Stephenson, 2011).

While Master morality leaders and Slave morality leaders are not the same classification of
leaders as the 'classic leader-first' type and a 'servant-leader' respectively, the two divisions can
be taken as parallels. According to Greenleaf (2007), the leader-first type of leader is the oppo-
site of a servant-leader; the servant leader being one who shares power, develops and trains oth-
ers, and keeps of needs of subordinates ahead of his own. This is similar to people with Slave
moralities, while the leader-first type of leaders more closely mirrors persons with Master moral-
ities. In between the leader-first and servant-leaders are persons who contain varying degrees and
shades of both types. This study applies that same principle to the concept of Master and Slave
moralities: that they are the extreme ends, with a variety of people who cannot be cleanly classi-
fied falling in between (Greenleaf, 2007). This category is named as morality with mixed-trait in
the research.

A cross-sectional mixed method design was adopted for this research. The target population
was managers in corporate sector, chosen because of the high level of attainable career growth.
Managers from large academic institutes, pharmaceutical companies, banks and FMCG compa-
nies were selected. Sample size was determined using the WHO STEPS Sample Size Calculator
and came out to be 385. Multilevel sampling was performed: the selection of corporate organiza-
tions was done on the basis of convenience, then, purposive sampling was used to evenly select
managers at the top, middle and bottom level of the organizations. Managers whose job changes
were too rapid had multiple position changes within a 6-month period, or had held a managerial
role for less than a year, were excluded.

A specialized Morality type determination questionnaire was developed after extensively
consulting available literature on the subject and extracting the traits to be determined and how
best to determine those traits without revealing the questionnaire’s intent. The instrument was
then validated with several experts’ reviews accordingly. The questionnaire comprised of two
sections, the Demographics and Morality Quotient (MQ) Estimator. The second section com-
prised of two sets of statements, 'S’ series, which focused on Slave morality traits and 'M' se-
ries, focusing on Master morality traits of the respondents. The traits were assessed using a 5-
point Likert scale. M series statements were reverse coded and ‘Morality Quotient' (MQ) was
determined by summing up the responses of each respondent, where the largest quotient is 130.
It was estimated that the MQ will lie between 52 to 104, due to the tendency of respondents to
avoid strong agreements or disagreements. Thus, the Morality type was determined based on
the scale provided in Table 2. The scale as shown in the Table places the respondents into one
of three categories: Master Morality, Slave Morality, or "Mixed", which suggests the mixture
of traits from both the moralities. Analysis was performed via Microsoft Excel and SPSS ver-
sion 22.0.
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Table 2

Morality Type Determination Scale

S. Morality Type MQ range
1 | Slave Morality 26t0 74

2 | Mixed-trait Morality 7510 80

3 | Master Morality 81 to 130

Out of the 385 respondents, 82 (21.3 %) were categorized as having Master moralities,
167 (43.4 %) were labelled Neutrals and 136 (35.3 %) displayed Slave moralities. 22.9 % (63) of
the 275 males had Master moralities, 48.7 % (134) were Neutral and 28.4 % (78) had Slave mo-
ralities; out of the total 110 female respondents, 17.3 % (19) had Master moralities, 30 % (33)
were Neutral and 52.7 % (58) had Slave moralities. In females, the most common morality was
observed to be the Slave morality, whereas, males are observed to be of neutral morality. It, thus,
can be implied that the mixture of traits from both the types of morality can be observed in cor-
porate males in Pakistan, whereas females tend to acquire traits of Slave morality.

The study showed that out of the 204 respondents who had work experience of fewer than
5 years, 56 (27.5 %) had Master Moralities, 85 (41.7 %) were Neutral and 63 (30.9 %) had Slave
Moralities, while from the 104 employees with work experience of 5 to 10 years, 12 (11.5 %)
had Master Moralities, 48 (46.2 %) were Neutral and 44 (42.3 %) had Slave Moralities. Moreo-
ver, out of 77 respondents with a work experience of more than 10 years, 14 (18.2 %) had Master
Moralities, 34 (44.2 %) were neutral and 29 (37.7 %) had Slave Moralities.

A Chi-Square test was run to test if type of Morality is associated with years of experience
and the Pearson Chi-Square value turned out to be 11.656 with a p-value of 0.02; hence there is a
significant association between the type of Morality a person possesses and the years of experi-
ence that person has in a corporate sector. This can be seen in Table 3 below.

Table 3

Chi-Square Table: Association between Morality and Years of Experience

Value df Asymp. Sig. (2-sided)
Pearson Chi-Square 11.656° 4 .020
Likelihood Ratio 12.267 4 015
Linear-by-Linear Association 5.085 1 024
N of Valid Cases 385

When it came to the distribution of moralities according to managerial level, the follow-
ing are the results of the study. Out of the 135 respondents at the top level, 14 (10.4 %) re-
spondents had Master moralities, 59 (43.7 %) were Neutral while 62 (45.9 %) had Slave mo-
ralities. From the 185 people at the middle management tier, Master morality possessors
were 48 (25.9 %), the Neutrals numbered 80 (43.2 %) and there were 57 (30.8 %) Slave Mo-
rality personnel. At the first-line level the number of employees who had a Master morality
numbered 20 (30.8 %), the Neutrals numbered 28 (43.1 %) and Slave moralities were 17
(26.2 %).
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Personnel with Neutral or morality with mixed traits comprised the largest proportion of em-
ployees at the first-line and middle management levels; at the senior level, the most populous
percentage belonged to those with Slave moralities. Moreover, a trend of declining Master mo-
rality traits is observed with the rise in managerial level. This is diagrammatically represented in
Figure 1 below.

Figure 1

Distribution of Moralities according to managerial level
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To test if these associations are significant, the Chi-squared test was applied to test the hy-
pothesis: There is an association between type of Morality and level of management. Table 4
displays the results.

Table 4

Chi-square test: Association between Morality Type and Managerial Level

Value df Asymp. Sig. (2-sided)
Pearson Chi-Square 19.098° 4 .001
Likelihood Ratio 20.254 4 .000
Linear-by-Linear Association 16.526 1 .000
N of Valid Cases 385

Thus, according to these results, the association between type of morality and management
level is highly significant with Pearson Chi-square of approximately 19.1.

Given that the formulated questionnaire is not a golden standard to adequately classify per-
sons into a category of morality, it should be noted that 43.4 % of the respondents — nearly two-
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fifth — could not be cleanly classified as having predominantly Slave morality traits or Master
morality traits. We can assume there is a third category, which can be assumed to contain a mix-
ture of traits from both the morality types. There have been criticisms of Nietzsche’s work, with
some philosophers arguing that his claims are merely impressions and his own constructs and not
referenced or unsupported by scholars (Lacewing, 2009), so it is plausible that results from re-
search studies would differ from Nietzsche’s vision.

While Master morality leaders and Slave morality leaders are not the same classification of
leaders as a classic leader-first type and a servant-leader respectively, the two divisions can be tak-
en as parallels. According to Greenleaf (2007), the leader-first type of leader is the opposite of a
servant-leader; the servant leader being one who shares power, develops and trains others, and
keeps of needs of subordinates ahead of his own. As according to Greenleaf (2007), there are indi-
viduals who fall between the two types of the classic leader-first and servant-leader types, contain-
ing various degrees and shades of both the types. This study applies that same principle to the con-
cept of Master and Slave moralities: that they are the extreme ends, with a variety of people who
cannot be cleanly classified falling in between. This is reflected in the results of the study, with
nearly two-fifths of the sample not falling explicitly into either category (Greenleaf, 2007).

It was observed that Slave morality was common in the females working in corporate sector
which can be an outcome of cultural influence, whereas, male personnel commonly exhibited
Neutral or morality with mixed traits in the corporate sector. The data is skewed in this case, as
men predominantly comprise the workforce in Pakistan and are more likely to be found in mana-
gerial positions.

The study showed that the respondents with less than 5 years of experience are almost evenly
distributed between the two types of morality with 31 % exhibiting Slave Morality and 28 % ex-
hibiting Master Morality, however, approximately 42 % of the respondents with the same level
of experience fall in the neutral zone or mixed-trait morality. It is further observed that two-fifth
of the respondents with experience of 5 to 10 years exhibit Slave Morality, while merely 11 % of
the respondents with the same level of experience fall in Master morality and 46 % of them ex-
hibit a mixture of traits from both the moralities. The respondents with more than 10 years of ex-
perience have around 38 % of individuals who exhibit Slave Morality, while 18 % exhibit Mas-
ter morality and the rest fall in the neutral zone. The findings indicate that around two out of eve-
ry five personnel working in the corporate sector tend to exhibit traits from both the types of mo-
rality, therefore, it is difficult to place them in either category. Moreover, it was observed that the
as the experience brackets shift upward, personnel tend to exhibit Slave Morality traits and the
personnel falling in the middle bracket of experience i.e. 5 to 10 years, are more prone to deviate
from the traits of Master Morality but some of them revert back to this type as can be seen by
sudden increase in percentage due to upward shift in this bracket.

The distribution of moralities according to management level yielded intriguing results. The
most populous percentage at the Senior level belonged to those with slave moralities, whereas,
personnel with Neutral or morality with mixed traits comprised the largest proportion of employ-
ees at the first-line and middle management levels. This is despite the traits of Master moralities
matching with the traits of leadership considered classic; this researcher assumed that more mas-
ter morality personnel would be found at higher tiers of the organizations, but that was not the
case. The Neutrals outnumbered those with Master moralities at all levels except senior man-
agement. The association between proportions of moralities present per level and level of man-
agement is found significant with chi-square as well.
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A possible explanation for the above findings is that Master-morality persons tend to shift
away from stagnation and are less likely to stay at top-level management for prolonged periods
of time; a long-term research study would need to be performed to gauge this. The more likely
reason is presented thus: these findings reflect the increasing focus on democratic and adaptable
leadership instead of autocratic leadership styles in contemporary organizations. Employee feed-
back, constant cycling and improvements, and empowered work teams are buzzwords in Total
Quality Management circles, and it reflects on the fact that the focus is shifting away from auto-
cratic leadership to democratic and adaptive leadership. The era of simply giving orders and ex-
pecting those to be fulfilled are past. Leaders now need influence rather than the power of their
positions; to be able to influence, leaders need to earn respect and trust; to earn that trust, com-
munication and empathy is needed. The leader must also be able to appreciate and understand
diverse cultures (Stephenson, 2011).

These traits are at odds with Nietzsche’s concept of Master morality, whose defining trait was
aloofness over the thoughts and opinions of others. Slave morality persons are more sympathetic
and concerned with the opinions of others, a trait echoed in democratic leaders and the industry
trends, which is a possible cause for the proliferation of Slave-morality persons at higher man-
agement levels.

Originality

A specialized survey instrument was designed to gauge different Morality Types of the study
subjects by calculating a Morality Quotient. The respondents were then categorized into three
categories possessing, Slave, Master and Neutral or Mixed traits. These traits are then contrasted
to the position(s) held by the subjects to see which morality type was more prevalent in higher
management levels and whether the association was significant.

Conclusions

As displayed by the results of this study, personnel working in Pakistan’s corporate sector are
not cleanly divided into those with Master moralities and those with Slave moralities; two-fifth
of the respondents displayed signs of a third, as-yet unrecognized category which can be sug-
gested as morality type with mixture of traits from both the extremes. In addition, persons with
Master moralities were expected to be predominant at the top tiers of the organizations but that
was not the case; Slave moralities were more commonly found. Moreover, a trend of declining
Master morality traits was observed with the rise in managerial level. Furthermore, an associa-
tion between work experience and Morality type was observed as well indicating adaptability of
cross morality traits with increasing job experience. This could be reflective of the changing
trends in leadership, with an increasing focus on those newly sought leadership qualities that are
found in those who exhibit Slave morality characteristics.
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Kopnoparusumii Hine: oninka nepcnekTuB ycmixy MeHeIKepiB
3 YIPABJIHCHKOI0 TA PA0CHKOK MOPAJLIIO

Merta. [IpuxunpHuky Hinme moainsioTs jroJel Ha OBl TPYIH: THX, XTO Mae MOpab "Tocrnoaaps”, Ta THX, XTO
Mae Mopanb ''paba’. KokHOMy TuIy NpuTamMaHHI XapakTepHI pHCH, SIKOCTi, ijeoiorii ta Habip 3acoOiB s
BUPIIIEHHS MOBCIKICHHUX 1pobieM. [Ipe3eHToBaHa aBTOpamMu CTATTsl CTAaBUThH COO1 32 METY OCMHUCIIHMTH 3a3HaveHi
MOpaJibHi SKOCTI NEPCOHANTy Cy4acHOI'0 KOPHOpaTHBHOTO cekropa [lakucrany, mob criocrepiraTté 3a NepcreKTHBa-
MU iX pocty. HaykoBa HoBu3HA. Bynu miaroToBieHi crenianbHi METOIWKH OMUTYBAaHHS BiIIIOBIAHO 10 po3polite-
HUX €THYHHX TECTIB IS PECIIOHACHTIB i3 METOIO BUSBIICHHS iX MOpalbHUX sKOcTell. PeconnenTn Oynu moxineHi
Ha TPH KaTeropii: mijerii, KepiBHUKH Ta 3MimIaHi rpynu. [IopiBHIHHS TPOX KaTeTOpiil MpOTECTOBaHUX a0 MOX-
JUBICTh BUSABUTH IIE€BHI THITM MOPAJBHOI CBIJOMOCTI pecoHACHTIB. BucHoBku. Hamri pesynbraTi cymepedars 3a-
TaTBHONIPUHHATIH OyMIIi ¥ TEMOHCTPYIOTh, IO JIAEPCHKi SKOCTI KEPiBHUKA HE 3aBKIU BHIII MOPAIBHHUX SKOCTEH
mieraux. 3HaYHa YacTHHA JIFoAed 3 THHoorii "pabiB”, sk mijrernux, Oyia B MOpalbHOMY IDIaHI 3HAYHO BHUIIOIO
tunoiorii "rocroaapis”, ToOTO KepiBHUKIB KOPHOPAaTHBHOrO cekropa. CrocTepiraeThes MeBHa TEHACHIS 10 3HH-
KEHHsI MOpaJIbHUX SIKOCTEeH KEpiBHUKIB MPH MiJBUILEHHI IX CTAaTyCy Ta HOcaj] B YIpaBiiHCBKiH iepapxii. Taki pe-
3yJIBTAaTH CBiUaTh PO MOCUIICHY YBary J10 I€MOKPATUYHOTO JIiZIEPCTBA, K IPUXOJUTh Ha 3MiHY aBTOKPaTHYHOMY
CTHJIIO YIIPaBJIiHHS B Cy4acHHX OpraHi3amisx.

Kniouosi crosa: ninepctBo; Mopaib rocrnojapis; [lakucran; nepcnekTuB; MOpajb padiB
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Divine Evolution: Empedocles’ Anthropology

Purpose. Reconstruction of Empedocles’ doctrine from the point of view of philosophical anthropology. Theoreti-
cal basis. Methodological basis of the article is the anthropological comprehending of Empedocles’ text fragments pre-
sented in the historical-philosophical context. Originality. Cognition of nature in Ancient Greece was far from the ideal
of the objective knowledge formed in modern times, cognition of the world as it exists before man and independently of
him. Whatever the ancient philosophers talked about, man was always in the center of their attention. | proposed an an-
thropological version of the interpretation of the doctrine of Empedocles, within the framework of which various ele-
ments of his concept fit into a consistent model. Conclusions. Empedocles’ anthropology is based on the recognition of
several fundamental things. First of all, there is no death. Second, there is no fundamental difference between human and
celestial. This line is conventional and under certain conditions one can overcome it. Cod can become a human (for ex-
ample, for a deed unworthy of a deity), and a human can become God. Teaching of evolution is also double. Not only
physical shell evolves, keeping only the most adapted species, but the soul too. The latter can both ascend to the gods
and go down to the bushes and fish. Purification of the soul and mastering the magic of the elements gives an impetus for
a correct direction of evolution. Empedocles is an anthropologist-practitioner, who shows by his example that a human
can cope with all the elements and reach divinity. He chose (or convinced himself that he chose) the elemental ingredi-
ents for penetrating the Fortunate Isles, leaving the instructions on how to become God.

Keywords: Empedocles; immortality; soul; divinity; anthropology; metempsychosis; evolution; elements;
memory

For from living forms it was making dead ones, changing them.
Empedocles

Introduction

A Viking who miraculously reached old age could challenge a young and strong warrior in
the hope that the Valkyrias would perceive his death as death in the battle and take him to Val-
halla. This ingenuous life hack (even more likely a death hack) cannot be compared with those
models that the ancient Greeks developed, for the gods of Olympus are much more sophisticated
than the inhabitants of Asgard.

The Greek gods are quite friendly; do not hold aloof from the company of mortals, and this
communication sometimes continued in bed, resulting in the birth of demigod heroes. These he-
roes had different fates, but with a good fortune, they either went to heaven themselves or led a
carefree life on the Fortunate Isles. As for an ordinary Greek, even if there were gods in his fami-
ly could not count on a positive end to his earthly career.

Not everyone accepted at face value the tales of the poets about the gods; and these tales were
different. Nevertheless, the Olympic religion assumed the acceptance of a bright life on earth and
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a gloomy one — in Hades, and the punishment for the actions committed (and who is without
sin?) was very cruel (according to Pindar (2007), "a punishment too dreadful to behold” (p. 9)).

For people who tend to see in Greek myths only amusing fairy tales, and consider Greek phi-
losophers as people who know how to pose non-standard questions and resolve them in an unu-
sual way, Plato’s words about philosophy as a preparation for death (Phaedo 67e) seem strange
or exaggerated. However, Plato did not exaggerate. From time immemorial people started to in-
dulge in musings about death and possible posthumous existence, but only in Ancient Greece
these musings resulted in the appearance of philosophy.

Is it possible to overcome death? Is immortality attainable for a human? And if a human
overcomes death, will he become God? | would like to discuss these issues with the help of Em-
pedocles, one of the most mysterious and colorful thinkers of Ancient Greece.

Almost in all studies devoted to Empedocles the authors note the duality of his image. Ber-
trand Russell (1947), for example, called him a mixture of a philosopher, prophet, scientist and
charlatan (p. 72). Nietzsche (2006) noted that Empedocles "... hovers between poet and rhetori-
cian, between god and man, between scientific man and artist, between statesman and priest, and
between Pythagoras and Democritus” (p. 119). At the same time, Russell, a mathematician and
logician, sought in the philosophy of Antiquity the sources of subsequent scientific concepts. He
praised Empedocles for natural-scientific statements, some of which were much ahead of their
time (for example, the idea of the finiteness of the speed of light, evolution, etc.), and spoke
about his religious views with a mockery. The English lord saw in them a set of superstitions and
narcissism ... Nietzsche was indifferent to the natural philosophy of Empedocles; he valued his
position and artistry for his pride and arrogance. A person who declared himself God could count
on sympathy from the German philosopher.

The figure of Empedocles was perceived as eclectic in antiquity, and in our time, little has
changed (Kenny, 2006, p. 15). Even his legendary suicide (anticipating death, he threw himself into
the mouth of Etna Mount), attracting people of art (for example, Friedrich Hélderlin (2008) and
Matthew Arnold (1890)), only ruined the philosophical reputation of Empedocles (Kenny, 2008).

How such different sides could be united in one person and whether they are complementary
elements of a holistic doctrine that is not very clear to us? This will be discussed in this article.

Purpose

Empedocles’ doctrine about the Sphere, in which Love and Strife abide, his natural scientific
views, which included absolutely ingenious speculations, have repeatedly become the subject of
research. The mystical doctrine of Empedocles has also been considered more than once. But |
would like to look at the doctrine of Empedocles from the point of view of philosophical anthro-
pology and focus various aspects of his work on it. Thus, the purpose of the article is to recon-
struct the anthropological component of the doctrine of Empedocles.

Statement of basic materials

Imagine the world inhabited by intelligent representatives of two races — immortal rulers and
mortal subjects. The former are powerful, the latter — ambitious. The rulers’ residency is located
in the fortress with numerous safety systems. They have something coveted by their subjects —
the source of eternal life, but they do not intend to share it.

We know that the rulers did not create this world, but only captured it. We also know that for
some mortals the rulers made exceptions, allowing them into their residency and granting them
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immortality. In addition, there were technology leaks from the fortress (Promethean fire), and
according to unconfirmed, but trustworthy information, at least one person (Orpheus) found the
opportunity to visit there and return alive.

Assume that some subjects got the idea to try to get a forbidden source. Comprehending the
conditions of the problem, our hypothetical conspirators come to the conclusion that the venture
they have conceived, although very difficult, is not fundamentally impossible. It is only needed
to handle the safety system of the fortress and create armor that protects against heavenly fire,
which is likely they will have to face.

The task is divided into two mutually assuming components: 1) deciphering the code of be-
ing; 2) preparing one’s soul to meet the unknown. Two poems of Empedocles (about 490 BC —
430 BC) "On Nature™ and "Purification" are aimed at solving this problem. The problem is di-
vided into two mutually supposing components: 1) decoding the code being; 2) preparing your
soul to meet the unknown. Two poems of Empedocles (c. 490 BC - c. 430 BC), "On Nature" and
"Purification”, are aimed at solving this problem.

Everyone knows that human is mortal, but the Greek thinker had another opinion about it (here-
inafter, the text of Empedocles is quoted from the publication of Richard McKirahan (2010)):

I will tell you another thing. There is coming to be of not a
single one of all

mortal things, nor is there any end of destructive death,
but only mixture, and separation of what is mixed,

and nature (phusis) is the name given to them by humans.
(McKirahan, 2010, DK 31B8)

It would seem that if there is no death, but only misunderstanding, then the problem of immor-
tality is solved automatically. However, the absence of death does not mean eternal life. For ex-
ample, if after the death of a person the elements of which his/her body consisted will be a part of
other bodies, this will not make him\her better, because even if the elements are immortal, his/her
personality dies along with the death of the body. But there is another variant. With the death and
decay of the body, his\her soul (spirit) does not perish, but it will not have memory, which means
that here eternity will also be purely nominal, for the personality of a person, his/her "I'" will not
be preserved. And there is nothing to talk about any victory over death without discussing these
issues, and the context for discussing the conspiracy plan was the ancient Greek religion.

Each Greek polis had its own religious traditions and cult activities, therefore, it is possible to
speak of "ancient Greek religion™ rather conditionally (Bremmer, 1994, p. 1; Burkert, 1985, p. 8;
Parker, 2005, p. 66; Price, 1999, p. 3; Sissa & Detienne, 2000, p. 155; Versnel, 2011, p. 240).
Nevertheless, in relation to the topic of the afterlife, we can talk about three main variants.

According to the classical Olympic religion (to which with certain reservations the Eleusinian
mysteries can also be attributed), after death, the soul of a person goes to Hades, where it com-
pletely loses its memory, while death is a one-way ticket. Orphic and Pythagorean societies had
alternative variants for posthumous existence. There was some ideological connection between
these orders, but the Orphic used the classic version of death, only hoping to preserve the
memory in Hades, becoming almost gods; numerous gold tablets provided detailed instructions
(Bernabé & Jiménez San Cristobal, 2008; Graf & Johnston, 2007). The Pythagoreans, on the
other hand, adhered to the doctrine of metempsychosis, which opens up the possibility of living
many lives and allows spiritual evolution.
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It was the concept of metempsychosis that Empedocles shared, believing that the soul can live
in different bodies, while assuming that corporeality is something alien to the soul: "Wrapping
<it>in an alien garb of flesh" (McKirahan, 2010, DK 31B126).

This is a rather unusual statement for a medical practitioner. However, if we consider Love as
a unifying principle (Coughlin, 2021), then the unity of body and soul becomes necessary for the
time until its power gives way to Strife. By the way, in view of the generally accepted word us-
age, here and below I use the concept of "soul™ as the opposite of "body", but, according to Con-
stantine Vamvacas,

Empedocles does not use the word 'soul’ but, instead, the word daemon.
'Soul' denoted for Empedocles and his contemporaries the condition of
the living body, which gives up its last warm breath in death, expelled in-
to the air. In contrast, the daemon (spirit) is the holy portion of the body,
the indissoluble 'ego’, detachable from the body, that undergoes and ex-
periences all the successive reincarnations so as finally to unite with the
divine. (Vamvacas, 2009, p. 180)

Probably, Empedocles meant that each human soul is celestial. The philosopher understands
its essence and can consciously develop and use it in himself. An ordinary person is like a savage
into whose hands a complex and high-tech mechanism has fallen, the purpose and methods of
using which elude his/her consciousness.

Ava Chitwood (2004) writes that "divinity is, of course, the logical philosophical outcome of
metempsychosis, rebirth into a higher form™ (p. 26). In my opinion it is not quite obvious. If the
soul is immortal, but at the same time it is memoryless, then it is something that is extremely
close to nothing. When a person talks about his/her soul, he/she understands that it is identical to
his/her personality, or inextricably linked with it. If my soul has already been on earth and has
been connected with certain personalities about whom | now have no idea, then these personali-
ties disappeared from existence, and the immortality of the essence, which for some time came
into contact with their personality, does not matter to them. If these personalities are preserved in
the soul, how could they be actualized?

Empedocles says about himself:

For | have already been born as a boy and a girl
and a bush and a bird and a <mute> fish <from the sea>.
(McKirahan, 2010, DK 31B117)

It is difficult to say whether these were memories or poetic fantasies-associations, but what
did Empedocles mean by demonstrating such an unusual experience? One can assume that under
certain conditions a person recalls his/her previous lives, introducing the past "I" into existence.
If that were the case, the concept of metempsychosis would indeed have a soteriological mean-
ing. But then it is not very clear whether a person will feel like one "I" in different images or
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whether he/she should have something like exacerbated schizophrenia, when his/her personality
splits into many unrelated "1". If Empedocles remembered himself as a boy and a girl, a bush, a
bird and a fish, whether his identities come into conflict with each other?

On the other hand, in our time, a person easily tries on several identities during the day (for
example, playing different roles and having different avatars in chats, on Internet forums,
online games, etc.). In most cases, his/her psyche handles such experiences easily. Obviously,
this is due to the fact that a person can consciously change his/her identities and the experience
he/she has gained (for example, the progress of experience during the playthrough of different
games) remains "inside™ these identities. Perhaps divinity consists in the ability to "switch™ at
will?

If this assumption is correct, then the unblocking of the function of divinity achieved by puri-
fication is not a bet on future eternity, but an opportunity to feel eternity while still alive.
M. R. Wright wrote:

The god-like daimones are born as mortals, and in turn 'many-times dying
men' become immortal gods. But in the Katharmoi (Purification. — A. H.)
the alternation of the states 'mortal’ and 'immortal’ takes on a vividly per-
sonal tone. Notions of wrongdoing, banishment and return to happiness
give individual histories to gods and mortals, which at first sight appears
incompatible with a theory that explains particular forms of life as a tem-
porary arrangement of elemental parts. (Wright, 1997, p. 186)

Let us assume that each person carries an immortal daimon in him/herself, access to which is
blocked for his/her own good. Then being in the physical body makes it impossible to remember
and only liberation from it at the time of death "revives" the past "I". Probably, the memory un-
blocks after the death until the next incarnation, and probably no. In the latter case, the former
personalities are actually dead, even if they are potentially recorded "somewhere™. Purification
prepares the soul to accept its former images. It becomes immortal and divine. Thus, a problem
is also solved, which any theology or mythology solves with great difficulty: what to do for all
eternity?

Alex Long argues that Empedocles abode by an unorthodox version of immortality. In his
opinion, for Empedocles, immortality does not mean and does not imply infinite duration, and
the immortality of God is his continuity as one and the same organism over a long, but finite pe-
riod (Long, 2017). "And immediately things grew to be mortal that formerly had learned to be
immortal” (McKirahan, 2010, DK 31B35.14). This is a very unusual concept.

For a monotheist, God is the guarantor and basis of the existence of the world, therefore his
"death” is possible only in a figurative sense, as in Nietzsche. For the Greeks, the gods are only
top managers who have nothing to do with the origin of the world and its laws. If we take the
change of Love and Strife in the Sphere as a cosmic cycle, it will be possible to assume that in
the new cycle, not Zeus, but someone else will lead the heavens (after all, the Olympians are the

Creative Commons Attribution 4.0 International
doi: https://doi.org/10.15802/ampr.v0i19.236052 © A. V. Halapsis, 2021

111



ISSN 2227-7242 (Print), ISSN 2304-9685 (Online)
Anrpononoriuni BuMipu ¢inocoderkux gocmimpkens, 2021, Bum. 19

Anthropological Measurements of Philosophical Research, 2021, NO 19

ANTHROPOLOGICAL PROBLEMS IN THE HISTORY OF PHILOSOPHY

third generation of gods). Having ceased to be God, Zeus will cease to be immortal, although this
will not mean that he will die. But he will not die, not because once he was immortal God, but
because there is no death for anyone. Gods and people differ not in that the former are immor-
tals, and the latter are not, but in that the former know about their immortality and can control
their fate. At the same time, Empedocles views the Cosmos as a structure similar to democracy,
in which a cyclical exchange of power takes place (Coates, 2018).

It is within the framework of cosmic cycles that the concept of "immortal gods™ makes sense.
They are immortal, but not eternal. The concept of "Cosmos™ as a harmonious world order is at-
tributed to Pythagoras. According to Phillip Sidney Horky (2019), later figures designated Py-
thagoras as the first to call the universal world order "Cosmos", since Empedocles was consid-
ered a Pythagorean natural scientist whose emphasis on cosmology and ethics was considered an
example of a Pythagorean approach to philosophy. Incidentally, Empedocles knew that the moon
was spherical (Jones, 2017, p. 123). The identification of the Cosmos with the sphere could be a
consequence of the analogy.

Thus, the next game can be with promotion, and can be with degradation. Knowing the pat-
terns of the process, one can influence it. The attainment of perfection in knowledge means di-
vine incarnation. Since the human soul already has a divine (demonic) origin, this is quite natural
and obvious. Therefore, Empedocles called fools those, who took death seriously.

But where did the soul (daimon) come from? In his opinion, something cannot arise from
non-existence:

Fools. For their thoughts are not far-reaching —

those who expect that there comes to be what previously was not,

or that anything perishes and is completely destroyed.

For it is impossible to come to be from what in no way is,

and it is not to be accomplished and is unheard of that what is perishes
absolutely.

For it will always be where a person thrusts it each time.

(McKirahan, 2010, DK 31B11, B12)

Evolution that Empedocles thinks about (in forms that now seem fantastic), concerns only
bodies, and the origin of souls remains a mystery. He denies the possibility for the soul to arise
from nowhere, thus, interpreting the principle of conservation put forward by the Milesians.
Does this mean that souls have always been (that they are eternal) or there was once their one-
time emergence (creation), after which new souls no longer arise, but only pass from body to
body? It is difficult to say what Empedocles himself thought about this, but with the initial ap-
pearance of the soul, it is indestructible, at least within the framework of our existence.

Taking into account that Empedocles has an original version of the evolutionary theory, the
concept of metempsychosis acquires another dimension. Whether the gods are a more perfect
version of man and did Empedocles predict an evolutionary leap? Probably, the gods are repre-
sentatives of the human population, who evolved earlier than everyone else. Subsequently, evo-
lutionary changes should affect other people as well. Then the image that | painted at the begin-
ning, about the gods-rulers who locked themselves in the castle and defend their privileges from
the encroachments of their mortal subjects, does not correspond to reality, at least, to reality in
the mind of Empedocles. The gods do not have any special nature, for trees, fish, birds, men,
women and gods are all created from the same elements (McKirahan, 2010, DK 31B23).
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Therefore, the soul is of divine origin, and the mortal body only restrains it. There is no death,
but a series of rebirths. But if one does not want to be a fish next time, one needs to take some
action. He/she was already God, which means he/she needs to return home.

His welcoming speech to friends, where he calls himself the immortal God (McKirahan,
2010, DK 31B112), and in which they saw either megalomania or insanity, was, in essence, not
boast, but a statement. He shared his discovery with friends: he became God! If he can, so can
others. You just need to make an effort.

Taking the doctrine of Pythagoras (theology and cleansing procedures) as a basis, Empedo-
cles combined it with the teachings (technologies) of the lonians. The four elements as a com-
promise and as the end of the cycle. In other words, our hero goes to storm Olympus, armed with
cleansing magic and enchanting technology. His predecessors relied on one of the elements, and
he decided to use the power of all four. And he used them not only in words.

He tamed the air (receiving the nickname wind-stayer (Diogenes Laertius, 1925, p. 375), wa-
ter (his irrigation work saved many lives of the inhabitants of Selinus (Diogenes Laertius, 1925))
and earth (reviving a woman who was without breath and a heartbeat for thirty days, taking her
from the earth (Diogenes Laertius, 1925, p. 377, p. 383)). He purified his soul with a diet and
improved his "karma" with numerous benefits. Fire remained to solve the problem. The jump to
Etna was the last point of his mission, the fire of Prometheus and Heraclitus (Halapsis, 2020)
was to finally cleanse him of his human essence. This was a leap into immortality.

Originality

Magic is at the origins of science. And this is not only industrial magic (agriculture and craft),
the religious meaning of which does not need any explanation, but also cleansing and enchanting
magic. Cognition of nature in Ancient Greece was far from the ideal of objective knowledge
formed in modern times, knowledge of the world as it exists before man and independently of
him. Whatever the ancient philosophers talked about, man was always in the center of their at-
tention (and not just before the so-called anthropological turn). Empedocles succeeded in adding
new and unusual elements to this discourse.

Conclusions

Any modern university would be glad to see "Professor Thales" at the physics department.
However, a student with knowledge of Thales would be expelled from the exam in disgrace.
Ancient wisdom has been dissected and digested, "grains of truth" are reliably separated from
"delusions”, and in general, no one expects any surprises from the ancients. All textbooks,
when considering by pre-Socratics, assert that the main theme of their activity was the search
for the origin of the world (arche). Water, air, fire, apeiron, numbers, atoms revolve in our con-
sciousness, and we see in this the themes that became the foundations of subsequent scientific
concepts. The historian of philosophy finds ideas among the ancients, stepping over the "naive-
ty" of which, he points to them as a stone laid in the building of science. In the gratitude that is
declared, there is a share of hypocrisy with which a person with knowledge pampers his/her
vanity with an indulgent superiority in relation to the ancients, allowing them to take part in
the banquet of truth. The knowledge of the ancients is compared with the data of modern sci-
ence, which is considered as a standard. Finding in the statements of the thinkers of the past
something similar to our theories, we are ready to accept this as "the first approaches to the
problem™.
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The ideas of the Greek philosophers really had a grain of modern knowledge, but one should
be aware that they were not "professors"” in our understanding, and serving to abstract science was
not their priority. We tend to see this as purely intellectual interest, imagining the Greek philoso-
phers to be like the armchair scientists of the modern era, whose service to Truth had (at least in
the eyes of others) the disinterestedness of a eunuch, contemplating beauty without any intention
of possessing (and mastering) it. The ancient Greeks (whose high culture is admired, but that does
not prevent us from considering them talkers and dreamers) had a completely practical interest in
raising the question of the beginning. And this question had not so much physical as anthropolog-
ical meaning. What is called the "anthropological turn in philosophy" that took place in the mid-
dle of the 5th century BC, | would call the "epistemological turn in philosophical anthropology”,
because the question arose not so much about a human as about the status of his/her thinking.

There are hardly many natures as integral as Empedocles in world history. For this man, there
was no gap between theory and practice. Moreover, his practice followed directly from the theo-
ry. Empedocles, engaged in healing, cleansing cities from the harmful vapors of rivers, protect-
ing gardens from the winds, expelling tyrants (while not requiring power for himself and even
refusing it) — this is morality from the heart, and not from benefit or need, not out of politeness
and prudence, but because of the awareness of the divinity of his mission.

The anthropology of Empedocles is based on the recognition of several fundamental things.
First, there is no death. Second, there is no fundamental difference between the human and the
divine. The boundary is conditional and under certain conditions it can be overcome. God can
become a man (for example, by doing an act unworthy of a deity), and a man can become God.

The doctrine of evolution is also dual. Both the bodily shell and the soul evolve, keeping only
the most adapted species. The soul can both rise to the gods and descend to the bushes and fish.
Purification of the soul and mastering the magic of the elements gives a good impetus for the cor-
rect direction of evolution. Strictly speaking, he did not directly assert that everyone who repeats
his path will certainly become God or godlike, but he/she will pump the necessary qualities. Per-
haps the beans, the use of which was categorically forbidden by Pythagoras, give a strong debuff.

Empedocles is an anthropologist-practitioner who, by his example, shows that a person can
master all the elements and achieve divinity. He chose (or convinced himself that he chose) the
elemental ingredients for penetrating the Fortunate Isles, leaving the instructions on how to be-
come God.
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Bo:xkecTBenHa eBoOnia: anTponoJoria Emnenokia

Meta. Pexonctpykiis BueHHs Emmenokina 3 mo3utiit ¢inocodcrkoi antponoiorii. Teoperuunuii 6azuc. Me-
TOJOJIOTIYHOIO OCHOBOIO CTATTi € aHTPOIOJOTIYHE OCMHUCIICHHs (parMeHTIB TeKCcTiB EMrenokna, npeacraBieHe B
ictopuko-dinocodcrrkomy kourekcti. HaykoBa noBusna. [liznanns npupoau B Craponashiii ['pewii Oyno ganekum
BiZ chopmoBanoro B HoBuii uac ifeany 00’ €KTHBHOTO 3HAHHS, MMi3HAHHS CBITY TaKUM, SIKUM BiH ICHYE JIO JIFOJIMHU 1
He3alies)kHo Bij Hel. IIpo mo 6 He roBopuiu dinocodu Toro yacy, B LEHTpI iX yBaru 3aBxau Oyna yoauHa. S 3a-
NPOIIOHYBAB aHTPOMOJIOTIYHUI BapiaHT iHTepnpeTanii BueHHs Emrenokiia, B paMKax sIKOro pi3Hi eleMEHTH HOoro
KOHILENIIT YKJIaAlOThCsl B HECYNIEPEUWINBY MoAeib. BucHOBKH. AHTponosorisi EMneiokna 3acHoBaHa Ha BU3HAaHHI
JIEKUIBKOX NPUHIMIIOBHUX pedei. [lo-nepire, cmepTi He icHye. [lo-apyre, Hemae MPUHIMMIOBOT Pi3HULI MiX JIIOJCH-
KM 1 60kecTBeHHMM. JlaHA TpaHB YMOBHA i 32 NMEBHUX YMOB i MOYKHA TIOZ0JIaTH. bor Mo)ke cTaTH JIFOIUHOIO (Ha-
MIPUKIIaA, 3pOOMBIIN HETiTHUN 00KeCTBa BYMHOK), a JIIOAWHA MOXe cTaTH borom. BUeHHS mpo €BOIIONII0 TaKoX
nBoicte. EBoumonionye sk TilecHa 000JI0HKA, 30epiraroun JIuine HalOUTBII IPUCTOCOBAHI BUIH, TakK i ayma. OcTaH-
HSI MOJKE SIK TiIHIMaTHCs 10 OOTiB, TaK i CXOMUTH 10 KyII(iB i pnb. OUYHIEHHS AyIIi Ta OBOJOIIHHS Mari€l0 CTHXIH
JIa€ XOPOLIMI MOLITOBX JJIs MPABHJIEHOTO HANPSAMKY €BOJOLIl. EMIIEOKI — aHTPOIOJIOr-NIPAKTHK, KUl Ha CBOEMY
NPUKIIaAl MOKa3ye, IO JIIOJMHA MOXKE OBOJIOJITH BCIMa CTUXISIMH 1 JOCSATTH OokecTBeHHOCTI. BiH mimiOpas (abo
MEepeKOHaB cebe B TOMY, IO MiAiOpaB) IHTPENi€HTH-CTHUXIT A1 TPOHUKHEHHS Ha OCTPOBU OJaXKEHHUX, 3AJTUIIUBIITH
HaM IHCTPYKIIiIO Mo Te, sIK cTath borom.

Kmiouosi crosa: Emnenoki; 6e3cMepTs; ayiia; 00KECTBEHHICTD; aHTPOIIOJIOTIS; METEMIICHXO03; SBOJIIOIIS; CTH-
Xil; maM’aT1b
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Formation of the ""Self-Made-Man"" Idea in the Context
of the Christian Middle Ages

The purpose of this article is to analyze the variability of the "Self-made-man" idea in the context of the Chris-
tian Middle Ages in its primarily historical and philosophical presentation. Research is based on the historical and
philosophical analysis of the medieval philosophy presented foremost by the works of Aurelius Augustine, P. Abe-
lard, Thomas Aquinas, and also by the modern researches of this epoch. Theoretical basis. Historical, comparative,
and hermeneutic methods became fundamental for this research. Originality. The conducted analysis allowed to
draw a conclusion that, despite the still existing view of the Middle Ages as a kind of an ideological gap in the for-
mation of the self-determination idea, the Christian philosophy of this period not only does not reject but also gives
essentially the universal character of the ancient intention to recognize the individual’s right to self-determination
and self-government, makes it not only religiously acceptable but also obligatory. Conclusions. Despite to general
theocentrism, providentialism and fatalism of Christian medieval philosophy and culture in general, at its epicenter
there is a man of a special type, focused on preserving spiritual autonomy and identity in the social dimensions of
their existence, and at the same time, on personal responsibility for their own destiny. Such focus became a logical
and somewhat unexpected result of the complex interaction of numerous factors of medieval culture, as well as the
ideas and intentions inherited from Antiquity. In particular, the idea that a person who does not act freely cannot be
morally responsible for what he does, as well as the intentions of the ancient sage to autonomy, autarky, and apoliti-
cism. In the Middle Ages, this intention became essentially universal, as it became a right, even an obligation of
every Christian to be free, at least from the worldly, in determining and realizing his own destiny. The gradual com-
promise recognition that personal salvation is possible only as a result of synergy, i.e. the co-participation of God’s
grace and human freedom, legitimizes and strengthens its focus on active personal efforts and personal responsibil-
ity for one’s own salvation, in fact for one’s own destiny. All this in historical perspective was found in its radical-
ized and purified from all sorts of mystical and religious layers of expression in the idea of "Self-made-man".

Keywords: self-determined personality; "Self-made-man"; philosophical legitimization; philosophy of the Mid-
dle Ages

Introduction

Relevance of research. The modern world is characterized by the gradual expansion of a new type
of man — the so-called "Self-made-man", that is “the man who created himself". The natural conse-
quence of this spread is the growing attention of the various fields’ researchers, including philoso-
phers, to the issues related to understanding the essence, socio-cultural and ideological origins, his-
torical perspectives, and consequences of this spread. Moreover, such attention is not unique to
Western researchers, but also typical to the representatives of the former Soviet Union. However,
most of them are works on linguistics, comparative culturology and coaching, which are based on a
somewhat, in our opinion, simplified idea of the ideological and cultural-historical origins of the idea
of the man who created himself. We believe that the essence of this simplification is to limit these
origins to the XVIII century and the process of the American cultural code formation. The author’s
position refers to the formation of this idea, that begins far beyond these limits, because

The ancient culture, despite the core dominant idea of the fate (logos,

year, necessity, etc.), shows a clear intention for a rather contradictory
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and still the recognition of the individual’s right to self-defense, to make
their own assessments and choices, so — at least a formal recognition of
the ability and right of the individual to create their own destiny. (Korkh,
2020, p. 65)

However, has this intention survived in the context of the Christian Middle Ages with its
characteristic of the actually apodictic dependence of the human destiny on God’s providence
and mercy? Has it not dissolved in the unconditionally defining for him postulate, formulated by
one of the main Christian authorities, Saint Augustine, according to which "God created us, not
we ourselves™? After all, it is not only about the body and soul, but also about the fate of man,
since "everything that happens is God’s will". Reproduced many times by himself and his nu-
merous followers, does this postulate not create a kind of lacuna — an ideological gap in the de-
velopment of the above-mentioned ancient intention, as it outlaws any personal efforts to create
their own destiny? Such questions are justified due to the fact that the "light hand™ humanists of
the Renaissance, the Enlightenment (Diderot, Voltaire, Montesquieu), and Hegel, who called
Middle Ages a kind of barbarism, this historical epoch is still often perceived in mostly negative
connotations — such as "ten centuries of darkness", "dark ages", "a period of deep cultural de-
cline”, "break in the development of spirituality” and so on. (Interestingly, the modern English of
the Middle Ages is often translated as "Dark Ages”). And there are certain reasons for this, in
particular the dogmatism, hierarchy and authoritarianism of that time society, in which church
pastors, according to I. Herder, treated people like real sheep, and

...blind obedience became a Christian virtue, a Christian virtue became a
rejection of the personal mind, and instead of remaining true to one’s
own convictions, one had to follow the authority of another’s opinion,
since the bishop who took the apostle’s place preached the faith, and tes-
tified, and taught, and interpreted, and judged, and decided everything by
himself. (Herder, 1977, p. 482)

To some extent, this is why the idea of personal self-determination is often considered as a
product of later times, in particular the Renaissance, defined by A. F. Losev as "the period of
childhood and adolescence of the European individualism”, or even the New Age. On the other
hand, for modern philosophers and theologians remains actual, to the semantic field of the idea
of personal self-determination, and hence the idea of "Self-made-man", the key question of the
relationship between the own free will and the Providence or Providence of God. Freedom of
will is a concept that more than two thousand years has been a canonical sign of a person’s abil-
ity to control his own actions (the free will, according to A. Lavazza (2019) means "to be and
feel himself a "master” of his own decisions and actions", and hence his own life). Providence or
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Providence of God is the Christian analogue of destiny and according to Slavic mythology, the
Deity, who determines the purpose of man, and hence independent of his desire’s life path. And
the significant material for understanding this question was developed in the philosophy of the
Middle Ages, whose representatives, according to the American researcher Colleen McClusky
(2009), "developed theories, both wonderful and original, which still arouse the interest of scien-
tists working in this industry"”. Moreover, this interest is essential for researchers of different
worldview orientations (Chistyakova, 2018; Dyachenko, 2017; Hoffmann, 2019; McClusky,
2009; O’Connor & Franklin, 2018; Shatalovich, 2015; Tornau, 2019), which indicates a common
significance of the relevant issue. In these works, however, the author’s attention focuses mainly
on the analysis of the differences between Western and Eastern patristic in the interpretation of
the relationship between human free will and God’s Providence, its connection with will and in-
tellect, dependence on "original sin", "good deeds or faith", the transformation of the idea of de-
terminism in the Western European philosophy etc.

Purpose

However, the problem of continuity between the Middle Ages and Antiquity, in relation to
the intention of the last one, to gradually recognize the ability and right of the individual to cre-
ate their own destiny and does not become the subject of special philosophical reflection. And
that is why the purpose of this article is to analyze the vicissitudes of the idea of "Self-made-
man" in the context of the Christian Middle Ages in its primarily historical and philosophical
presentation.

Statement of basic materials

As already noted, the idea of personal self-determination, which arose, in our opinion, in the
days of antiquity, at least formally clearly contradicted the main principles of the Christian doc-
trine. First of all, its theocentrism, providentialism and fatalism. Therefore, any attempts, includ-
ing Pelagius, to justify the human free will, as well as the thesis "Our merits are God’s gifts",
which was to motivate the individual to personal efforts for their own salvation, were categori-
cally condemned by Augustine as heresy. However, Augustine himself was not very consistent
in defending his own position. And this is not weird. After all, according to Timothy O’Connor
and Christopher Franklin, he tries his best to bring together various doctrines,

According to which the source of evil in the world is the abuse of free-
dom, not a God, and that the will of man, corrupted as a result of the
"fall" of the first people, needs salvation, which is achieved entirely
through the actions of God... He clearly states that the human will by its
nature is a self-determining force, that is, no external forces in relation to

it determine its choice, and that this feature is the basis of its freedom.
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But he clearly does not exclude that all things are in one way or another
determined by God. (O’Connor & Franklin, 2018)

That is why in his treatises Aurelius recognizes the God-given freedom of human will and, at
the same time, following Cicero, emphasizes that the freedom of will is given to man by God
only so that he does not count on forgiveness for his sins as those committed against his will. He
constantly emphasizes in different ways that our will is always free and, at the same time, not
always good. Moreover, the free will of the individual in his decision is the reason why he does
bad things. Therefore, without God’s grace, we can neither think, nor wish, nor do anything
good. As Christian Tornau (2019) rightly points out, Augustine’s free will is greatly limited by
the sinfulness of mankind, and so it makes no sense to speak of free will without reference to
grace.

Therefore, a person has no personal merits and there can’t be any. And in their pursuit of the
righteous life, no one can rely only on himself, on his own strength and abilities. Hence the con-
clusion-verdict, which determines the truly dominant precept of the Christian Middle Ages in
relation to any attempt at personal self-determination and self-government — all those "who are
supported only by the help of law without the help of grace, who rely on strength of his own and
are led by their own spirit are not the sons of God" (Aurelius Augustine, n.d., chap. XII).

And yet it is hardly permissible to characterize the learnings of Augustine as a complete and
unconditional anathema to the idea of personal self-determination. More acceptable, in our
opinion, is the position in which Augustine, in his doctrine of free will and divine providence,
acted both as a follower of the idea of providentialism and as an innovator. The fact is that
thanks to God’s grace, a person’s will is not leveled, but changes from bad to good, and also
receives help when it becomes good. At the same time, "eternal salvation", although seen pri-
marily as the result of God’s, sometimes incomprehensible grace, is promised to man "by his
faith and works", as a reward for righteousness that will come in the final evaluation of every-
one’s merits. In this, obviously, lies the origins of the idea of personal responsibility of the
individual for the cause of personal salvation, in fact, its fate. Hence the calls for personal
renewal and self-improvement — "create yourself a new heart and a new spirit” (Aurelius
Augustine, n.d., chap. XV), and the confession in the "Confession" that he, Aurelius, became for
himself "a land that needs a hard work". So it is traced an obvious continuity between the ancient
and Christian attitude to the recognition of the idea of destiny and at the same time — the idea of
personal responsibility of the individual for his own life, his ability and right to create their own
destiny. That is why Augustine is often characterized on the one hand as a "central bridge"
between ancient and medieval philosophy, and on the other — as the founder of Catholicisma and,
at the same time, "prophet of Protestantism™ (Trubetskoy, n.d., pt. I, 8 I1).

However, as it is not paradoxically, the Christian Middle Ages give to this distinctly common
guideline the incomparably greater scale and depth. After all, if in antiquity time the requirement
of "autonomia”, i.e. the distancing of the individual from the social, his self-determination on the
basis of his own nature, his own strength and mind, was widespread among a relatively small
stratum of society, despite that, in the Middle Ages, it is a call to get rid of all earthly things, of
all worldly affairs, becomes the ideological basis of the whole Christian world (!). In other
words, what was rarely demanded in antiquity days, in medieval culture, according to H. Arendt
(1999), becomes a right for all (p. 27), or rather even a duty of every Christian. As a result, the

Creative Commons Attribution 4.0 International
doi: https://doi.org/10.15802/ampr.v0i19.236055 © V. Y. Antonova, O. M. Korkh, 2021

120



ISSN 2227-7242 (Print), ISSN 2304-9685 (Online)
Antpononorigai BuMipu ¢inocoderkux gocipkens, 2021, Bum. 19

Anthropological Measurements of Philosophical Research, 2021, NO 19

ANTHROPOLOGICAL PROBLEMS IN THE HISTORY OF PHILOSOPHY

idea of universal spiritual unity, which is fundamental to Christianity, certainly retains its regula-
tory status, is balanced by the idea of an individual’s autonomy in relation to the secular as sinful
and unjust. So there is a comprehensive universalization of the individual autonomy idea as its
liberation from the previously indeed total dependence on the worldly, lapidary expressed in the
famous "to be in the world, but not of this world".

Obviously favorable for the spread in the context of the Christian Middle Ages the idea of
self-determined personality was the general universalism of Christianity itself, which appeals not
to any particular (ethnic, professional, etc.) community, but to each individual; recognition of
man for the image and likeness of God, which quite logically led to the recognition of his own
dignity. An important role was played by the personal character of the Christian God, who, un-
like the One of neoplatonists, requires a personal attitude. In the same list are provisions on the
uniqueness of each human soul, created by the Lord individually, as well as the idea of personal
salvation and personal responsibility of the believing Christian for his own destiny. As O. Chis-
tyakova rightly states,

The ideals of salvation contributed to the formation in the bosom of
Christian monotheism of a new image of the personality, the so-called
"new creature”. Because salvation a priori presupposed the self-
improvement and self-knowledge of a human in the process of exalting
him to comprehend the God. (Chistyakova, 2018, p. 9)

However, the formation of the idea of "Self-made-man” in the era under consideration, in
any case, should not be considered the result of purely philosophical and theological factors.
The socio-economic and cultural processes of that time, which generated this "new creature™ in
the direct practical plane, had an extremely important influence on its further formation and
legitimation. Since these processes are described in detail in the studies of S. S. Avierintsev,
M. M. Bakhtin, M. Weber, A. Y. Hurevych, E. Gilson, J. Le Goff; V. A. Sokolov, J. Huizinga
and other researchers, we note only that it is primarily about the rather intensive development of
crafts (including the appearance of a new loom) and, as a consequence, the intensification of the
commodity-money relations, which created a more favorable economic basis for personal
autonomy; rapid growth in the number and autonomy of cities (Venice, Florence, Genoa), in
which self-government often took on a republican form, and "the air of which made a person
free"; numerous crusades, which opened to Europeans new, unconventional ways of life and
ideas (including the philosophy of Aristotle); numerous heretical movements that destroyed the
notion of the "only true" Christian learning; the appearance of the first universities, which
became centers of secular culture and free thought; numerous conceptions of civil society
(unions of vassals, church communities, urban communes, craft shops, trade guilds, monastic
and knightly orders, university fraternities, etc.), which, fighting for their corporate privileges,
contributed to the appearance of political and cultural pluralism as an important precondition for
personal self-determination, the tradition of the particular rights and freedoms protection. This is
finally about the reception by the Western Europe northern regions of the Roman law, which was
characterized not only by universalism, but also by a clearly defined individualism. Related to
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this is the gradual rooting in the public consciousness of the rule of law and the inviolability of
the human’s "rights and freedoms" (although still purely corporate), as well as the justification of
the idea of "two powers"”, which found its concise expression in the famous "Render to Caesar
the things that are Caesar’s, and to God the things that are God’s", also created incomparably
more favorable conditions for personal choice and self-government. The result of the synergy of
these philosophical-theological and socio-economic factors is the birth of a new human being
(especially among the bourgeoisie), who is increasingly aware that a truly noble man is not born,
but is "Self-made-man". Gradually realizing the genuineness and benefits of a decision-making,
not in terms of authority and tradition, but at his own risk and discretion, he begins to slowly and
painfully overcome the millennial paternalistic guidelines and acquire a taste for self-
government.

In this complex socio-cultural context, the actual religious and philosophical self-
consciousness of the Middle Ages is gradually being transformed. One of the main directions of
this transformation, especially important in this problem field, is that the traditional, until the re-
cent time the almost unconditional focus on the sacred and universal is slowly supplemented and
balanced by the focus on the profane and personal-unique. The last one is embodied in particular
in the gradual spread of nominalism. "In the Middle Ages, when Platonic and Aristotelian real-
ism were associated with orthodox religious faith, the nominalism could be interpreted as here-
sy", say the authors of the modern British encyclopedic dictionary (The Editors of Encyclopaedia
Britannica, 2018). Nevertheless, the main official Western theology of that time, if even was not
openly nominalistic, then in any case, according to A. F. Losev, often gave a rise to nominalism.
In socio-psychological terms, this nominalism is traditionally seen as a kind of reaction of the
bourgeoisie to the medieval hierarchy of the social system, which increasingly contradicted the
individualization of social being, increasing the importance of its personal dimensions. In the
epistemological — to the extreme realism, this asserted the unconditional priority of the general in
relation to the individual. Thus, the first major representative of medieval nominalism, Roscelin,
who endowed a real existence with only a few entities, questioned a number of key dogmas of
Christian universalism, the main principles of which were defended within realism, and at the
same time created the theoretical preconditions for rehabilitation of the individual human being
manifestations.

In Abelard’s conceptualist interpretation, nominalism becomes more moderate. Trying to rec-
oncile the opposites of the finite and the infinite, he recognizes as common the real existence.
However, since the sphere of existence of the general is proclaimed the personal mind, in essence,
it becomes dependent on the individual, becomes derived from his personal abilities, especially
from his free mind. Thus the latter becomes the real foundation of faith, and not vice versa, as in
Augustine. After all, it is impossible to believe in what we did not understand before. However, a
free mind not only makes the meaning of faith clear and acceptable but also becomes the basis for
independent and therefore responsible decisions. So the individuals as they become adults and are
able to "...control their own will, ...must rely not on others but on their own judgment, and [they]
should not so much share [someone’s] opinion, but experience the truth™ (Abelard, n.d., p. 3).

The idea of personal responsibility is especially important because Abelard does not share
Augustine’s idea of the inherited ancestral sinfulness of each individual. His man in this case
acts not as a generic, but as a single being, which from birth, being a "good substance or crea-
tion", is neither bad nor good. Only with time, the degree of acquisition of "excited by the mind
of a free will" and the ability to distinguish between good and bad, and conscious choice be-
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tween them, the man himself, of his own free will becomes good or bad (Abelard, n.d., p. 13).
And that is why the human must be responsible for what he does. Moreover, the criterion of mo-
rality or immorality of his actions, in his opinion, is not as much as their compliance with God’s
commandments (1), but if a person follows his own convictions.

Abelard also has his own view on the question of divine destiny. Of course, he does not deny
the role of God’s grace in the work of personal salvation — everything happens according to
God’s plan. But he believes that this grace consists first of all in the fact that "...God offers us
two purposes, namely: the highest happiness in the Heaven or the deepest evil in hell" (Abelard,
n.d., p. 13). As for the choice between them, or the ways and methods of achieving the chosen, it
is the prerogative of the man himself. It depends on the real purpose and its implementation re-
sult are determined only in the context of the chosen methods, it becomes quite obvious that the
implicit recognition of the individual fate dependence on himself. Thus, Abelard’s conceptualism
further "legalizes” the idea of personal independence and responsibility of the individual in de-
termining his life path and achieving his main goal.

It is clear that the semantic core of the Christian theology, and thus of the entire Western
Middle Ages, were the ideas of Augustine. However, the socio-historical transformations men-
tioned above have led to a fairly significant revision of certain aspects of his learnings. This is
primarily the philosophy of Thomas Aquinas, whose influence on the later philosophy, including
the relationship between free will and God’s grace, according to American researcher Christian
Tornau (2019), is both huge and ambivalent. The fact is that Thomas, having developed the doc-
trine of primary and secondary or so-called "instrumental™ causes, gave to the human activity
(i.e. "arbitrary™ component of the last one) even the greater independence. He substantiates the
fundamental necessity of this independence on the basis of the already known to us Cicero and
Augustine considerations about what is thanks to that necessity (that is, the free will), the man
should be responsible for his own actions. While deprived of this freedom, it falls completely
under the influence of blind necessity, which makes the talk of any morality meaningless. At the
same time, following in the footsteps of Aristotle’s ideas and in contrast to Augustine, Thomas
emphasizes not on the will, but on the intellectual ability of man. His freedom of will, as Tobias
Hoffmann (2019) rightly points out, is first of all "the rational aspiration™ (appetitus rationalis),
i.e. the aspiring force, the direction of which is the result of the rational cognition. In other
words, it depends on the intellect and is derived from it. It is clear that the primacy of the person-
al mind over the religiously oriented will significantly enhances the importance and possibilities
of personal self-government. This, however, is not limited to the connection with Aristotle. Fol-
lowing Stagirit, Thomas recognizes that all people act for a purpose they consider as good and
that the ultimate goal of their life, which people want the most, is the happiness, accessible
through the knowledge and God’s love. It is important to keep in mind the profound difference
between God’s love according to Aristotle, followed by Thomas, and God’s love according to
Plato, which Augustine professed. After all, Aristotle’s understanding of this love required the
individual to respect himself as a person, to satisfy his needs, and to realize himself in this earth-
ly life. Obviously, it’s going about the things, which are very far from the “classic™ Augustine’s
virtues, such as self-humiliation, self-denial, contempt for all worldly and earthly in favor of the
sacred and the afterlife.

Clearly, that remaining within the main tenets of Christianity, Thomas is forced to somehow
articulate the decisive dependence of the human destiny on God’s providence and grace. This is
done, however, quite inconsistently:
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God is the first cause of everything, as He sets in motion all causes,
both natural and arbitrary. Moreover, the same He, setting in motion the
natural causes, does not prevent them from carrying out their natural ac-
tions, the same He, setting in motion arbitrary causes, does not deprive
them of arbitrariness. Rather, it can be said that He is the cause of their
truth, as He acts in every single thing according to its true nature.
(Thomas Aquinas, n.d.)

Thus, freedom of will exists, but only when it is supported by God as the primary source of
both natural causes and human decisions. Contradictory, but natural enough for situations in
which faith conflicts with the personal mind. The main thing, however, is that the last one is
gaining more and more recognition as the basis of self-determination and self-government of the
individual. Which, in turn, is becoming increasingly legitimate.

Originality

The analysis allows us to conclude that, despite the still existing view of the Middle Ages as a
kind of an ideological gap in the formation of the self-determination idea, the Christian philoso-
phy of this period not only does not reject but also gives essentially the universal character of the
ancient intention to recognize the individual’s right to self-determination and self-government,
makes it not only religiously acceptable but also obligatory.

Conclusions

Thus, contrary to the general universalism, theocentrism, providentialism and fatalism of
Christian medieval philosophy and culture in general, at its epicenter is a man of a special type,
focused on preserving spiritual autonomy and identity in the social dimensions of their exist-
ence, and at the same time, on personal responsibility for their own destiny. Such focus be-
came a logical and somewhat unexpected result of the complex interaction of numerous factors
of medieval culture, as well as the ideas and intentions inherited from Antiquity. In particular,
the idea that a person who does not act freely cannot be morally responsible for what he does,
as well as the intentions of the ancient sage to autonomy, autarky, and apoliticism. In the Mid-
dle Ages, this intention became essentially universal, as it became a right, even an obligation,
of every Christian to be free, at least from the worldly, in determining and realizing his own
destiny. The gradual compromise recognition that the personal salvation is possible only as a
result of synergy, i.e. the co-participation of God’s grace and human freedom, legitimizes and
strengthens its focus on active personal efforts and personal responsibility for one’s own salva-
tion, in fact for one’s own destiny. All this in historical perspective was found in its radicalized
and purified from all sorts of mystical and religious layers of expression in the idea of "Self-
made-man™.
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Cranoienns igei "'Self-made-man'' B konrekeTi
XpPUCTHAHCHKOTO CepeaHbOBIYYS

MeTo10 1aHOI CTATTi € aHaii3 nepurneTiii inei "Self-made-man” B konrekcTi XpucTusHcbkoro CepeTHpOBIUYS B
fioro icropuko-dimocodcerkiit mpesentamii. JJocmimkeras 6a3yeTbes Ha icTopuko-(himocopcbkoMy aHami3i cepen-
HBOBIUHOI inocodii, mpeacrapaenoi podoramu ABpenist ABryctuHa, [1. AGemspa, Tomu AKBIHCBKOTO, a TaKOX
CYJaCHHMH JOCITIKeHHAMH i€l enoxu. TeopeTuunuii 6a3uc. OCHOBOTIOIOKHAMH IUIS TAHOTO JOCTIKCHHS CTa-
JM iICTOPUYHMUH, KOMIApaTHBHAN Ta repMeHeBTHYHMN MeTtoan. HaykoBa HoBu3HA. [IpoBeneHuii aHami3 103BOIISIE
3pOOHTH BHCHOBOK, 1110, TOTPH JI0 IIbOTO Yacy icHyrouunii norisiy Ha CepeaHbOoBIvYs, K CBOEPITHUHN ineWHUN po3-
PHUB y CTAHOBJICHHI i/1e1 0OCOOMCTOCTI, IKa CaMOBH3HAYAETHCS, XPUCTUSIHCHKA (PiI0COdis I[HOTO MEPIOAyY HE JIUIIC HE
BiZIKMJa€, ae i HaJlae yHIBepCaJbHOTO XapakTepy aHTHYHIH iHTeHUIi Ha BU3HAHHS MpaBa iHAMBIAA HA CAMOBHU3HA-
YEHHS Ta CAMOBPSAYBaHHS, POOUTH HOr0 HE JIMIIE PENIriiHO MPUIYCTUMHM, ajie i obsiratopuuM. BucHoBku. Bey-
nepey 3arajlbHOMY TEOLEHTPU3MY, MPOBIACHIIaNi3My Ta (aTani3My XpHCTHSIHCBHKOI cepelHbOBIUHOI (inocodii Ta
KyJIBTYpPH B LIIJIOMY, B ii emileHTpi ocTae JI0AMHA OCOOIMBOrO THILY, siKa 30Cepe/KeHa Ha 30epexeHH] CBO€T ayXo-
BHO{ aBTOHOMIi Ta CAMOTOTOXHOCTI B COIiaJIbHAX BUMipax CBOTO OyTTs, i, pa3oM i3 THM, Ha OCOOHCTIH BiIIMOBiIa-
JBHOCTI 32 BacHy jaoio. Taka 30cepe/KeHICTh CTaa JIOTiYHUM, X04a i JISI[0 HEOYiKyBaHUM HACIIIKOM CKIIaJHOI
B3a€MO/IiT YHCICHHUX YNHHHKIB CEPEIHBOBIYHOI KyIbTYPH, 8 TAKOXK YCIIAJKOBAHUX BiJ AHTUYHOCTI ifeil Ta iHTeH-
miil. 30kpemMa izei, 3a KOO JIOANHA, KOTpa HE Ji€ BUTBHO, HE MOXKE HECTH MOPAaIbHOI BiMMOBITAIFHOCTI 3a Te, IO
BOHA POOHTH. A TaKOX IHTCHIIII aHTUYHOTO MYApPENs JO aBTOHOMIi, aBTapkii Ta amomitii. LI inTenmis B ymoBax Ce-
penHpOBiuUs HAOYBAE YHIBEPCAILHOTO XapaKkTepy, OCKUIbKHU MEPETBOPIOETHCS HA MPABO, HABITH 000B 30K KOXKHOTO
XPHUCTHSHUHA OYTH BUIbHUM MPUHANMHI BiJi MUPCHKOTO y BHU3Ha4Y€HHI Ta peanizamii BiacHoi nodii. [Toctynose kom-
MPOMiCHE BH3HAHHS TOTO, IO OCOOMCTE CITACIHHS MOJKJIMBE JIMIIE SK pe3yJbTaT CHHEprii, To0To crmiByyacti boxoi
Onarojari Ta cBOOOJM JIIOJMHU, JIETITUMYE Ta TIOCHJIIOE OPIEHTAIII0 OCTAaHHBOI HA aKTHBHI OCOOMCTI 3yCHJUIS Ta
MepCOHAJIbHY BIAMOBIJAIBHICTh 3a CIIPaBy BJIACHOTO CNACIHHA. Yce 1 B ICTOPUYHIM NepCreKTHBi 1 3HAHIUIO CBOE
OYHMIIIEHE BiJl PI3HOTO POy MiCTHKO-PENTiiHNX HAIlIAPYBaHb, X0Ua 1 ICMI0 pajuKari3oBane BupaxeHus B imei "Self-
made-man".

Kniouosi cnosa: ocobucticts, sika camoBu3Hauaethest; 'Self-made-man”; dinocodcenka neritumariis; dimocodis
CepenHbOBIYYS
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Anthropological Dimension of the Philosophical *'Literature-Centric'* Model
of Ukrainian Romanticism

Purpose. Romanticism as a movement developed in Germany, where, becoming the philosophy of time in the
18th-19th centuries, spread to all European countries. The "mobility” of the Romantic doctrine, its diversity, some-
times contradictory views, attitude to man as a free, harmonious, creative person led to the susceptibility of this
movement by ethnic groups, different in nature and mentality. Its ideas found a wide response in Ukraine with its
"cordocentric"” type of culture in the early nineteenth century. Since the peculiarity of "Ukrainian Romanticism" was
its "literary-centric" nature, the purpose of this study is to analyse and comprehend the place of man in the national
philosophy and literature of this period. Accordingly, the main tasks of the work are as follows: to determine the main
features, the nature of Ukrainian Romanticism; to trace the main vectors of comprehension and image of man in the
literature of this time. Theoretical basis. The ideas of European Romanticism (as a philosophical-historical and gen-
eral cultural movement) were creatively rethought and assimilated during the emergence of new Ukrainian literature.
It provided samples of highly artistic works, unique names of talented writers — creators and thinkers, who in their
works reflected the philosophy of time. Based on the works of F. Schlegel, partly E. Husserl, M. Heidegger, K. Jas-
pers, Romanticism in the Ukrainian humanities, in terms of philosophy, culturology, as well as at the intersection with
literature, was studied by T. Bovsunivska, Y. Hrybkova, S. Efremov, N. Kalenichenko, S. Kozak, T. Komarynets,
D. Nalyvayko, Y. Nakhlik, 1. Ogorodnyk, V. Ogorodnyk, A. Sinitsyna, D. Chyzhevsky, M. Yatsenko, E. Kyryliuk,
M. Biletsky, D. Dontsov, S. Efremov, G. Kostyuk, S. Krymsky, Y. Sherekh and others. Originality. The authors of
the article prove that Romanticism in Ukraine, being "literary-centric" inherently, having absorbed the main ideas and
features of European Romanticism, has its own features and vectors of formation and development. Man in this kind
of movement, thanks to the means of art, appears very clearly as a spiritually rich, sensitive, vulnerable and strong
person. For him or her, the highest value is freedom, the ability to make freely independent fateful decisions. Conclu-
sions. Ukrainian writers, reflecting the philosophical ideas of Romanticism, saw in man a harmonious combination of
"natural™ and "social", through which he indirectly carries out his own national existence. In addition to the objective
realities of the external world, in their works, Romantic writers appeal to the subjective, internal, spiritual, "ideal”
world of the hero, who interacts with reality through his own system of values. At each level of development of the
humanities and methodology of cognition, this allows a new reading of these works.

Keywords: man; personality; spirituality; Romanticism; "literary-centric" model of Ukrainian Romanticism;
freedom

Introduction

The beginning of the 19th century in philosophical science was marked by new approaches to
the philosophical understanding of reality, dominated by humanistic tendencies, irrationalism (as
opposed to Enlightenment rationalism), anthropocentrism and subjectivism.

Romanticism as a philosophy and ideology of time, born in Germany, flooded Europe in the
18th century and spread in Ukraine in the early 19th century. The joint work of the brothers Au-
gust and Friedrich Schlegel, the activities of the representatives of the Jena Romantic circle, led
by F. Schlegel, counterposed their modern thinking and ideology to "classical™ and ancient phi-
losophy. The ideal of man (idealism) in German classical philosophy is a "free, integrated har-
monious personality” (Bohutskyi, Andrushchenko, Bezvershuk, & Novokhatko, 2007, p. 205). In
the 19th century, when Romanticism (as a movement) spread in Ukraine, it, based on fairly well-

established principles, still takes on some other forms and colours, is modified. It is clear that the
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formation of the Romantic worldview was greatly influenced by the German idealist philosophy,
according to which, as M. Yatsenko (2005) noted, “the world (universe) is a living dynamic
whole, in constant motion and change, in the struggle of contradictions, which in the synthesis
act as its wealth™ (authors’ transl.) (p. 235). Romanticism became not just a denial of the old, but
a response to the events and ideology of time. W. Busch wrote in this regard:

Romanticism is rightly considered a reaction to the decisive turn of the
New Age, the Great French Revolution, and especially the defeat of its
absolute claims. It becomes in literature and art history a sign of a com-
pletely new phenomenon, which in its later conservative form will be
seen as the antipode to everything classic. (authors’ transl.) (Original
quote: "Die Romantik, zu Recht verstanden als Reaktion auf den
entscheidenden Einschnitt der Neuzeit, die Franzdsische Revolution,
besonders aber das Scheitern ihrer absoluten Anspriiche, wird in der
Literatur — wie der Kunstgeschichte als das schlechthin Neue begriffen,
das selbst in seiner spateren konservativen Auspragung als antipodisch zu
allem Klassischen gesehen wird™). (Busch, 1999, p. 39)

At this time, S. Kierkegaard, arguing with the Romantics about the concept of irony as "open
dynamics of the world and knowledge™ and turning to the "Socratic" irony "as an alternative", de-
veloped existentialism, which actualized the understanding of human existence as a unique spir-
itual person able to make a fateful choice and to be responsible for it, whatever the choice.
V. Stetsenko (2010), analysing the works of the scientist, noted that for him “existence is the core
of the human "Self", thanks to which the "Self" appears not just as a separate empirical individual
and not as a "thinking mind" [...], but as a specific unique personality” (authors’ transl.) (p. 47).

The teachings of S. Kierkegaard were continued by F. Nietzsche, W. Dilthey, A. Bergson,
E. Husserl, M. Heidegger, K. Jaspers, A. Camus, J.-P. Sartre and others. In the semantic field of
existentialism, they raised the problems of subjectivity and individualism, which are also inher-
ent in romanticism. According to I. Malyshivska and O. Trotsenko (2018), "the basis of existen-
tialism is the problem of human existence, his inner world and the personal crisis in which he
found himself" (authors’ transl.) (p. 222). Man rethinks his own being and himself in this being.
Existentialists considered freedom to be the greatest value in human life. According to them, its
loss ("drama of freedom™) causes tragic consequences. Therefore, in the period of the rise and
development of Romanticism "the leading problem is the tragic fate of man, the cult of mental
suffering, the sharp opposition to dream, ideal and reality” (Yatsenko, 2005, p. 237), which are
the features of existentialism.
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Already A. Camus and J.-P. Sartre embodied this understanding of human existence in works
of art, seeking to show and understand the reasons for the unhappiness of their heroes’ lives.
Their novels "The Stranger” (A. Camus) and "Nausea™ (J.-P. Sartre) are considered to be the first
classical examples of existentialist prose. This movement is the most fully represented in Ukrain-
ian art by the works of writers of the 1920s and 1930s of the 20th century. (V. Pidmohylny,
V. Domontovych, I. Bagryany, T. Osmachka, V. Barka, etc.). In literary criticism, reflections on
the philosophical analysis of works of art are found in the works of M. Biletsky, D. Dontsov,
S. Efremov, G. Kostyuk, S. Krymsky, S. Pavlychko, Y. Sherekh, and others. Obviously, within
the current interdisciplinary research such a stream as "philosophy of literature” is up to date.

The ideas of European romanticism (as a philosophical-historical and cultural movement)
were creatively rethought and assimilated even earlier, in the Romantic period of the emergence
of new Ukrainian literature. It provided samples of highly artistic works, unique names of talent-
ed writers — creators and thinkers, who in their works reflected the philosophy of time.

Romanticism in the Ukrainian humanities from the point of view of philosophy, culturology,
as well as at the intersection with literature, was studied by T. Bovsunivska, M. Bratasyuk,
G. Verves, Y. Hrybkova, M. Zerov, S. Yefremov, N. Kalenichenko, S. Kozak, T. Komarynets,
N. Krutykova, N. Mykhailovska, D. Nalyvayko, Y. Nakhlik, G. Nudha, I. Ogorodnyk, V. Ogo-
rodnyk, E. Sverstyuk, A. Sinitsyna, D. Chyzhevsky, M. Yatsenko, E. Kyryliuk and others.

Purpose

The purpose of this study is to analyse the philosophical "literary-centric" model of Ukrainian
Romanticism in terms of its polysemantic and diverse human dimension. Accordingly, the main
tasks of the work are as follows: to determine the main features, the nature of Ukrainian Roman-
ticism; to trace the main vectors of comprehension and image of man in the literature of this
time; to outline the assimilation of the ideas of European philosophy inherent in this movement,
as well as the special features of Ukrainian Romanticism, embodied in literary works.

In the work, we resorted to such methods as analysis and synthesis, comparative and interdis-
ciplinary methods, as well as historical-comparative method, the principle of historicism.

Statement of basic materials

Ukrainian Romanticism is "literary-centric” inherently, because, due to the insufficient devel-
opment of the actual philosophical doctrine, it is progressive writing that embodied the philoso-
phy of time in the works of art, initiating a new period in the development of our literature in the
late 18th — early 19th century. The literature works of Ukrainian authors are characterized by the
set of features that are generally characteristic of the Romantic movement: irrationalism, lyricism
(even if we talk about prose), the consonance of human existence with the existence of nature
and national existence (appeal to folklore), reflection of feelings, idealization of human relations
(resulting in emergence of a separate genre — idyll). But at the heart of these features there is a
man, his or her life, character, daily routine, defeats and victories, sadness and joy. In the ana-
lysed period, the literature, its characters, approaches to their image change so much that T. Zhu-
zhgina-Allahverdian and S. Ostapenko (2020) propose to distinguish a separate branch in an-
thropological science — "Romantic anthropology”, because, in their opinion, "the reflective man
is represented by the Romantics not only in his "duality” and in the struggle with himself, but
also in the diversity of relations with the world" (authors’ transl.) (p. 166). M. Yatsenko aptly
wrote about the human dimension of Romanticism:
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Given the unity of the macrocosm and the microcosm (of man), Roman-
ticism placed man at the centre of the intersection of world forces and
laws, inseparable from nature, society, destiny and God as an eternal life
force. Because man is a part of the all-encompassing nature and, thus,
contains cosmic forces, he appears individually-valuable and unique with
the autonomous psychic world. His consciousness is not limited to the
realm of the mind, as the enlighteners claimed; the inner essence of man
goes beyond the sphere of practical thinking into the realm of feelings,
intuition, imagination, fantasy, which make it possible to comprehend all
the richness of being, its highest harmony. (authors’ transl.) (Yatsenko,
2005, p. 235)

In the works of the period under study, as indicated, the features of existentialism are already
visible. Obviously, we can talk about the existential features (sensitivity and sensibility) of
Ukrainian literature, starting with the "philosophy of the heart" in the teachings and works of
H. Skovoroda. Some signs of cordocentrism can be traced in the works of writers of the Roman-
tic era — the first half of the 19th century. (M. Gogol, P. Kulish, Anna Barvinok, T. Shevchenko).
P. Yurkevich and P. Kulish embodied this in their philosophical works. L. Nazarevych (2008)
noted that "the existential worldview is spiritually close to the mentality of Ukrainians, so its
penetration into the Ukrainian cultural space was natural™ (authors’ transl.) (p. 9). Apparently,
this is why its features are so organic in the literature of that time. Such "natural”, we can say,
genetic for Ukrainians cordocentrism in its essence presupposes, on the one hand, a close con-
nection with the national cultural tradition, and on the other — inevitably determines anthropolog-
ical studies, as man in this doctrine becomes the centre of the universe.

The period of Romanticism is enriched by national features. National liberation movements in
Central and Eastern Europe influence the crystallization of "I-natio™ and "We-natio" in the peo-
ple’s minds. The assertion of one’s own identity, the interaction of the individual with the national
team became the "face™ of Romanticism, including the Ukrainian one, because man, as a bearer of
individual worldview, according to V. Havrylenko (2020), "occupies a central place in shaping of
the collective worldview", which "can be presented as an integrated phenomenon, because it is
based on a combination of common worldviews of individuals” (authors’ transl.) (p. 74).

The appeal of writers and thinkers to folklore, as the most perfect form and origin of the au-
thor’s work, and to the man of the people as its creator, promotes awareness of individuality,
which, according to S. Krymsky (2003), "forms the highest instance of human self — personality"
(p. 35). Through images, meanings, symbols, archetypal structures of folk art, romantics for the
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first time turn to the problem of depicting the features of national identity and national existence
of man. Their works are written in the Ukrainian vernacular (serving as a basis for the literary
language), which serves as the most powerful identifier of such ethnicity. Therefore, we can
agree with the opinion of T. Bovsunivska (1997) that "in the formation of romantic art an excep-
tional role was played by the focus on imitating the folk spirit", and "this required a deep pene-
tration into folk culture, free operation of conceptual categories of its natural state, so the roman-
tics focus on the study of folk poetry as the only lasting source of folk spirit” (authors’ transl.)
(p. 104). This opinion can be confirmed by the words of M. Yatsenko, who noted:

Being in the centre of universal existence, man in Romanticism breaks
out of the prose of everyday life, the mercantile interests of society, be-
cause empirical material life does not exhaust the limitless possibilities of
existence. Real life, full of freedom and beauty, is in the sphere of spirit
and nature. (authors’ transl.) (Yatsenko, 2005, p. 236)

It is the desire of writers to convey this "folk spirit” that generated not only outstanding
works, but also heroes, characters, real national "mega-images", such as Naum Drot (G. Kvitka-
Osnovyanenko "Marusya” — Ukrainian sentimentalism is believed to be a stage of pre-
romanticism), Colonel Shram, Kirill Tur (P. Kulish "The Black Council") and others. Next to
them there are characters from the lowest social strata of the population, who embody the fea-
tures of the archetypes of the Wise Old (Man of God from P. Kulish’s novel "The Black Coun-
cil"; Perebendya from the poetry of the same name by T. Shevchenko; old man from the stories
"Mermaid" and "Homebody" by Hanna Barvinok; a number of similar images from the prose by
O. Storozhenko), Mother (Katerina, Hanna from the poems by T. Shevchenko "Katerina" and
"Naimychka").

Literally all-encompassing appeal of romantics to folk art, ethnography can be traced in vari-
ous forms of ethnic culture; it has become a kind of standard, model, touchstone of the nation.
As T. Bovsunivska (1997) noted: "In the age of Romanticism, the requirement to culture to be
ethnoculture, to radiate positive nation-building factors is openly set. The virtual meaning of ro-
mantic culture was reduced to the assistance of the ethnos in its formation and reduplication™
(authors’ transl.) (p. 89).

During this period, "populism™ and the reflection of the folk penetrates into all spheres of cul-
ture, all branches of artistic and creative activity: painting, music, etc., not to mention ethnogra-
phy and folklore, which are in the process of becoming ethnographic humanities. Against this
background, the publications of records of folklore works are very noticeable — they are collec-
tions of dumas, songs, fairy tales, legends (M. Tserteliev, M. Maksimovich, A. Metlinsky,
O. Bodiansky, P. Lukashevich, etc.). Regarding the latter, M. Yatsenko (2005) noted that "for
romantics an unsurpassed example of "organic" poetry, higher than the literature of the educated
classes, is folklore, which embodies the national spirit, national characteristics as a manifestation
of the wealth of the universe"” (authors’ transl.) (p. 236). In this, at first glance, colourful, but uni-
fied process, writers try to use, accumulate all the mentioned potential of the means, creatively
rethinking the people’s existence and the existence of the individual in all its manifestations. Be-
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ing essentially a synthetic art, literary creativity due to its mental-verbal and written forms accu-
mulates all the achievements of time and reflects the existence of the people from different
points of view at the level of the literary text. Addressing the origins and interpretation of this
process, R. Markiv stressed that it is marked by

The greatest dynamics in the most important moments of the historical
existence of the people, during the intensified search for the appropriate
spiritual continuum, deep ideological basis for further progress of the
nation and the uniqueness of the national worldview, the expressiveness
of ideological, philosophical, moral and ethical values. In such periods,
the most developed forms of national or social consciousness are max-
imally consolidated in order to solve vital issues of the ethnos exist-
ence. (authors’ transl.) (Markiv, 2013, pp. 20-21)

Fine literature in the Romantic era is very close to folk one. Folklore receptions can be traced
in the author’s work at the level of stylistics, transformation of the poetics of lyrical or prose text,
images, motives, even plots. This creates a new Ukrainian literary tradition, within which, along
with folklore and together with it, the folk worldview and, in general, the cultural experience of
the ethnos are accumulated, preserved and broadcast. The creative activity of romantics affirms
the rootedness of man in his land (homeland), history, language, culture.

The mark of folk character as "the immanent quality of national writing, which testifies to the
ethno-mental and historical essence of each nation, recorded in its language, culture, psycholo-
gy" (Kovaliv, 2007, p. 99) in Romanticism determines the appeal to history (historicism) and
understanding the role of man in history, because, as noted by T. Bovsunivska (2001), "history
can be only national, nationality — only historical™ (p. 223). It was at this stage that P. Kulish’s
first historical stories ("Martin Gak™) and the first Ukrainian historical novel "The Black Coun-
cil" by the same author (a very significant work for this period), T. Shevchenko’s poems
"Haidamaki", "Kavkaz", as well as other deeply historical works, appeared. A. Sinitsyna (2002)
noted that "this evidenced a step from Enlightenment cosmopolitanism to the area of national
history, to the study of national culture specifics, reproduction of the originality of a nation, its
historical and local identity"” (authors’ transl.) (p. 36). Sometimes, deeply immersed in the philo-
sophical and historical outline of the work and using the biographical method, we can determine
a certain relationship between the author and his characters, or at least his attitude to them. P.
Kulish’s novel "The Black Council” can be very revealing here again. Similar features can be
traced between the author of the work and a thoroughly romantic character — Kyrylo Tur. But
this is far from a prototype. The writer sympathizes with all his characters, except Bryu-
khovetsky and Hvyntivka. As Y. Nakhlik noted in more detail:
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He partially sympathizes with the positions of the main characters (Shram
and Somko, the Man of God and Kyrylo Tur, Petro and Lesia), but with
no one — completely. The author balances between different vectors: his-
torical (Shram, Somko), ironic-historical, and ironic-worldly (Kyrylo
Tur), spiritual-existential (Man of God) and hamlet-idyllic, patriarchal-
family (Petro, Lesia), giving preference to none of them. (authors’ transl.)
(Nakhlik, 2007, p. 117)

Characters of the novel, such as Hetman Somko and Colonel Shram, represent the state line
(the role of the individual in history) in the novel, embodying the historical perspective of
Ukraine. However, according to the final of the Nizhyn Council in 1663, this prospect remains
unknown. Therefore, these heroes die, showing their successors a worthy example of how to
fight for their land and state. At the forefront here, there is the so-called "farm" philosophy of
P. Kulish, his idea of the archetypal "Hamlet-Home", which is embodied by Cherevan and his
family. The priority of the constants "Home™ and "Family" for the Ukrainian mentality and cul-
tural tradition is confirmed by the ending of the novel, where the family idyll defines the patriar-
chal family as one of the greatest spiritual values of the people.

The image of the Man of God (kobzar) in P. Kulish’s novel is both interesting and complex in
terms of traditional features. On the one hand, it is thoroughly traditional, and on the other — "his
image seems to demonstrate some resistance to this tradition by gaining a different, deeply philo-
sophical meaning"” (authors’ transl.) (YYankovska, 2016, p. 324). The kobzar should be abstracted
from political events by his blindness, however, walking "without a guide”, he "sees” and knows
more than others, gives sound advice, is aware of everything that happens among the Cossacks, re-
joices, including with "his songs™. He "seems to be a minor character, but he is not perceived at all
as an artistic detail or a "background" image, a certain "decoration of time" or "filling of space". He
appears where and when he is needed” (Yankovska, 2016, p. 324), which allows us to see the arche-
type of the Wise Old Man in him. The existentiality and transcendence of the Man of God vergers
on "cosmopolitanism", but still he remains a unique character, deeply national in his time and space.

Thus, as an example, we have a completely different reading of the work, based on modern ap-
proaches to its analysis, a combination of multidisciplinary analysis, during which we can say, ac-
cording to P. Ivanyshyn (2008), about "interpretation™ and "reinterpretation” of texts (pp. 5-6). Bear-
ing in mind the interpretation, the author relies on the judgment of H.-G. Gadamer, about the fact
that the "historical life of the transmission [...] is precisely the need for more and more new assimi-
lations and interpretations”. Regarding reinterpretation, he emphasizes that “the urgent need for in-
terpretation arises when the semantic content of the recorded is controversial, and it is necessary to
achieve a correct understanding of the message" (authors’ transl.) (Ivanyshyn, 2008, p. 56). In this
regard, the judgment of S. Kvit (2011) is also very correct, who noted: "Each new reading of a cer-
tain style in a different way actualizes for us the meaning of the work, giving it relevance and a new
contextual sound" (authors’ transl.) (pp. 94-95). In fact, such a reading of the work is carried out at
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the intersection of such humanities as philosophical and literary hermeneutics, as a result of which it
becomes possible to decipher the philosophical views of the time by the literary text.

The complexity of Romanticism (especially in Ukraine) lies in the instability and diversity of
philosophical views, the same affinity with the literary process, which is characterized by heter-
ogeneity and synthesis of movements, styles, trends, groups, schools, search for a new word and
method. T. Rudenko (2010) noted that "man for romantics is the greatest secret, a combination of
diverse principles, the confrontation of which forms and develops the personality”. According to
the scientist, "romantics were the first to look at a person through the prism of his hidden desires,
dreams, aspirations and ideals™ (authors’ transl.) (p. 65). This influenced in general the change of
the essential basis and poetics of literary creativity.

Obviously, in the era of Romanticism, it is worth paying attention to the personality of an au-
thor, a writer, who, using the means of artistic creativity, transmitted the philosophy of time. In
this regard, we can rely on the words of N. Kopystianska (2012), who noted: "Every era, every
artistic direction, trend has a basis in the development of the philosophy of time and at the same
time artists become co-creators of this basis, often its founders™ (authors’ transl.) (p. 35), which
is especially evident in the analysed period, when the Ukrainian intelligentsia had to fight and
prove the right to the existence of their language, culture, national identity. M. Skrynnyk (2008)
emphasized that in this period, "according to the texts of Ukrainian romantics, individual identity
is rooted in the national meta-narrative” (authors’ transl.) (p. 4).

Originality

Studies that reflect the main features of Romanticism (as a philosophical movement), which
were embodied in the literary works of writers of the 18th — mid-19th century, mostly refer to the
study of European literary tradition. Since Ukrainian Romanticism is basically purely "literary-
centric", has its own features and vectors of formation and development, the novelty of this study
is not only in selection and generalization of these features, but also in understanding the place of
man in national philosophy and literature of this period.

Conclusions

Thus, we can state that a man in the work and philosophy of the Romantics appears as a per-
son who, realizing the temporality of his or her own existence, reflecting on the meaning of it,
tries to find its spiritual meaning. Therein he or she sees the justification of his or her own life,
the meaning of which is in axiological certainty. The main values in human life (apart from life
as "self-worth™) are the existentials of truth, goodness, freedom, love, honour, family. Failures to
achieve them lead to suffering. It is through the "living through™ these existentials that the indi-
vidual is realized as a person. In self-affirmation, man in the philosophy and work of the Roman-
tics goes through certain stages of "spiritual evolution™, which are his or her choice. On the other
hand, there is destiny (fate) and faith as constants, "what is given", "predetermined”, which is
often taken into account by the individual in the process of self-development. The writers saw in
man a harmonious combination of natural and social, through which the person carries out his or
her own national existence. In addition to the objective realities of the external world, in their
works, Romantic writers appeal to the subjective, internal, spiritual, "ideal” world of the hero,
who interacts with objective reality through his own system of values. At each level of develop-
ment of the humanities and methodology of cognition, this allows for a different, new interpreta-
tion of these works. Retaining the national code as such, they remain relevant to this day.
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MOMIMPHUBCS B yci kKpainu €Bpomnu. "PyxomicTs" poMaHTHYHOT TOKTPHUHH, ii pI3HOMAaHITHICTb, 1HOJI CYIepEewIUBICTh
TIOTJISI/IIB, CTaBJICHHS JI0 JIIOJMHU SIK BUIbHOI, TApPMOHIHHOT, TBOPUYOi 0COOMCTOCTI 3yMOBHJIIM CIPUHHSATIMBICT IIOTO
HATIPAMY €THOCAMH, BiIMIHHMMH 3a CBOIM XapakTepoM i MEHTalbHICTIO. MOro inei 3HAMILIM IIMPOKMI BiAryK B
VYxpaiHi 3 11 "KOpIOIEHTPUIHUM' THUIIOM KYIBTYpH caMe Ha modatky XIX cT. OcKiIbKH 0co0IMBicTIO "yKpalHCHKO-
ro poMaHTH3MYy" OyB Horo "miTepaTypOleHTPUIHUHA XapaKTep, TO MeTa I[hOT0 JOCIIHKCHHS — IPOaHaIi3yBaTH Ta
OCMHCIIATH MiCIIe JIIOAMHN B HAaLlIOHATBHINA Qimocodil i miTeparypi 3a3HadeHOTO Hepiony. BinmoBinHO, TOJOBHUMHA
3aBJIaHHSAMH TIpali €: BU3HAYUTH OCHOBHI 03HAKH, XapaKTep yKpaiHCHKOIO POMaHTH3MY; MPOCTEXXUTH TOJIOBHI BEK-
TOpU OCMUCIICHHS I 300pa)KeHHS JTIOIMHU B JIiTepaTypi uboro dyacy. Teoperuunuii 6a3uc. Inei eBporeiicbkoro po-
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MaHTU3MY (K (P110COPCHKO-ICTOPUYHOTO H 3arajibHOKYJIBTYPHOTO HaNpsiMy) OyJIM TBOPYO IIEPEOCMUCIICH] i 3aCBO-
€Hi B Iepioj] IOCTaHHS HOBOI YKpaiHCHKOI JiTeparypu. BoHa Hajana 3pa3ku BUCOKOXYJIOXKHIX TBODIB, HEMEpeciuHi
iMEHa TaJaHOBWUTHX NMHCHBMEHHHKIB — TBOPIIB 1 MUCIHUTENIB, AKi y CBOiX mpamgx BimoOpasmmu ¢imocodiro gacy.
Crmparouncek Ha npami @. Hlnerens, gactkoso E. I'ycepns, M. Taiigerrepa, K. fcepca, poMaHTH3M B YKpaiHCHKIH
TYMaHITapHUCTHUII 3 TOUKK 30py ¢inocodii, KyIpTyposorii, a TakoX Ha MEepPEeTHHI 3 JiTepaTyporo BuBdamu 1. boscy-
HiBcpKa, 0. I'pubkoBa, C. €ppemon, H. Kanerndaenko, C. Kozak, T. Komapunenp, /. Hamusaiiko, O. Haxiixk,
I. Oropomnuk, B. Oroponuuk, A. Cininuna, . Ymkescekuit, M. fnenko, €. Kupmmok, M. Binernskuit, [. JloHIOB,
C. €dpemos, I'. Koctiok, C. Kpumcrkuii, 10. Illepex Ta in. HaykoBa HOBH3HA. ABTOpaMH CTaTTi JOBEICHO, IO
pomaHTH3M B YKpaiHi, Oyay4u B cBOTi OCHOBI "JiTepaTypoleHTpHYHUM', yBIOpaBIIN TOJIOBHI iJel i O3HaKH €BpO-
MEeHChKOr0 POMaHTH3MY, MAa€ BJIACHI O3HAKH i BEKTOPHM CTaHOBJICHHS Ta PO3BUTKY. JItonmHa B TakoMy pi3HOBHII
HarnpsiMy, 3aBJIsSKU 3ac00aM XyJ0)KHOCTI, TIOCTAE JyKe BUPA3HO, SK JYXOBHO Oarara, YyTJIMBa, Bpa3jMBa i CHUIIbHA
ocobucrictb. st Hel HAWBUILOIO LIHHICTIO € CBO0O/A, 3[JaTHICT BIJIbHO NPUHMAaTH CaMOCTIHHI J0JICHOCHI pillieH-
Hs. BucHOBKH. YKpalHChKi MMCBMEHHUKH, BioOpaxkaroun (izocodcebki inel poMaHTH3My, BOaYally y JIFOAWHI Tap-
MOHIWHE MOE€IHAHHS "pupoaHoro” Ta "comiansHOro", Yepes sAKi OMocepeIKOBaHO BOHA i 3iICHIOE BIIacHE HaIlio-
HajbHe OyTTs. OKpiM 00’€KTHBHHX pealiii 30BHINIHBOTO CBITY, Y CBOiX TBOpax MHCbMEHHUKH-POMAHTHKH aIeiio-
IOTh JI0 Cy0’€KTUBHOTO, BHYTPIIIHBOTO, TYXOBHOTO, ''1I€alIbHOTO" CBITY Teposl, IO B3a€EMOIIE 3 PEaTbHICTIO 3a JO0-
ITOMOTOIO BJIACHOI CHCTEMH LiHHOCTeH. Ha Ko)XHOMY piBHI PO3BUTKY T'YMaHITapHUX HAYK i METOHOJOTII IMi3HAHHSI
1€ A€ MOXKJIUBICTH HOBOTO NPOYHTAHHS LIUX TBOPIB.

Knouosi crosa: nronuHa; 0COOUCTICTh; TyXOBHICTh; POMAaHTH3M; "JiTepaTypoleHTPpUYHA" MOAETh YKPAaiHCHKOTO
pomaHTHU3MYy; cBOOOIA
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Analysis of Oleksandr Kulchytskyi’s Anthropological Research
in the Context of European Philosophy

Purpose. The paper is aimed at studying the peculiarities of the Oleksandr Kulchytskyi’s doctrine of human, taking
into account the context of European philosophy and especially in comparison with the paradigm of philosophizing in
the Lviv-Warsaw school. The theoretical basis of the study is determined by Kulchytskyi’s scholarly works in the
field of philosophy and philosophical anthropology, as well as the latest researches that reinterpret the influence of
Twardowski’s theoretico-methodological ideas on the formation of the philosophical worldview of the Ukrainian
thinker. Originality. Based on the appeal to primary sources, Kulchytskyi’s philosophical doctrine of human in the
unity of its basic principles and theoretico-practical results is reconstructed. The ways of forming the key ideas of his
philosophical anthropology are determined, their originality is substantiated, despite the cooperation with
Twardowski’s school, as well as despite numerous discussions and researches of Western European philosophico-
anthropological, existentio-ideological and socio-psychological issues. Conclusions. It is found out how the philosoph-
ical worldview of Oleksandr Kulchytskyi was formed and how he gradually came from the research of the human psy-
che within the framework of anthropological structural psychology to the realization of the need to study philosophical
anthropology. The personalistic features of his philosophical doctrine of human are characterized; in particular, atten-
tion is paid to the distinction between the concepts of person and personality, determining the importance of the social
factor for the formation of human worldview, didactic aims of anthropological studies. It is shown how in Kulchyt-
skyi’s philosophical anthropology the analysis of the existentio-worldview dimension of human existence, manifested
in different spiritual situations and socio-cultural conditions that influence the specifics of thinking and the nature of the
personality mentality, acquires special importance. The originality of Kulchytskyi’s arguments about human in the con-
text of both Ukrainian philosophy and in general European philosophical thought is stated.

Keywords: Oleksandr Kulchytskyi; philosophical anthropology; existence; personalism; person; personality;
Lviv-Warsaw school

Introduction

Just a short time ago, Ukrainian historians of philosophy have initiated a study of the local re-
ceptions of the "mainstream™ of world philosophy. This initiative aims, on the one hand, to
demonstrate which philosophical ideas of world-famous thinkers have been rethought at the local
level, and, on the other hand, to find out how significantly local contexts influenced various
kinds of rethinking of "great" philosophies, and at the same time the cultural identity of a par-
ticular community was preserved (Yosypenko & Khoma, 2020). It is clear that this kind of initia-
tive only marked the tendencies that have emerged in the works of Ukrainian researchers in recent
years. These tendencies are especially clear on the example of Stepan Ivanyk’s (2014, 2015),
Olha Gonczarenko’s (2020), lhor Karivets’ (2019) researches, devoted to the Lviv-Warsaw
school. They decided to demonstrate how the theoretico-methodological achievements of some
European philosophers (including Twardowski and Brentano), whose works influenced the for-
mation of the analytic tradition in philosophy, were later rethought by Ukrainian thinkers. The
reason for this is more than compelling: many Ukrainians studied under Kazimierz Twardowski
at Lviv University and had the opportunity to continue their studies in Western Europe.

In this respect, a special place is occupied by Oleksandr Kulchytskyi (1895-1980), a native of
Skalat (Ternopil region), a student of Lviv University and Sorbonne University, an active public
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figure and organizer of Ukrainian science abroad (in Germany and France). He was one of the
few Ukrainian intellectuals who, of course, at the cost of forced migration, managed to develop
Ukrainian philosophical thought, free from ideological distortions, during the period of ideologi-
zation of socio-political life and the realities of national education and science in the 1940-1980s,
being in line with world philosophical discussions in their European dimensions of existential-
ism, phenomenology and philosophical anthropology. In fact, Kulchytskyi devoted a lot of his
work to the study of anthropological issues: he assigned to them an important role in his univer-
sity lectures, summarized in "Fundamentals of Philosophy and Philosophical Sciences"”
(Kulchytskyi, 1995a), in a special script "Introduction to Philosophical Anthropology"” (Kulchyt-
skyi, 1973), in which he significantly expanded the ideas of his "Essays on Structural Psycholo-
gy" (Shumylo-Kulchytskyi, 1949), in numerous journalistic, psychological, philosophical socio-
political articles, scientific reports and manuscripts (in Ukrainian, Polish, English, French, Ger-
man, Spanish), many of which are still awaiting publication and discussion (see: Yerzhabkova
(1981, 19824, 1982b, 1983, 19853, 1985h)).

The proposed study will demonstrate how Oleksandr Kulchytskyi’s philosophical worldview
was formed and he gradually came to realize the need to investigate human nature — a topic that
significantly distinguishes his philosophical ideas from the analytic worldview of Twardowski’s
school and demonstrates his enduring spiritual ties with the Ukrainian philosophical tradition
developed by Hryhorii Skovoroda, and with the schools of continental philosophy. In the pro-
cess of analyzing his research on the formation of philosophical anthropology as a science, the
formation of a personalistic conception of human nature, the study of characteristic worldviews
of human existence, it will be shown that attempts to correctly interpret Kulchytskyi’s legacy
must be sufficiently balanced, and any attempt to immediately correlate it with a particular
school or tradition in order to correctly demonstrate these local contexts of global philosophies
will not achieve its goal if only certain aspects of its philosophical heritage are taken into ac-
count.

Purpose

This paper aims to investigate the features of Oleksandr Kulchytskyi’s philosophical concep-
tion of human, given the context of the Lviv-Warsaw school and European philosophico-
anthropological research.

Statement of basic materials

From a student of Twardowski to an original personalist thinker. There is no doubt that the
formation of Oleksandr Kulchytskyi’s philosophical worldview was influenced by his studies at
the Faculty of Philosophy at Lviv University in 1913-1914, 1924-1926, after which he received
the academic title of Master of Pedagogy and Psychology (Yerzhabkova, 1996, p. 51). The fact
is that having become a student, Kulchytskyi immediately enrolled in a philosophical pro-
seminar, which was conducted by Kazimierz Twardowski (Ivanyk, 2014, p. 55). In order to read,
analyze and interpret philosophical works, to discuss them at classes and meetings of the philo-
sophical circle organized by Twardowski in the university library (Wolenski, 1985), a thorough
academic training was required: knowledge not only of the history of philosophy but also of Eu-
ropean languages, in which the works were written. Therefore, it is no coincidence that Kulchyt-
skyi, in addition to philosophy, studied German and French at the university. Moreover, he
joined the activities of the "Polish Philosophical Society” founded by Twardowski (which de-
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fined the organizational structure of the Lviv-Warsaw School) and the "Philosophical move-
ment"” ("Ruch Filozoficzny"), the journal of this society (Ivanyk, 2014, p. 64).

Investigating Twardowski’s influence on the formation of Kulchytskyi’s philosophical, peda-
gogical and psychological ideas, Olha Gonczarenko (2020) notes the following: ™... through his
courses at university, Kulczycki transmitted to the Ukrainian students the methodological and
philosophical ideas of the LWS, namely: analytical method, psychologism, introspectionism, in-
tentionalism, epistemological and ethical absolutism™ (p. 35). Indeed, Kulchytskyi’s philosophi-
cal statements are characterized by a clear formulation of the problem, its division into separate
sub-questions, special attention to the definition of concepts, an attempt to combine philosophi-
cal reflection with the data of psychological science, and so on. However, it should be noted that
the scientific interests of Kulchytskyi himself do not always coincide with the key thematic areas
of research of the Lviv-Warsaw school and it seems debatable that Twardowski’s philosophical
ideas were "the main source of Kulczycki’s philosophy" (Gonczarenko, 2020, p. 35). It must be
admitted that the nature of his scientific interests was also influenced by his studies at the Sor-
bonne in 1919-1920, where he studied philosophy and Romance philology. It is no coincidence
that his first work, "The Unknown Guest" ("Ukrainian Literary and Scientific Bulletin®, 1924),
was devoted to the analysis of the parapsychological ideas of Maurice Maeterlinck, who wrote
mainly in French, and his doctoral thesis "Scientism in the teachings of Renan™ (a famous French
orientalist and historian of religion), written in 1930 in French, when Twardowski’s school was
at the zenith of its development (Yerzhabkova, 1996, pp. 51-52).

In addition, it will not be difficult to notice what radical changes the Lviv-Warsaw school has
undergone since the beginning of the Second World War. Not only because 34 of the more than
80 thinkers of this school did not survive the hardships of the war, many scholars (like Kulchyt-
skyi in 1940) emigrated abroad. Ties were severed, and the political situation at the time pre-
vented individual members of the school from teaching. Changes in accents in philosophy under
the influence of ideology, did not allow reviving the school as a certain social structure. At the
same time, under the influence of new existential, phenomenological trends, due to the need to
take into account moral and worldwiev issues, the attachment to Twardowski’s school has signif-
icantly weakened. If the school continued to exist (as long as Twardowski’s students lived), it
was not as a collective formation, but only in the works of individual authors (Wolenski, 1985).
However, Kulchytskyi hardly belonged to them. And not only because he did not actually men-
tion Twardowski’s legacy in his works. In conclusion, his interest in human and political issues,
somewhat uncharacteristic of Twardowski’s school, his strong critique of the worldview and an-
thropological principles of Marxist ideology, his interest in Ukrainian national identity were the
result of a much wider range of authors, including such personalistic psychologists as Emmanuel
Mounier, Carl Gustav Jung and Philipp Lersch, as well as such philosophers as Max Scheler, Ni-
colai Hartmann and especially Hryhorii Skovoroda and Immanuel Kant. In the latter, as noted by
Kyrylo Mytrovych (1985), "<Kulchytskyi> finds two basic principles of his own philosophizing:
critical rationalism and anthropological approach to all problems of philosophy” (p. 7). There-
fore, it can be assumed that anthropological motives in Kulchytskyi’s philosophizing should be
found not so much taking into account Twardowski’s legacy as considering the historico-
philosophical background of the formation of his views more broadly — given the theoretico-
methodological ideas of thinkers from previous epochs and from other traditions.

In general, it can be argued that the theme of human being is central to Kulchytskyi’s philo-
sophical studies (and so little characteristic of Twardowski’s school). It is no coincidence that
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fascinated by Kulchytskyi’s research on human person and discussions with him Mytrovych
(1985) even remarked that "He <Kulchytskyi> believed, from the point of view of his profession
and from life experience, that philosophical thought is a deepening and totality of those essential
knowledge and values that are necessary for the full self-awareness of man and the whole com-
munity" (p. 6). Indeed, for Twardowski (2009), the philosophical study of human beings was
limited to the study of the metaphysics of the soul, and therefore, at most, the study of the epis-
temological aspects of the human self, the existence of which is a directly obvious truth that does
not require proof (p. 37). Our Self, according to Twardowski, cannot be reduced to a set of men-
tal phenomena, because it is single and does not consist of parts. However, the results of the
study of the self, or the human psyche, are not yet the answer to the question of what a human
being is. Therefore, for Kulchytskyi, and this is not the case with Twardowski, it is important to
take a step away from the study of the human psyche in the direction of philosophical under-
standing of human person. It is no coincidence that he returned to the subject of human almost
throughout the period of his work and paid much attention to the formation of the science of
philosophical anthropology.

From philosophy and psychology to the science of philosophical anthropology. Analyzing the
sphere of human existence, Kulchytskyi (1947) noted: "It is impossible not to call the very prob-
lem of human the oldest, the most difficult and sensually closest to human” (p. 6). Various hu-
manities and natural sciences only touched on certain aspects of human being. However, to com-
prehend human as such, so to speak, sub specie aeternitatis, did not seem a feasible task, because
"human as a microcosm is essentially as infinite as the macrocosm of the Universe" (Kulchyt-
skyi, 1947, p. 6). Therefore, philosophical anthropology arose from the need not to lose under-
standing of what human being is in general, and in the light of the differentiation of human sci-
ences to take a step towards the integration and consolidation of these sciences.

Anthropological issues, according to Kulchytskyi (1995a), form philosophical knowledge,
which is accordingly concentrated around the issues of being, knowledge and values (pp. 100-131).
He is firmly convinced that it is not so much the focus on the philosophical substantiation of truth
that is characteristic of Twardowski’s studies as "the subject of philosophical anthropology should
become the central sphere of philosophical thinking" (Kulchytskyi, 1973, p. 17). The subject of
anthropology is so closely intertwined with the key branches of philosophy that it is difficult to
draw demarcation lines between them. To clarify this fact, lhor Bychko (1996) even concludes that
the philosophical anthropology proposed by Kulchytskyi “integrates the achievements of such
components of philosophical knowledge as ontology, epistemology and axiology ... forming a plu-
ralistic integrity of philosophical knowledge about human™ (p. 23). Of course, in the perspective of
studying human being, the very ideas of ethics and aesthetics as special axiologies allow a person
(a human from the social perspective) to consider human value as self-worth, and ontology and
epistemology are rather auxiliary tools that help to manifest the world for human beings and find
themselves in it.

Among the basic characteristics of philosophical anthropology, Kulchytskyi (1947) deter-
mined the focus on human wholeness and essence of human being (p. 6). To interpret a human
person as a whole means not just to pay attention exclusively to intellectual sphere (the ability to
think, comprehend or know the outer and inner world). "The whole person”, according to the
thinker, is "physical-psychic-mental-spiritual one, with all his/her feelings and will, premonitions
and fears, experience and hope..." (Kulchytskyi, 1966, p. 23). Under such an interpretation, eve-
ry aspect of human existence becomes important for understanding the essence of human person
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both by others and in the process of one’s own self-awareness. At the level of theory, a person is
considered in various aspects (psychological, social, biological, moral, etc.); de facto, everyone
is identical with oneself. Being of a person is characterized by a whole, by which Kulchytskyi
means "such an order of parts to which nothing can be added or subtracted without a substantial
change of the object, which as a result is closed, complete” (Shumylo-Kulchytskyi, 1949, p. 12).
When scientific analysis tells us about the different layers of human existence — material (or
physical), organic, mental and spiritual, we still need to understand that in human integrity, each
of these layers performs its clearly defined functions and tasks. To investigate their functional
purpose, we must first understand what is a whole, that is, a human who is not the sum of indi-
vidual structural layers. There are likely to be integrative links between them. At the level of the
human psyche and spirituality, the whole has precedence over the individual parts. This state of
affairs distinguishes the sphere of the mental from the physical, because the study of the latter
begins with the study of individual elements.

As can be seen, philosophical anthropology considers human person more broadly than an-
thropological structural psychology, even in the holistic-structural perspective developed by the
author (Shumylo-Kulchytskyi, 1949). Philosophical anthropology significantly complements the
knowledge of psychology, because it allows us to look at human beings from the perspective of
the integrity of reality, which is objectified in the universal knowledge of being. Thus, philo-
sophical anthropology differs from such anthropologies as cultural (focuses primarily on the
works of the human spirit) or social (studies the behavior of people in social groups) or anthro-
pology in the broadest sense of the word (which focuses on the study of human physical nature).

Kulchytskyi (1973) rightly noted that Kant was the first to formulate the subject field of
philosophical anthropology when he made distinctions between the concepts of theoretical an-
thropology (knowledge of human beings in general and their abilities), pragmatic anthropology
(knowledge of practical human skills) or moral anthropology (as a study of human action from
the ethical aspect) (p. 6). Later in Heidegger’s existentialism, it became clear that anthropology
was the basis of the fundamental ontology, because it reveals the nature of being precisely
through human existence. Such a focus on knowing human as immersed in being opens up met-
aphysical perspectives to philosophical anthropology, because it becomes important to consider
human from extra-experiential perspectives, when the mind seeks to go beyond the phenome-
non and comprehend the essence of things. However, importantly, Kulchytskyi himself, proba-
bly under the influence of Twardowski, is not inclined to consider philosophical anthropology
as a result of the development of philosophy (or metaphysics). A meaningful philosophical view
of things arises after the actual scientific progress. Kulchytskyi (1973) agrees with Bernard
Groethuysen that the formation of philosophical anthropology as a reflection on the essence of
human was due to the progress of psychology, history, linguistics, and the humanities in general
(pp. 7-8). However, he considers it important to emphasize that the main role in this process has
been played by holistic-structural psychology. The fact is that it made it possible to analyze how
man differs from the animal world, namely the mental and spiritual structure, which we discov-
er through the categories of "I, "consciousness”, "person”, "personality”. Denotations of these
categories are a common object of study for philosophical anthropology and psychology, with
the difference that the former considers the content of relevant concepts in a generalized form,
and the latter — at the level of manifestations of a particular person. For philosophical anthro-
pology, it is first important to reach the level of analysis of the moral meanings of human exist-
ence on the basis of knowledge about the nature of the human psyche (in the spiritual sphere).
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Personalistic aspect of philosophical anthropology. Obviously, if a person were focused only
on solving practical problems, one would not hope to understand human spiritual essence. Ap-
preciating Max Scheler’s attempts to characterize the spiritual nature of human through the anal-
ysis of the spirit, the new "that just makes human a human” (Kulchytskyi, 1973, p. 11), Kulchyt-
skyi seems to be more inclined to pay attention to those manifestations of the spirit that can be
studied as psychological phenomena (volitional and sensory acts, perceptions, mental reactions
and the physiological states that cause them). Such phenomena form the mental layer of human
being, which is only the basis for understanding the spiritual layer. The importance of psycho-
logical analysis is that it clearly indicates the need to take into account not only what seems to us
fully aware of human actions, but also what person cannot fully understand. After all, on the one
hand, a person is an active subject of his/her actions (when everyone thinks, shows willpower,
concentrates on a particular subject). On the other hand, a person can be simply a passive object
of those states or processes (for example, passions or affects) that captivate his/her thoughts.
Moreover, some of the processes, "emerging from the depths of the soul and falling into the
scope of active functions, retain part of one’s original deep character" (Shumylo-Kulchytskyi,
1949, p. 16).

Thus, analyzing the human psyche, Kulchytskyi comes to those metaphysical truths, which
Heidegger, for example, defined as Angst, which already exists at the ontological level of human
existence, and Wittgenstein defined as unspeakable (unspoken), which is extremely important for
understanding human behavior (Synytsia, 2020). Philosophical anthropology, as can be conclud-
ed, in a metaphysical way shifts the emphasis in psychological research of human. For example,
mental processes are replaced by analysis of human events, the intentionality of acts of con-
sciousness is reinterpreted in terms of caring about being, another person or oneself, and the at-
tempt to define our attitude to the unconscious and, therefore, uncontrolled, in ourselves is trans-
formed into a reflection on existential angst (or anxiety) — something causeless that determines
human existence, but can not be clearly understood. Thus, a number of mental phenomena ac-
quire not a psychological but an ontological meaning and it becomes possible to think about the
moral dimensions of the human personality as something objectified on a spiritual level.

This makes it possible to interpret the human "I" (Self) not only as a center of conscious men-
tal life, a center of mental meanings and consciousness, but also personally — as something spir-
itual-ideal, social or biographico-historical (see: Kulchytskyi, 1973, pp. 64-70; Shumylo-
Kulchytskyi, 1949, pp. 35-43). Each of these dimensions of our "I" is based on a certain structur-
al-real "I" defined by a set of our conscious and unconscious mental states, thoughts and feel-
ings, extrapolated to the level of intersubjective interaction. At this level, the person grasps,
comprehends and develops the moral, aesthetic, religious, theoretical values of society; carries
out the introjection of universal and national spiritual values into the way of being one’s own
phenomenal "I".

Kulchytskyi separately emphasized that human existence never stands apart from the fate of
society. He wrote: "Human actions and reactions are so completely woven into the web of social
relations that they are never deprived of social significance and are never socially indifferent:
everything is related to the social environment” (Shumylo-Kulchytskyi, 1949, p. 40). It does not
matter whether it is about a person thinking alone on past events, the current state of affairs or
planning future actions. Each time a person uses the language he or she has learned in the pro-
cess of socialization, he or she takes into account the potential social assessment and determines
the extent to which his or her actions will be welcomed or condemned by others.
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In the community, a person has the opportunity to compare his/her actions with the actions
of others, to build certain patterns of behavior in society and to determine his/her attitude to
them. Therefore, it is good when a person’s philosophical reflection will help in this matter.
Kulchytskyi (1995a) wrote: "Philosophical anthropology gives reason to think not only about
human who is, but also about human who should be, not only about human nature, but also
about its transformation, not only about human reality, but to some extent about the human ide-
al" (p. 148). Guidelines for certain ideals are of practical use, because they make it clear that the
understanding of human nature is not limited to itself, it also fulfills certain axiological, didactic
goals. The educational ideal to which the researcher aspires is to focus on the best examples of
culture (including Ukrainian). It is not simply in the gaining of knowledge, but in the education,
cultivation of values; in strengthening spiritual and cultural ties in society and, in general, taking
into account the best experience of one’s own culture, as well as the cultural heritage of other
peoples (Kulchytskyi, 1969, p. 23). As we can see, combining the goals of anthropology and
pedagogy, Kulchytskyi aims to strengthen the practical significance of philosophical anthropolo-
gy. If the statements in philosophical anthropology were exceptionally about the universal, they
would be nothing more than an abstraction or idealization; it would not matter to the everyday
life of the average person. Therefore, it is no coincidence that Kulchytskyi moves from the con-
cept of person to the analysis of Ukrainian person, Ukrainian cultural tradition and Ukrainian
values, reveals ethnopsychological, ideological, spiritual and cultural-historical factors of for-
mation of the Ukrainian national character (see, e.g.: Kulchytskyi, 1995b). In this way, he makes
a kind of transition in his reflection from psychology to anthropology, and then returns to the
study of the individual, whose cognitive and moral autonomy is extremely important from the
standpoint of personalism.

A free creative person, not burdened by the external environment, capable of self-knowledge
and immersion in the depths of his/her heart — such an ideal of Skovorodian person in Kulchyt-
skyi’s personalism acquires a psychological dimension (Kultschytzkyj, 1974). "Heart" (inner
world of a person) is understood as a set of mental and spiritual phenomena that manifest them-
selves in the process of functioning of the human psyche, which serves as a basis for formulating
the spiritual dimension of human existence. This dimension is characterized by self-awareness,
personal activity and the desire for self-development. At the level of spirituality, the human "I"
becomes an axis for the formation of a person (aimed at realizing pragmatic goals and social
tasks) and a personality (able to perceive, realize and determine the attitude to spiritual, includ-
ing religious values). In general, the basic criteria of a person are individuality, teleology, axiol-
ogy (self-worth) and phenomenology (ability to self-knowledge) (Shumylo-Kulchytskyi, 1949,
p. 46). Compliance with these criteria is a necessary condition for the formation of personality as
an individual and a unique subject of socio-cultural reality.

Existential-worldview dimension of human being. However, Kulchytskyi does not dwell too
much on the study of human person as such, because he understands that knowledge of the na-
ture of human being requires a clear understanding of all the variety of challenges a particular
person is facing. Therefore, his analysis of human person is also characterized by attention to the
study of human existence.

In this aspect, again, we can point to a certain difference from the methodology of
Twardowski, for whom it was important to focus on some problem, to give an opinion in a criti-
cal-analytical way (see, e.g. Twardowski, 1921). For his part, Kulchytskyi preferred to consider
the problem in the context of the history of philosophy, to cite the views of predecessors that
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could confirm his own views. For example, he described the concept of spirit according to
Scheler (Kulchytskyi, 1973, p. 11), which corresponded to his idea of spirituality as one of the
layers of reality (Shumylo-Kulchytskyi, 1949, p. 3). In the context of the progress of philosophi-
cal anthropology, he paid attention primarily to the anthropological views of Plato, St. Augus-
tine, existentialism or Scheler (Kulchytskyi, 1995a, pp. 140-145). He combined them with his
own religious and ideological views of human person (Kulchytskyi, 1966); he gave a definition
of the situation according to Jaspers, Sartre or Hartmann, and then defined this concept
(Kulchytskyi, 1966, p. 4). That is, it was important for him not only to discuss, but also to seek
the views of those thinkers who would confirm his own reasoning.

In particular, Kulchytskyi drew attention to the context of the situation in order to understand
the nature of human behavior. The fact is that the person manifests oneself in the context of the
situation. Under the influence of the existential tradition, Kulchytskyi (1966) defined the situa-
tion as "a set of factors of the physical and spiritual environment of person, each of which simul-
taneously affects human and among which human acts, thereby acting on these factors as well”
(p. 4). Thus, there is an external and internal dimension of a certain situation, which the person
gets in. Sometimes external factors are so unfavorable that a person will not be able to show one-
self as usual. Such situations, following Jaspers, can be defined as boundary. But neither under
boundary conditions nor under normal ones, the situation itself does not contain instructions for
action. Therefore, a person is able to show freedom and decide how to interpret a situation cor-
rectly and how to act in it. As Kulchytskyi (1966) remarked: "Every human situation is a piece of
ethical existence” (pp. 4-5). Thus, even in completely new circumstances, a person, based on his
ethical experience, will decide how to act. The inner dimension of the situation in which a person
will be, will contain a number of spiritual factors of individual being. These factors will shape
the spiritual situation, which is determined by religious facts, thoughts or ideas, largely intercon-
nected with the processes of the outside world.

A human can be considered as being in different types of situation ("cosmic”, historical, socio-
public, personal and family). And at the same time each of us constantly builds a certain system
of relations to the world, sometimes without even guessing about it. The human worldview is
formed as existentially pluralistic — a person simultaneously interacts with a multitude of other
worlds, and is not in the same world with a clearly defined line of events. Under certain condi-
tions, a person finds oneself in extreme situations, which is an integral part of human existence —
it is about struggle, suffering, accident, guilt and death (Kulchytskyi, 1995a, p. 144). Such situa-
tions make you think about how to be and how to act, what to change and what to take for grant-
ed. When faced with difficulties, a person tries to preserve the integrity of one’s own personality,
which is manifested in spiritual harmony and peace of mind. In some cases, such borderline situ-
ations take the form of inevitable crisis situations. Kulchytskyi wrote about it as follows:

In two phases of human life, the integrity of life becomes a problem for
us: when we pass through the gates of our youth and see before us paths
and roads and their intersections and impassability, we look for our own
way, and then, when we pass through the gates of old age, coming out of

life before the "wall of death" that Franko writes about in "Moses", we
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look from afar at our journey and in what has been, and we find that
which is lasting and imperishable. (Kulchytskyi, 1985, p. 18)

Of course, a person constantly finds oneself in a situation of choice, not only at a young age
or at old age, when everyone chooses what will inevitably come. A difficult situation arises
whenever it is difficult to make a choice and make a decision, because you find yourself in the
unknown and do not know what decision to make. Kulchytskyi (1985) believes that in such cir-
cumstances the decisive role should be given to the worldview as a set of values that allow a per-
son to make the right choice in unexplained life situations (p. 18). Worldview is constantly
changing throughout life. It becomes the end result of our perception of the world. It is no coin-
cidence, as Kulchytskyi (1981) wrote, "for a clearer definition of the concept of worldview
("Weltanschaung") it is good to understand in advance the concept of world-picture ("Welt-
bild")" (p. 28). Characterizing the worldview, Kulchytskyi, following Jaspers, points to the se-
mantic-spatial, mental-cultural or metaphysical nature of this concept. The world-picture itself
clarifies to us how the transition takes place from a set of visual knowledge about the world and
individual subject contents to a holistic picture of the world.

The formation of worldview, i. e. the way a person understands the world and understands
what is happening in it, as Viktoriia Havrylenko (2020) points out, according to Kulchytskyi’s
philosophy, is influenced by origin, geographical living conditions and natural factors (p. 67).
However, it should be added that the nature of a person’s worldview is influenced by the peculi-
arities of mental composition of thinking and mentality. The process of forming a mentality as a
set of socio-psychological guidelines for understanding the processes occurring in the world
around depends on the cultural environment of the person. Under such conditions, culture forms
the ontological basis of the human worldview and the uniqueness of the worldview of different
peoples (Kulchytskyi, 1995b). And to understand the nature of human behavior, as well as the
existential dimensions of human worldview, it is necessary to take into account the spiritual,
psychological and socio-historical foundations of the cultural environment in which the individ-
ual is formed.

Originality

The preconditions of origin and peculiarities of the philosophico-personalistic conception of
human by Oleksandr Kulchytskyi are analyzed. The boundaries of Twardowski’s influence on
the nature of Kulchytsky’s worldview are determined and the originality of his reasoning in the
study of existential-worldview and socio-psychological aspects of philosophical anthropology is
stated.

Conclusions

Thus, thanks to reflections on person and his/her existence, as Kulchytskyi demonstrated,
philosophical searches in the ontological, epistemological, and axiological spheres acquire integ-
rity and completeness. Investigating the values and senses that fill human existence, he seems to
go far beyond the paradigm of philosophizing, focused on substantiating the truth, which fol-
lowed Twardowski. The practical value of anthropological reflections is manifested in the fact
that they build a certain educational ideal, but also in the fact that the thinker is able, without re-
sorting to excessive abstraction, to explore the specifics of being an individual. For this,
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worldview aspirations, beliefs and knowledge (life experience), mentality, the nature of the cul-
tural and historical situation in which the formation of the human personality took place are im-
portant. Studying the basics of philosophical anthropology, Kulchytskyi built an original concept
of Ukrainian personalism, within which he combined general philosophico-theoretical ideas with
specific observations of the way of life of the Ukrainian people. His philosophical anthropology
is developed as a synthesis of ideas of European philosophy in the context of Ukrainian intellec-
tual and spiritual culture. Combining the ideas of psychology, culturology and philosophy,
Kulchytskyi created an original conception of philosophical anthropology, in which reflections
on human nature and existential-worldview dimensions of human being acquire new meanings
and values within both Ukrainian culture and European philosophical thought.
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B KOHTEKCTI €Bponeicbkoi pisocodii

Merta. [ocniauti 0coOIMBOCTI BYSHHS TIPO JIIOAMHY, sike po3BuBaB Osexcanap Kynbuuibkuii, 3Bakaroun Ha
KOHTEKCT €BpoIeHchbkoi ¢inocodil # ocobmuBo y cHiBCTaBieHHI 3 Hapaaurmoro ¢inocodysanns JIbBIBCbKO-
Bapmascekoi mkonu. Teoperwunuii 6a3uc nociijpKeHHsT BU3HAYEHUH HAayKOBUMHU po3BiakaMu Kynbuuibkoro B
napuHi ¢inocodii i ¢inococbkoi aHTPOIMOIOT], a TAKOXK HOBITHIMH HaIpallOBaHHSIMM, 110 O-HOBOMY IHTEpIIpe-
TYIOTh BIUIUB TEOPETHKO-METOIOJIOTTYHUX 1/1eil TBapJoBChKOrO Ha (opMyBaHHS (PiIOCO(CHKOrO CBITOTIALY BOTO
ykpaincekoro mucnurens. HaykoBa HoBu3Ha. Ha mizcTaBi 3BepHEHHS 0 MEPIIOKEPEII, pEKOHCTPYHOBaHO (iyo-
cocpke BueHHA Kylb4MIBKOTO MpO JOAMHY B €IHOCTI HOTO BHXIIHHX MOJNOKCHb 1 TEOPETUKO-TIPAKTUYHUX Pe-
3ynbTaTiB. BusHaueHo cmocobm ¢gopmyBaHHA 0a30BHX imeit ioro ¢imocodcrkoi aHTPOMOIOTii Ta OOIPYHTOBAHO
iXHIO CAaMOOYTHICTB, TIOTPH CIIBIPAIIO 31 KOOI TBapAOBCHKOTO, a TAKOXK, HE 3BaYKAIOUX Ha YUCIICHHI TUCKYCii i
TOCTIKSHHST 3aXiTHOEBPONEHCEKOT (Pioco(ChKO-aHTPOIIOJIOTIYHOI, E€K3UCTEHIIIHHO-CBITOTIIIIHOT 1 COIiabHO-
MICUXOJIOTI9HOT pobaeMaTuky. BucHOBKH. 3’5COBaHO Ipoliec cTaHOBJIEHHS (iocodchkoro critormsamy OnekcaH-
npa Kyiapuuibkoro; #Oro mOCTYMOBHMA MEpeXij BiA JOCIIKEHb JIIOJCHKOI MCHUXIKH y MEXKaX aHTPOIOJIOTIYHOT
CTPYKTYPHOT IICHXOJIOTIT JI0 YCBIIOMIICHHS HEOOXiMHOCTI BUBUCHHS (iocodchkoi anTpormnosorii. Oxapakrepu3oBa-
HO HEPCOHATICTHYHI 0COOIMBOCTI HOro (hinococbKoro BYSHHs MPo JIFOAMHY. 30KpeMa, 3BE€pHEHO yBary Ha JIUCTHH-
KIIif0 TOHATH "0co0u™ 1 "0cOOMCTOCTI", BU3HAUCHHS BAXXIIUBOCTI COLIATBHOTO (HaKTOPY I (OPMYBAHHS CBITOIJISA-
Iy JIIOAWHY, TUIAKTHYHI I JTI0JUHO3HaBYMX cTyaii. [IponemMoncTpoBaHo, sik y dinocodcebkiit antpomnoorii Ky-
JMBYAIBKOTO Ha0yBa€e 0COOIMBOI Bark aHaJi3 eK3UCTCHIIHHO-CBITOTIIIIHOTO BUMIPY JIFOJICBKOTO OYTTS, IPOSIBIICHO-
IO B PI3HMX JyXOBHHMX CHUTYalisfiX 1 COLIaJbHO-KYJIBTYPHHUX YMOBax, IO BIUIMBAIOTH Ha CIENN(iKy MHCICHHS I
NPUPOTy MEHTaJIbHOCTI 0coOu. KoHcTaToBaHO OpHriHANBHICTG MipKyBaHb KyJIbUMIBKOTO PO JIIOAMHY SIK Y KOH-
TEKCTI YKpalHCHKOT (inocodii, Tak i eBporeichkoi (pimocodchkol TyMKH 3arajioM.

Kouosi cnosa: Onexcannp Kympunipkuit; ¢imocodcbka aHTPOMONOTIS, SK3UCTEHINS; MEPCOHAN3M; 0co0a;
ocobucTicTh; JIbBIBChKO-BapiaBchka mkoaa
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BHUMOTI'H 10 O®POPMJIEHHS CTATEH

Jlo nyOxmixkamii B JKypHani HPUMMArOTbCS CTATTi YKpaiHCHKOIO a0 aHIUIIHCHKOIO MOBaMHU IPOOJIEMHOTO,
y3arajbHIOIOYOT0, OTJIAJOBOIO XapaKTepy, OpHUriHaJbHI HAYKOBi, NPAaKTHYHI JOCTIJDKEHHS, SIKI paHille Hijle He
BU/IaBATUCH.

Marepianu HeoOXiJHO HaJaBaTH B JPYKOBAaHOMY Ta B €JIEKTPOHHOMY BHUIJIsiax y mnporpami Microsoft Word
2003 a6o Ginmbmr pauHiit — paiinu *.doc (daiimm *.docx, *.docm — He TPHEMAIOTHCS).

Marepianu peneH3yIOThCS WICHAMH PeaKIliifHoI Koerii 30ipHUKa Ta CTOPOHHIMH HE3aJIeKHUMH SKCTIePTaMHU,
BUXOZSYU 3 MPHUHIUIY 00’ €KTHBHOCTI Ta 3 IMO3MWIIA BHIMMX MDKHAPOIHWX aKaIEMIYHHX CTaHAAPTIB SKOCTI, Ta
penaryioThes. Pemakmis 3anminae 3a co0010 paBo HA CTHIIICTUYHY MPABKY PYKOIIHCY.

Bumoru moao 06’eMy HAyKOBHX CTaTeii, MOBiToOMJIeHb, BIATYKIB Ta peneH3iii:

— omrAmoBi Ta mpobieMHi craTTi — 110 45 000 3HaKiB 3 mpobinamu (8—10 crop.);

—  3arajbHi CcTarTi 3a pyOpukamu Bupanasa — 10 30 000 3HakiB 3 mpobinamu (5-7 crop.);
— HaykoBe noBigomiieHHs — 10 8 000 3HakiB 3 mpobinamu (10 2,5 cTop.);

—  BiAryk abo penensis — g0 6 000 3xakiB 3 npoOinamu (710 2 cTOp.).

Marepian HamaeTbes y popmaTi A4, BpaxoBYIOUH TaOJHII, UTIOCTpAIlii, CIIMCOK BUKOPHCTAaHUX Jpkepen. CTarri,
OLUTBIII 32 00CSTOM, MOXYTh OyTH IPUIHATI A0 PO3TILIAY HA MiJICTaB1 PilIEHHS PEIKOIIETii.

PexomMeHyeEMO CKOpPHCTATHCS MPAaBUJIAMHE 10 0()OPMJIEHHSI CTaTel KypHAJTY:

http://ampr.diit.edu.ua/public/journals/68/1_ua.pdf

J1s1 NIpUITHATTS CTATTI 10 APYKY aBTOPY/aBTOpaM HeoOXiIHO:

1. {ns enexrponHoi indopmanii chopMyBaTH BCi MaTepiain B TPhOX ¢aiiiax:

—  (baiin 31 craTTer0 Ta aHOTAII€0 3 KIFOYOBMMU ciioBamu. Ha3ga ¢aiiny — npi3Buiie Ta iHiliam aBTopa
(mepuroro criBaBTOpa) JATHHCHKUMH JTiTepamu, Hanpukias, lvanov_ll.doc.

— (aiin 3 po3MIMPEHHMHU BIIOMOCTSMH IIPO aBTOpa/aBTOpiB (Tpi3BHLIE, iM’s, O 0aTHKOBI; MOCana;
BYCHHMI CTYIiHb; YUeHE 3BaHHs; Micle poOOTH ab0 HaBYaHHS; aJpeca eNICKTPOHHOI MOIITH; HOMEPH
koHTakTHUX Tenedoni), kog ORCID. Hasga ¢aiiny — lvanov_Il_vidomosti.doc.

— Jlinewnsiiinuii morosip (Binckanosanwuii). Hasea ¢aitny — Ivanov_II_dogovir.jpg.

Tekcr morosopy: http://ampr.diit.edu.ua/public/journals/68/license_ua.pdf
2. Jlas apyxkoBaHoi iHdopmanii. Marepianu 10 penakuii HagaroTbcs 0COOMUCTO a00 HAICHUIIAIOTHCA MOIITOO.
J10 HUX BIZHOCSTBCS:
1) [IBa 1pyKOBaHUX MPUMIPHUKH PYKOITUCY 3 MiAMHUCAMHU BCiX CIIBaBTOPIiB HA OCTAHHBROMY apKyIlli poOoTH;
2) Opurinan JlineH3iHHOTO OTOBOPY 3 MiANMCaMH BCiX CITiBaBTOPIB.

Excniepru Clarivate Analytics ta Elsevier mis mokpaiueHHs BHXOAy XYpHaly Ha CBITOBHM piBeHb HayKOBOI
KOMYHIKaI[il MPOMOHYIOTh CTATTI BHJAAHb, W0 BXOMATH g0 Oa3u nuryBanb Web of Science, mpencrasmstu
aHrNIHCHKOT MOBOIO.

Haykosuii 36ipHHK «Anthropological Measurements of Philosophical Research» 3 Ne 14 (2018 p.) nyOmikye
TINBKY aHTJIOMOBHI CTaTTi.

OcraroyHe pilmeHHs MO0 Myoaikanii yxBajioe pegakuiiiHa KoJeris ;KypHaJsy.

IIIaHoBHi aBTOpH, 3aNPOLIYEMO 10
cniBpoGiTHULTBA!

3 nuTaHb ony0JiKyBaHHs, Oy/b Jacka, 3BepTaiiTecs 10 peJaKii *KypHAIy 32 aApecoo:

Kadenpa dimocodii (ayx. 468),

JHInpoBCchKHUI HAIIOHATFHUN YHIBEPCHTET 3aJli3HUYIHOTO TPAHCIIOPTY,
By akan. B. JlazapsHa, 2,

M. [ninpo,

VYkpaiHa,

49010

e-mail: ojs.diit@gmail.com

Anpeca caiity xyprainy: http://ampr.diit.edu.ua/
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