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CYYACHDbI ATYABHBI KPBI3IC 3 ITYHKTY
TAEAJKAHHS TOAPOTBIYHAU KYABTYPAAOTII

Mixkaaait Kpykoycki'

Abstract

The issues of cyclic culture development are regarded in the
article. The author proves the thesis by means of many examples
from history of culture of different epochs. In particular, under the
conditions of a post-industrial society, relations between modern
people and artistic sphere are producing an increasingly tangible
influence of sensitive mass culture. On the whole interaction be-
tween global cycles and human values is one of topical issues in
many different sciences, not only in culturology. Economic cycle
refers to the periodic fluctuations of economic activity about its
long term growth trend. The cycle involves shifts over time be-
tween periods of relatively rapid growth of output (recovery and
prosperity), alternating with periods of relative stagnation or de-
cline (contraction or recession). There are enough similarities be-
tween economic and social-cultural cycles. So the global financial
crisis is just a part of general socio-cultural crisis. A key question
is whether there are similar mechanisms that generate recessions
and booms that exist in modern civilization so that the dynamics
that appears as a cycle will be seen again and again.

Keywords: culture, cyclicity, crisis, civilization, style, values.

Hsima OoAb1I IpakTeIYHAN P3Ybl, YbIM AOOpasi TAOPbIS, ra-
BOpBILb CTapaAayHss ¢disacodckas mppiMayka, Maloybl Ha yBase
3ayCcéAHYI0O HeaOXOAHACLb aA3iHCTBA THOPBIi 3 NMpaKThIKall. Aae
Ha TIepIIbl IOTASIA MOXKa 3Aalilia, IITO 3araAOBaK Hallara ap-
TBIKYAQ TaKyTye Ha BOCTPYIO AaridHyio CyrmspadaiBacip, 00
iMmkHer1a ab’siAHaLb y cabe BeAbMI Y)KO AQA€Kist MiX caboii mpa-
O6AeMbl CEHHSIIHATA KbILLS. Toe, ITO pasyMeella 3BblYaliHA
MajA CAOBaMi «Cy4acHBI aryAbHBI KpbI3ic», Mae CEHHSI HACTOADBKI
KaHKPATHbIA acabAiBaclyi, ITO BOCTpa 3ayarAsie YaAaBeKa, HaBaT
YBOI'yA€ He 3Bs3aHara 3 HaByKall (HallpbIKAaA, a0BaAbHBI POCT
L[9HAY, pacliap CeKCyaAbHall Mapaai, IMaBeAiusHHe 3AaubIHHACLY,
HapacTaHHe Kapynubli § Kipylo4ybIX OpraHax, 3HEKIUTAAL9HHE
3CTATBIYHATA T'YCTY, Pa3AaXXdHHe CyyacHara MacTalTBa, pacraa
ciM’i i 1. A.). ToapaTeluHas )X KYABTYPAAOTis i CEHHs surys
HeKaTOPbIMi MacCKOYCKiMi CIeLbIsAicTaMi-KyAbTypoAarami 3-3a
CBaéil, sIK sIHBI CLBSIPAXKAIOLb, aOCTPaKTHACL i CXeMaThIYHACL,
He yXBaAsella, XOLb a3HayaHas aryAbHaclib KpbI3icy sKpas i

! Mikaaaii IrHaraBiu Kpykoycki — mpadecap, pokrap diracodcekix i

KaHABIAAT pirararigyHbIX HaBYK, YAEH-KapaCIaHASHT MiKHapoaHail
Axapsmii HaByK Eypasii.
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IpaAyraep)kBae HeaOXOAHACLp MeHaBiTa T2apaThIYHAra, 4, 3HAYBILIb,
y TIayHail Mepsl i abCTpaKTHAra MaAbIXOAY Aa rartait npabaembl. HaBar
KapA Mapkc, IpbIXiAbHIK BsIAOMara Tasica ab MpakThILbl SIK KPHITIPbIi
icuiHbl, Micay HeKaAl ¥ cBaiM Kanimaie, 1ITO Y MaAiTSKaHOMIl sIK HABYL|bI
rpaMaACKail TaAOYHBIM IHCTPYMEHTaM AQCA€AaBaHHA 3'syAseLia He
MiKpacKoI i XiMiuHbIsA p2aKThIBBI, @ abcTpakTHae MbicAeHHe.” | Mapkc
TYT He NaMBIAAYCA — aMaAb TOe€ XK caMae aAHOCHA AAQyHO Y>KO CLBSAP-
AKae 1 aryApHasi TOpBISL CiCTAM?, siKasi 3aKOHHA MPATAHAYE CEHHsS Ha
POAIO aCHOBBI aMaAb LITO YCEW HaBYKi CydacHara, sIK sir0 HEKaTOPbIs
KPBIXy ITacrenAiBa* Ha3pIBaloLp, iHpapMalibIiiHara rpaMaACTBa.

ITapmypKi i mepapyMoBbI cyyacHara aryAbHara Kpbisicy

Campayabl — Toe, HITO Maelllla Ha yBase MaA Bblpa3aM «Cy4YacCHbI
aryAbHbI KPbI3iC», — 3aKAIOYae y cabe HaCTOABKI LIBIPOKI i CTpakaThl
Beep 3HAUSHHAY, IUITO HABaT CAOBA «aryAbHbI» MOXKa I'yyallb CyMHeyHa
¥ ratkim kaHTaKcie. llIto aryabHara, 3paBasacs 0, MOXXHa OaublLip,
HaIlpbIKAaA, ITaMDK CYYacHBIM CYCBETHBIM (iHaHCaBbIM KpbIdicaM i
MOCTMAASPHICLKIM KpbI3icaM y Cy4acHBIM >KbIBamice? A TbIM He MEHII,
TaKoe aryApHae MaBiHHA Hasipalia y TbIM, i APYTiM XoLb OBbI Y5KO Tamy,
mro i QiHaHCEL, i XbIBamic sIK MpaACTayHiKi apllaBeAHa 5KaHOMIKI i
MacTalTBa, HaAeXalb Yy sIKacLi sie 3aKOHHbIX CKAAQAHIKay Aa aA3iHai i
AQCTAaTKOBA L[9AACHAN, XOLb i HAIIMAT OOAbII IIBIPOKAI CiCTOMBI, iMs
SIKOV — KyAbTypa. MeHaBiTa Tamy nmamix raTeiMi ¢akrapami maBiHHa
Hasipalla IayHasi y3aemacyBsisb, 1ii, K raBopaljb MaToMaTbIKi, QyHK-
LbISTHAABHASI 3AA€KHACL[b a00 BeparopHacHast KapaAswpis. I ma Toit xa
IpbIYbIHE ¥ sIKACLi AacAeAYara iHCTpPyMeHTAa TYT HaBiHHA ObIllb BBIKa-
pbICTaHa T3apaThIYHAs KYABTYPAAOTis, AOTiKa-KaTarapblAAbHbBI anapaT
SIKOJl MeHaBiTa I IpaABbI3HAuYaelLllda AAS BBbISIYAGHHS TaKora ThIIY
IIBIPOKIX CiCTOMHA-AAriyHbIX y3aeMacyBsseil. TaMy Ipbl BbIKapbICTaHHi
TaKora arnapaTy Tpaba KapbICTaLLa, sIK mcay Mapkc, He Mikpackomnam Lji
XiMIYHBIMI p2aKThIBaMi, a CiAail abCTpaKTHAra MbICAEHHSI.

TyT HeBBIMAAKOBA MPBINIIAOCS 3albIHIlLA TIPbI ACBATAEHHI raTan
acabaiBaciyi mpabaeMbl 3 IPBIYBIHBL TAro, IITO Y Hallail Cy4acHall Ha-
BYKOBail TPaKThILbl Hasipaelja XyT4sll 3'sBa aABapOTHAara ThIIY.
I>Ta moyHae 3BY)X3HHe AariyHara ABIANA30HY a3HAyaHara AaCAEA-
yara iHCTpYMEHTaphIA Y BBIHIKY AaAeNIIal i Jacuell 3a yCcé 3aAillHAN
KaHKPATbI3albli CTAaCaBaHbIX Y iM MaHALILAY, a ¥ CaMiX AaCAeAUbIKay —
3aHaATa By3Kall ix acabicrail crenpisaizanpli. I ycé rara 3pbryaiiHa 3a
KOLUT Taro, LITO TepLIbIM HaM Kipaella ¥ BOYbl Y >KbILLEBAN MpaK-

2 Mapxkc K. Kanumaa. T. 1. M., 1988. C. 6.

3 TA.: Mccaredosarnus no obuseri meopuu cucrmem. M., 1988. CinepreTsika, sikast
nacrnpabaBaAa OblAa ¥ HACTYITHBIS IaAbI sie 3aMsIHILb, CEHHS, BiAQBOYHA, I1a-
YblHae YKAIOYAlLLIA ¥ aryAbHYIO T3OPBIIO CICTAM K sie YacTKa, Ia.: KHase-
Ba E.H., Kypatomos C.IT. OcHosarnus cunepeemuxu. CIT16., 2002.
[MacremaiBa xoup ObI Tamy, IITO campayaHae iHdapmaipiiiHae rpamas-
CTBa fAK caMas CydyacHas i camas IparpaciyHas, I1a MepKaBaHHIO fAro
MPbIXiABHIKaY, rpaMaAckasi popma He mmaBiHHA ObIAa O EpaKbIBALIb TAKOT'A
ycearyAbHara Kpbl3icy, AKi Mbl Ha3ipaeM CEHH:L.

8 M. Kpykoycki » CyuacHbl arynbHbl KPbI3ic...



TBILIBI, TAK IITO § BBIHIKY campayAbl y3HiKae pbI3bIKa 3a KAHKP3THBIMI
ApaBaMmi 3ry6iub aryAbHyI0 KapliHy BbIByuaHara Aecy. Tak, CEHHSIIHI
9KaHaMi4HbI KPbI3iC HEKQTOPbIMI 3 ThIX 3BBIIIKAHKPATHBIX IIParMaThIKay-
9KaHaMiCTay pasrasipaeliia TOABKI sSIK KpbI3ic ¢iHaHCaBBI, y TOU 4ac,
SIK HaBaT aAyKaBaHaMy HECHEUbISAICTY 3pa3yMeAd, IITO I3Ta TOABKI
yacTKa aryAbHasKaHaMiyHara, KyAbTypHara i HaBaT CalbIsIKyAbTYypHara
Kpbisicy. fAumrus Ha mavatky XX craropasst Makc Bebep po6pa pasymey,
IITO 9KAaHOMIKQ, SIK i1 YaCTKa KYABTYPbI aryAbHall, AACTaTKOBa BbIpa3Ha
3Bsi3aHa 3 3ThIKail.” BAi3Ka pa rarara 3 siro LjiKaBacILio A2 POAL AyXy ¥
racrapapybIM KbILLi Mapabixoasiy i BepHep 3ombapr.® I rata Takcama,
sIK ybaubIM HDXK2J1, He BBIMAAKOBA, 60 Takoe CKOYBAHHE AQ Maysydara
SMIIpBI3MY i HAaOI'yA Aa maciyHa-gakrarpadiuyHara xaocy xapakTapHa
AASL CydacHal 310Xi AASL YCsie KYABTYPBI SIK aryAbHall CalbIAKYAbTYpHail
cicrambl Ha céHHsIIHAN dase sie pasBiuus. TeiM jXa TAymMaubllla, Aa-
paubl, i BplmISIa3HaYaHAsI HEAIOOOY Aa aOCTpaKTHACLH i «CXeMaThI3My»
AOTiKa-T2apaThIYHAN METOABIKI, AASI SIKOJ OBy HaBaT MPbIAYMaHbI
MOCTMAaA3PHiCTaMi BbIpa3Ha Me)KapaTblyHbl TOPMiH «AOTALDHTPbI3M».

Tast >X Aorika-TsapaTbIYHAsT METOABIKA, Ii, AAKAAAHEN KaKyuybl,
T2apaTbIKa-CiICTOMHBI MeTaA 3 A0 CIHXPOHHA-CTPYKTYPHBIM i ABISX-
pPOHHa-(QYHKLBITHAABHBIM TTaABIXOAAMI SIK pa3 i ABIKTYIOLb HaM He-
abxoaHacLb Takora crocady pasrasipy i aHaaisy mpabaemsi, Kaai pas-
rAsiA iA3e, ma-mepiiae, ap aryabHara i abcTpakTHara aa acabaiBara i
KaHKpATHara i, ma-Apyroe, ap CTPyKTypHara pasTAsIAY ¥ AariuHail mpa-
cropsl (ciHxpaHis) A2 (GYHKLbpISTHaAbHAra pasrAsiAy ¥ AaridyHbIM 4ace
(apsixpanis). A6o, KaAi 3HOY cracaaiia Ha CIIpaBsIAAiBara, A3sIKyHYbI
lereato, Mapkca, ap AariuHara Aa ricrapplyHara, Xolb I'aTa HEKaAbKi i
CrpouryBae CyTHaCLb MPabAEMBbI.

ITpbITpBIMAiIBalOUBICS TATAra MaAbIXOAY, aHAAi3 MBITaHHS Ipa Ma-
XOA’KaHHE 1 CalbIIABHYIO MPBIPOAY CydacHara CyCBeTHara Kpbhisicy i,
y IpbIBaTHACLi, KpbI3icy sKaHaMiuyHara, Tpaba pacrnayblHalb 3 camara
aryAbHara asHaysHHsA KYAbTYPbI SIK 1LI9AACHall CiCTOMbI AYXOVHBIX i
MaT3PbIAABHBIX KalITOYHACLiel, CTBOPAHbIX YaAaBelTBaM y TIpalisce
SIT0 ricTappryHara pasBililsi, IITO CaA3elHiYaAl sroHamy AabpabbITy
i myacuro.” I He Tpsba masoxauiia abCTpaKTHACL i CXeMaThI3MY, SIKist
MOT'YLb Y3HIKHYLIb TIPbI T3THIM, 00 i ¥ reaMeTpsli TakcaMa HasiparoLLa
Takis )X abCTpakTHacUb i cxeMaTbi3M. AAe 3 AamaMorail yaaciiBaciieit
reaMeTpbli Mbl TOABKI i MO>XaM pasabparjija ¥ OsSICKOHLIBIM XaaTblYHa-
CTpakaTblM MHOCTBe (GOPM CaMbIX pa3HACTaNHBIX KaHKPITHBIX
npaAMeTay i 3’1y paaAbHall payaiCHaCL, A3SIKYIOUbl YaMy He TOADbKI 1mas-
HaloIllla 3aKaHaMepHaClli I'aTara MHOCTBA, aAe i CTAaHOBIIIl[a MarybIMbIM

®  Bebep M. IlporecTanTCcKas 3TMKa U AyX Kanutaanusma // Bebep M. M36pan-

Hole npoussedeHus. M., 1900.

¢ 3ombapr B. Bypmya. M., 1994.

Ak 6aubllb ybBITAY, Y aCHOBY TYT KAaA3€Llla aKCisAariyHasl KaHL[AILIbISA
KYABTYPBI CaBelIKiX 4acoy, IITO 3aXaBaAa M YHYIO iCLIiHHACLb i AQ HamIara
4acy 3 TOV TOABKi pO3Hiljall, IITO XapaKT3PHas AAS Taro NMepbisAy apbleH-
TalbI HA LIYACAIBYI0 OYAYYBIHIO TOABKi § KaMYHICTBIYHBIM I'DaMaACTBE
3aMeHeHa OOAbBII PIAABHAN i CIIPABSIAAIBAN apbleHTALIbISI Ha YaAaBevae
mryactie yBoryae; ra.: Tatarkiewicz W. O szczensciu. Warszawa, 1962.
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MpaKTbhIYHAe BbIKapbICTaHHE 3aKaHaMepHacLell Y TaXHilpl. boabi Taro,
TYT HeabXOAHa y3sI1ib IABIOEI, Ka0 BBISIBiLlb ¥ CAaMiM 3bIXOAHBIM a3HAYDHHI
KYABTYPBl aCHOBY TaKOIa PasA3sA€HHs KalITOYHACLell Ha AYXOYHBIA i
MaT3PbISABHBIS, Y3TaAaylibl, IUITO i caM CHaXXbIBel] i TBOPLIA KYAbTYpPbI
yaAaBeK ysayase cabolo, K Imicay suus ApbICTOLEAb, Zoon politikon —
XKBIBEAY I'DaMaACKYIO, I. 3H. IIayHae OisicalblsiAbHae aA3iHCTBa, LITO
abymoyaiBae caboil map3eA 4asaBeybIX MATpa0 i 3apaBaABHSAABHBIX iX
KaIITOVHACLel Ha MaTapPbIIAbHbISA (MaTpaObl 11eaa) i AyxoyHbis (ma-
Tpa0bl Aymbl). [TapapakcasbHa, LITO IITHI aryAbHaBSIAOMBI (akT yacrta
3a0bIBaeljlja HATAEA3SIYbI Ha TOe, LITO, OYAYYbI SIIIY3, 3rOAHA lerearo,
ABISIAKTBIYHA CYMSP3YAIBBIM i TAMY PYXOMBIM i 3MEHAIBbIM, MEHaBiTa
€H TnpaABbI3Hauae caboil ycioo crenpipiky i CKaapaHaclp cicTaMHa-
CTPYKTYpHara CKAaAy KyAbTYDBI i e KaTarapblsiAbHa-MaHAL{iHara ana-
paTy i ¥ ABISIXpOHHA-TiCTApbIYHBIM SO acleKLe.

CyTtHacupb ¢peHOMeHY caubIAIKYABTYPHAl cicTaMHaci

Amapat raTbl, 3paIUTHI, i AQ CEHHAILIHATA Yacy 3acTaelilia Hepaclpa-
LJaBaHBIM I1a TOV )Ka IIpbIUbIHe aryAbHara CIay3aHH: y OyA3€HHYIo Ipar-
MAaTBIKY i SMITipbI3M pa3aM 3 KYAbTYpail i caMoil HaByKi ab KYABTYpbI, ¥
BBIHIKY Yaro MOTYyLb Y3HiKallb HaBaT 3YCiM Y>KO KAACIUHBISI TapaAOKCHI
KIITAATy paceAayckara LBIPYAbHIKa aAbOO aHTBIYHara KpbllsiHiHa-
iaryna.® Kab ymayHiuua y raTbiM, BapTa IapayHalb 3HaKaMiTyo QDu-
Aocogpuro xo3saticmsa Csipress byarakaBa’® a6o OcHosHbie npobiembL
aKoHoMmu4eckoli cmamuku u OuHamukyu Mikasas KauppaupeBa® 3
HEKaTOPbIMi QHAAAriyHbIMI THKCTaMi Cy4YaCHBIX 3KaHaMiCTay, sKid,
raBopausl ¢irypaspHa, He Oavanp 3a ApsBami aecy (y paboue Kan-
ApalibeBa €clib HaBaT pa3A3€A, CHelbIIAbHA IPbICBeYaHbI aCHOYHBIM
5KaHAMi4HbIM KaT3IOPBIAM, SKif TaK i Ha3bpIBAIOLILA, AK y Hac y beaapyci
BBIAYYAAiCS aCHOYHBISL 9CTATBIUHBISA KaTaropbli ¥ cdepbl 9CTITHIKI —
raTail cBoeacabAiBail TSOPbI MacTalLKall KYAbTYPBbI, a IasHell i ¥ raaiHe
THAPAThIYHAN KYABTYpPaAoOrii — Kararopbli KyabTypaaariuubis'!). He
paclpauoyBaeljlia TOJ armapaT AACTaTKOBa XyTKa i TaMy, ILITO A3elHidae
S1Y5 i a3HauaHasd 00s3b CXeMaTbI3MY, sKas TAyMaublljlja He TOABKI
AyXaM 4acy, I.3H. ABLIXpPOHHA-TiCTapblYHbIMi aOcTaBiHaMi, aae i OOABII
TABIOIHHBIMI  CIHXpOHHA-CTPYKTYpPHBIMI IpbIYbIHAMI, 3aKAIYaHBIMI
¥ camoit OyAOBe KYABTYPBI $IK BeAbMi BsiAiKall LIMaTy3poyHeBai,
iepapxiuHail cTpyKTyphbl. TAymaubliilia He TOABKI sie CKAQAHACLIIO, aAe i
TBIM, IITO KYABTYPQ, 5K i yBOryAe AI0OBI a0’€KT calblsiAbHAl IIPBIPOABI,
MpaACTae y HaIIbIM YCHPBIHALLL He SIK aA3iHbL ¥ CBaéll LjpaacHacLi

8 3ropHa DBeprpany Paceay Taki mapapOKC MOTI Y3HIKHYLb, HAIIPBIKAQA,

Yy apMii, A3e LIBIDYABHIKY 3arapBaAacs TaAillb TOABKiI ThIX, XTO He MO>Ka
raainia caMm. 3 iATYHOM-KpBILIHIHAM Y 35THOHA-3A€l1a aTpbIMAiBaAacs Toe
caMae, KaAi éH raBapsIy: «f iary».

Byarakos C.H. @uaocopus xo3siicmsa. M., 1990.

Konaparbes H.A. OcHosHbie npobaemb s9kKOHOMUHECKOl Camuky u OuHa-
muxu. M., 1991.

Kpykoycki M.I. Qiracogis kyivmypvr (yBOO3iHbL § M3APIMBIUHYIO
kyAbmypanroeir). Minck, 2000. C. 39.
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BeAbMi BsAiKi ab’ekT, a sIK He3AiuoHae iepapxiyHae MHOCTBa OOABII
APOOHBIX TaacoOHBIX Y3poyHsy-ab'ekTay, aAsiHCTBa 1 LjpAacHacLb
sIKOTQ MO)Ka YCIpbIMalilla i pasyMmellia TOAbKiI Y CyMapHBIM CTaTbl-
CTbIKa-BeparoAHaCHBIM, abaryAbHeHbIM po3ymaM IaaHe. Tamy cyBssi
naMix ab’ekTami, WTO a0’ AAHOYBaIOLDb iX Y ap3iHae BsAikae Lj9Aae, BbI-
CTYIAIOLb He SIK HeNacpaAHbIA (QYHKLIBIHAABHBIS 3aA€KHACL, 5Kis
MOTYLib ObILIb YCIIPBIHSTBI HEMACPIAHA i BbIpa)KaHbl reaMeTpPbIYHBIMI
i maTamarbryHbIMi cxemami (y BBIIIDIINAN MAaTAMATBILBI AASI TITara i
BBIKAQAQeLlja aHAAITBIYHASI eaMeTpBls), a TOAbKI 5K 3aA€XHacLi Ka-
PAASILBINHBISA, MITO BbIPAKakolilla TOAbKI CTaThICTbIKAa-BeparoAHaACHbIM
criocabaM, BBIHIKI sIKOra HecreLpIsiAicTaMi He MOIYLb yCHpbIMalLid
HeIacpaAHa-TIavYyLLéBa, a YCAASKisA cripoObl BeIpasilb ix abcTpakTHa-
rpa¢iuHpIM criocabam 3BbIYAMiHA TPAKTYIOLLA K HEAQ3BOABHbI CXeMa-
TBI3M.

I'aTKast cKAapaHacLb KYABTYpBI abyMoyaiBae caboi0 CKAapaHACLib
y3aeMacyBs3ell, IITO yTBapaloLb i apraHi3yolb aA3iHCTBA i 1jpAaCHACLIb
KYABTYPBISIK CICT3MBI. Y3aeMacyBs3iaApO3HiBaoLILla 3BbIYaliHa AK CyBA3i
CyOapAbIHALIBIVIHBIS i KaapABIHALIBIHBLS, I. 3H. CYBSI3i, IITO 3AyvaoLLa y
AariyHal MpacTophbl I1a CIHXPOHHAN BepThIKAAI ITpa3 yce MpaMeKKaBblsd
iepapxiyHblA CTYIIEHI CTPYKTYPBI i 92A€MEHTBDI, i CyBA3i, AKis 3BA3BaOLLa
naMi>K caboI0 ¥ AQriyHbIM Yace y3KO 1a ABLIXPOHHA rapbi3aHTaAl (pakThl
KOXKHal1 3 yCiX TBIX IPaMeXKaBbIX NMAACTPYKTYPHBIX CTyNeHeil. A3s-
KYIOYbI I'3TaMy aKa3Baolilia 3Bs13aHbIMI TaMiK cab0I0 cybapAbIHALIBIIIHA,
TaK Obl MOBIlLlb, IIa BEPTBIKAAI, XOLIb i He HAYIPOCT PYHKLbIAHAABHBIMI,
aA€ YCKOCHA KapaASsLBIIHBIMI 3aAeKHACLIMI (paKThl, HAIPbIKAAA, Ma-
CTalKall KYABTYPbI 3 paKTaMi BBILIDIIIBIX Y3POYHSY KyABTYPBI YBOT'YAE
i 3 dbaxkTami HIKAMIIBIX Y3POYHSY — BBIsIYA€HYara MacTalTBa, a liepas
TBIS § cBaro 4apry i 3 gpaxrami >kpiBaricy ui rpadiki i Tak Aa maacoOHbIX
KaHKPSTHBIX KapliH abo MaaloHKay. PoyHa fK i KaapAbIHaLbIIHA
3’SyAsioLa 3Bs3aHbIMI TakiMi KapaAsupisAMi y)KO Ia rapbI3aHTaAl
(bakThI TOM )Ka MacTalKail KYABTYPBbI, SIK AiTapaTypa, )XbIBallic, My3bIKa,
apxiTaKTypa i apHaMeHTbIKa. Kaai yce Takis y3aemMacyBs3i yCBIAOMAEHBI
XoLb OBl ¥ aryAbHBIX pbICaX, aAPa3y )X CTAHOBILLja 3pa3yMEABIM IIpBbI-
BeA3€eHae BBIIIDN He BBITAAKOBAE CynacTrayaeHHe piHaHcaBara Kpbisicy
¥ MaTapbIAbHAI KYABTYPbI 3 KPbI3iCaM y IOCTMaA3PHICLKIM XXbIBaIlice
KYABTYpbl MacTaukail. [sTak ’ka spasymeaall cTaHoBilua i HaiyHas
MaBSIPXOYHACLb MEPKABaHH:IY, IITO MpbIubiHA a00ABYX KpbI3icay Kpbl-
enia ObIAaM Obl TOABKI ¥ TapTHINHAN MPBIHAAEXKHACL] 1i HepacTaT-
KOBall MaApbIxTaBaHacyi piHaHcicTay aAbbOO y MayHall HaL[bIsTHAABHACLI
MOCTMaA3pHicLUKiX Mmactakoy. ITakoapki i Toil, i Apyri dakr apHO-
CSLLIa AQ aAHOIT i TOI Ka CICTOMBI, IITO yTBapamLb caboll KYAbTYpY
VBOI'YA€ 5K LI9AACHA-CiCTOMHAe aA3iHCTBA MaTapbISAbHAM, MacTaLKail i
AYXOYVHal1 CyOKyABTYp, TO i y3HiIKHeHHe i pasBiuié ix abep3BIOX 3ase-
XBILb A CTPYKTYPHBIX acabAiBacLiell BBIISIIIBIX CTYIIEHSIY-y3POYHSY,
Yy TBIM AiKYy i CTyNeHi aryAbHaKyAbTypHail. [aTa sk KaAai O Mbl, BBIBY-
4aybl acabAiBacii HaABOP'sl, YAIUBaAl He TOABKi TOMIIEpaTypy Aaase-
Hara MOMaHTY CyTak, aae 0, BbIpasHa ix apacabAsiroubl, i crierpipigHbIsg
yaacuiBacui A3éHHA | HAYHOI TAMIIEPATYP, | aHAAATIYHBIS S5 OOABIL
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aryAbHbIs PBICBI TOMIIEPATyP YaCOY IOAQ, i HABaT 3yCiM Y)KO aryAbHbIs
TAOMIIEpaTYpHbIsl acabAiBacii 1jpAall reasariqHail amoxi, mTO paaAbHa
3aycéapl i pobirua. TIpbITeiM, UbIM OOABII BBICOKI Ia iepapxii AaA3€HbI
}¥3pOBeHb, THIM OOABII 3aKaHAMEPHbI XapaKTap MAIOL[b HAAEKHBIS SIMY
acabaiBacui i HaapBapoT. Tak CKpO3b XaaTbIYHYIO, 3AaBaAacs 0, CKAa-
AQHACLb KYABTYPBI ¥ LI9ABIM ITaublHAae BbIpAa3Ha IPArAsABalb i sie pa-
CTaTKOBAa CTpOra apraHisaBaHas CiCTaMHas CTPYKTYPHAcCLb, a MpacAa-
BYTBI, TaK yCAQyA€HBI CydacHayl IMOCTMaAdpHicukai diracodisit i Ha-
ByKall Xaoc NacTymnoBa lepaTBapaelilia 3 Hellkara 3AaBecHa TasMHiuara
a0’ektpIyHara Qaxrapa y (axkT ycsaro TOAbKI Hamara cy0eKThlyHara
HSABEAAHHs i HepasdyMeHHsS. 3 I3TKail )kKa 3aKaHaMepHACLIo y3pacTrae
AASL CydacHall amlicaAbHall SMIIpPbIYHAM KYAbTYPAAOTii i BaKHacLb Aa-
AelIuara passiljljd MeHaBiTa KYABTYPAaAOrii TaapaTbhluHal, BaKHACLb
AASL Pa3yMeHH: CYyTHACL| i y3aeMacyBs3i ¥ ThIM AiKY i TaKiX KQHKPITHBIX
dakray i 3’51y, sIK KpbI3iChl ¥ MaacoOHbIX i, 3paBasacst 0, 3yciMm He 3Bsi-
3aHBIX MaMiXK cabow0 raaiHax KyAbTypbI'? i, 3pasymeAa X, CEHHSIIHI
¢diHaHCaBBI KPBISiC.

Tast )X Hap3BbIYAl CKAAAQHAS, aA€ AAriuHa AACTAaTKOBA Ipaspbl-
cTasi CTPYKTYpHasi ceTKa Cy0apAbIHALIBIMHBIX | KaapABIHALBIHBIX CY-
BsI3€l], IITO YTBAPAOLb CALBIAKYABTYPHYIO CICTSMHACLIb, BbIpa3Ha Iie-
pacskaella i ysaemaysrapHsela ¥ KaHTIKCLe He TOAbKI CIHXpOHHa-
CTPYKTypHara, aae i ABIIXpOHHA-QYHKIbIIHaAbHAra T2ap3ThIKa-
cicramHara sie acrekTy. AAb0o, iHIIBIMI CAOBaMi, He TOABKi § BepTbI-
KaAbHa-TIANAP3YHBIM se pa3pa3e, aAe i ¥ rapbl3aHTaAbHA-TIAAOYKaHbIM
ricTapbpl4YHBIM 3pa3e sie Y3A0YK AariuHail KaapAbIHAThl Yyacy. Y HalllbIM
BBINTAAKY aTlOIIHI aCIIEKT i aKa3Baellja AASI HAC HailOOAbBII BaXKHBIM, 00
MAHSILL KPBI3iCY ¥ THIM i iHIIBIM KaHKPATHBIM a0AIYYbI aAHOCSILILA AQ
ABISIXpPOHHAra ricTapbplyHara CalblsIKyAbTypHara acrekTy, A3€ aCHOYHYIO
POAIO NMAubIHAIOLIb AABITPbIBALlb TaKisl KQTAropbli iCHaBaHHS i pasBiys
KYABTYPBI ¥ 4Yace, sIK CTaHayA€HHE, POCKBIT, 3aHSAMAA i pacmap, KyAbl,
yAaCHa Ka)XKyubl, 1 HAA€XbILb MaHALLe KPbI3icy, AK0oe HaC LiKaBilpb.

Tyr Takcama HeabOXOAHa VAiYBallb YCIO TIATYI0 BEPTHIKAABHYIO
iepapxito a0’eKTBIYHBIX MPBIYBIH i CyO'eKTBIJHBIX M3Tay Yy mpa-
13Ce ricrapplyHara ObITABAHHSI 1 pasBilLisl KYABTYPbI $IK BeAbMi"
BsIAIKall CKAaAaHall CiCTAMbl. YAiuBallb Ha yCiM ABIANA30HE se CTPYK-
TYPHBIX Y3DOYHAY, YKAKYAKO4bl CaMbld aryAbHbls i IUBIPOKisd, He
aOMSDKOYBAIOYBICS 5K y HAlIbIM IPBIKAAA3€ 3 KpbIdicami TOABKI
maMbIAKaMi  MaAalaApbIXTaBaHBIX  dKaHaMmicTay Ui  HIAOOpBIMI
HaMepaMi HeKaTOPbIX MacTaKOy, a IPbIMAIOYbI ¥ Pa3AiK i aryAbHaKYAb-
TYPHBIS, aryAbHaCalbISIABHBIS a0 eKTHIVHbISI MPBIYBIHBL 1 AaOCTaBiHBL

12 CéuHs § cyBsA3i 3 sKaHaMiYHBIM KpbI3icaM, 3 AaAeilIIbIM abBacTpaIHHEM

9KaAariyHai npabAeMaTpIKi i, HapallIlle, 3 MACTYIIOBBIM HapaCTaHHEM KaTa-
cTpod y MPBIPOAHBIM aCIPOAA3L TAYBIHAIOLb MALIBIPALILIA IDYHBIS rABOPKI
TIpa ycearyAbHbBI allaKaAillTbIYHbI KPbI3iC YaAaBeLTBA YBOI'YA€ SK CiCTOMbI,
i yc€ raTae TakcaMa 3aCAyroyBae HallBacTPaJIIall yBari, aAe raTa y>Ko Tama
iHIIai1 pa3MOBBL.

TyT caoBa «BeAbMi» YKbIBaeLlja ¥ Aro T9pMiHAAATIYHBIM COHCE SIK 4aCTKi
yxpiBaHara Y.P. Duibi crienpisiabHara BbIpasy «O4YeHb OOAbLIAS CAOXKHAs
cucremar, ra.: mwbou Y.P. Baedenue 8 kubepremuxy. M., 1959.
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Tax, ysrapaHblLs y>KO KpbI3ichl § 9KaHOMILBI i MacTalTBe, 6e3yMoyHa
y3aeMasBsizaHbl IMaMDK caboil I9YHBIM CTaHaM aryAbHaKyAbTypHara
pasBiLLs yCsiro rpaMaaCcTBa i abymoyaiBaoria dasaro 3aHsmaAy ¥ raThiM
npanace. Yce Mbl A00Opa apuyBaeM TOe iHTYITBIYHA, aAe IITO raTa 3a-
HAIIaA, He YMeeM SII4Ys AaKa3Ballb CTPOra AariyHa, Ak narpadyera y ta-
apATHIYHAI KYABTYPAAOrii (HEKaTOpbIMi SIr0 MpaACTayHiKami CEHHSIIH]
KPbI3iC y MacTalTBe HAaABAapOT AAraTYAb Aidbllilia CyTepIparpaciyHbIM
apbirinaapHbIM HaBaTapcTBam!'!). HarpsikAaa, IayHBIS TTaA €MBI i CrTapbl
¥ TiCTOPBII KYABTYPbI dMIipbIUHA 3ayBa)kaAicsa Y>)KO AQYHO i iHTYiTBIYHA
TAYMaublAics sIK MOYHas LbIKAIYHACUD 514 dirocadami eypaneiickain
i ycxoaHsM paaékall cTapakbITHacLli. AAe HaBYKOBara IPbIZHAHHA
Hac iy Pacii siHbI AQCATHYAL TOABKI HIAQYHA 3 BBIXaAAM Y CBET BIAOMBIX
MaHarpadiit mpa LbIKAIYHBI XapaKTap CalpIsIKyAbTYpHara pasBiuis's,
SIKisT HaciAl, aAHaK, MepaBa)kHa SMIIPBIYHBI XapakTap, acabAiBa pa-
HeIIbIA 3 iX, mepakAaAHbIsL. TaMy asHauaHbIs Map€MbI i CIIaAbl § mpa-
115Ce pasBilLisi SMITIPBIYHA YCIIPBIMAAICS SIK BBIITAAKOBBISI 200 ¥ AETIIIBIM
BapbLsiHIle 3paBaaics, sk y Minipsiva Capokina'®, masTHiKanmap006HbIMI
xictaHHAMI 3 HssicHail npbrublHai (CapokiH HasbIBay iX TyMmaHHa
«IepIIbIMI MPBIHLBITAMi», caM 0epyubl iX y ABYKOCCeE, «IIpBIHLbIITaMi
iMaHEeHTHBIX 3Me€H CalbISIAbHA-KyABTYPHBIX cicTamM» abo 4Yacuen 3a
yC€ ImpocTa aKpacAiBay iX 3amas3blYaHbIM 3 THOPbli BeparopHaclen
TOpMiHaM «QAyKTyalpli», HaBaT 4acaM MsHSAIOYbl MecLaMi I3TbIA
(dasbI-dAyKTYyalLbli § IpaLace caMora CalblIKyABTypHara pasBsililis, [ITo
appasy X ImasbayAsiAa ix camara Hs3Hayara AarigyHara CaHcy).

Cruenpidika npanacy HecTabiAbHara pasBilus rpaMaACTBa

CéHnHs, 3 nmavarkaMm y Beaapyci, a masHen i y Pacii, pacnpauosax
y TaAiHe KYABTYpaAoOrii T2apaTbl4HAW, 3Tl HEAAXOIl IHaBiHeH ObILb
BBIIIPAyAeHBI i epll 3a YCé, MayblHAIOYbI 3 yCTAHAYA€HH:I iepapXii 60AbLI
IIBIPOKIX i aryApHBIX TIPBIYBIH 3’51y, sIKis TpBIBsIAL Aa ratara. Takis
MarybIMacLii 3205 CreyYBaolilla aryAbHail TO9OPBISI CiICTOM, 3rOAHA 3 SIKOM
BeAbMi BsIAiKisI, y caHce Dumibi, cicTaMbl akasBarolllla HIYCTOMAIBBIMI
i 3ajcéapl IepakpIBalOLb pPAI'YASPHBIS, MAAOOHBIS A2 CiHYCOIABL

4 Tak mpa CKaHAAAbHaBIAOMAra pacilickara micbMeHHika Yaaasimipa

CapokiHa apHa Mackoyckas cayxayka pappié «CBABOAA» ckaszaaa, mro
BeAbMI AI00IL[b 5IT0 3-32 SITOHAN «IIPEAEABHOI YECTHOCTH», SIKYIO Ha CIIPaBe
BapTa ObIAO O XyT4sil a3HAYBILD SIK IIPEAEABHBIN LITHU3M».

15 Ta.: fAxosey O.B. Mcmopus yusuiusayui. M., 1995; Abaees P.O. Quro-
copuss uHpopmayuorHot yususuzayuu. M., 1994; IMantun B, Lukave u
pummbt ucmopuu. Psasaub, 1996; Lusuiusayus: socxoydeHue u ciom. M.,
2003; Lukauxeckue pummbt 8 ucmopuu, Kyipmype, uckyccmse. M., 2004.
ITpe16Ai3Ha ¥ ThIsI K raabl ¥ MackBe ObIAl BBIAQA3EHBI | TEPAKAAABI AQYHO
YKo BIAOMBIX Ha 3axap3e aHaAariuHbix MaHarpacdin llnenraepa, ToitHOi
i CapokiHa. AAHAK, ALY 3 CAPAIA3IHBI LIACIIA3€CATBIX rapoy Y beaapyci
ny0OAikaBaAicsl HalIbl 3CTATHIYHBI MaHarpadii ma Toi >xa npabaeme, ase
yce siHbI 3acTaaics mpairHapaBaHbiMi sIK Y Beaapyci, Tak i y Pacii (y amom-
HSIU STHBI HABAT OBbIAL 3A0CHA PACKPBITHIKABAHBI).

16 Copoxkut ILA. CoyuarvHas u kyrvmypHas ouHamuka. M., 2006.
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MasTHIKarmaAOOHbIA XicTaHHi, 11, K ix HaspiBae O. Aanre'’, acLIbIASLIbII,
aAe Hi ¥ sIKiM pase He UbICTa BBITAAKOBBIS XaaTbIUHbLA QAYKTYyaLbli. This
cambls XicTauHi, wto ap3Havyay i HopbOepr Binap'®, amicBarous! ix six
CBO€acabAiBbIsI phICKAHHI BSIAIKai1 CiCTOMBI. [9ThIS aCIIBIASLbII-PBICKAHHI
V3HiKaloLb y BAAIKall CICTaMe aA Taro, ITO Y €11 3-3a IIMaTy3pOyHeBail
iepapxiyHail CTPYKTypbl 3ayCEAbI LisDKKa YCTaHayAiBaelllla, a TO i He
ycTaHayAiBaelila 3ycCiM, CTaH yCTOMAiBall payHaBari maMiX HpaMbIMi
i aABapOTHBIMI CyBs35IMi CiCTOMBI, CTaH, AKi Ha3blBaeLla Y THOPbli
cicram i ¥ kibepHeTsILpl rameacTasicam. Toe apObIBaeliia MeHaBiTa 3-3a
iepapxiuHall LIMaTy3pOyHeBal CTPYKTYPbI BEAbMi BAAIKal CiCTAOMBI, KaAi
IIpbl y3aeMaA3esIHHI IIpaMbIX i aABAapOTHBIX CyBs3ell MaMi>K IPaMbIMi
A3ESHHAMI BBIIISMIIBIX CTPYKTYPHBIX Y3POYHAY 3ayCEAbI TNaBiHeH
npaiicyi mayHbl Yac, Kab This A3esiHHI Marai Hasamaciuia i Marao pac-
nayallia apBapOTHae CyMapHae A3€sHHE y3POYHAY HDKIMILBIX, dAe-
MEHTHBIX Ha Y3POYHi BBIIANIIbIA, CTPYKTYpHbIA. I HaapBapoT. Yac
raThl i Binap, 1 Dui6i' HaspiBaai MEPTBBIM YacaM i MeHaBiTa Tamy miki
Y¥3aeMap3esiHHS PaMbIX i aABapPOTHBIX CYBSA34Y y CiCTaMe He CYMaAaIoLb,
MpPBIMYIIAIOYDL sie IIepayKbIBallb TYI0 CAaMyIo CiHyCOiAy ¥ Ipaiiace CBaiiro
pasBin. Ycé raTa Hap3BbIuall HaTAsIAHA paaAisyella y ciHycaipaAbHal
LIbIKAIYHACLI IIpalaCy calplsiAbHAra pasBililis FPaMaACTBa, KaAi 3-3a 3a-
Ta3HEeHHs | Ha3amanIBaHHA PaaKLbli CAlbIIAbPHBIX Hi30y Ha MTAaCTAaHOBBHI i
pacrapap’kaHHi KipyIoUbIX CalIbIIABHBIX CTPYKTYP; i HAaABapoT, y3Hikae
He TOABKi I3yHas caublsiAbHas HAYCTOMAiBacLpb i HecTabiabHACLp, &
MarypIMbl HaBaT CalbISIABHBI BLIOYX ThINTY paBaAtoLbii. CAaByTae y cBoil
yac MapKcaBa y3aeMaA3€esIHHe BhITBOPUbIX AAHOCIH i IPaAYKLbIHBIX CiA
sIKpa3 i MepKaBaAacs TaKiM, LITO IIIAO Ia T3Tall AariyHall TPaeKTOPBIi.
Aurys BplpasHell Toe Ycé Hasipaellla ¥ TiCTOpbIi KYABTYpBI ¥ Iparace
y3aeMaA3€esiHHSI sie AYXOVHaI i MaTaPBISIAbHAN CYOKYABTYP.

3 JaraBeLTBaM sIK BeAbMi BSIAiKall cicTaMall He LsKKa YCTaHaBilb
i srys GOADBII aryAbHbIS IIPBIYBIHBI HecTabiAbHAcCLi, sIKas Takcama
3ayBarkaracs ¢irocadami i HaBykoyLjami, MaybIHAIOUbI A€A3bBE HE
3 4Yacoy rpaxamap3eHHs I KaHYaloubl aMaAb IITO CEHHAIIHIM Aac-
MaHAQM MopbicaM 3 SITO TOAQM MAAIal i AIOACKIM 3BspbiHIam.” Tas
K HecTabiAbHACIb, SIK MBI He pa3 YO Iicaai, s1I4s BacTpail apuyBa-
Aacs TMasTaMi I MacTakaMi y iX MaKyTAIBbIM i HApaAKa AQP3MHBIM I10O-
IIYKY 3CTOTbIYHAN rapMOHii*' i BeYHBIM iMKHEHHI «CIIBIHIL[b NPBIrOXKae

7 Aanre O. Lleaoe u pasButue B cBeTe Kubepuetuku // Mccaedosanus no 06-

wieli meopuu cucmem. M., 1969. C. 181.

Bunep H. Kubepnemuxa, uru Ynpasierue u c83v 8 HUBOMHOM U MAULUHE.

M., 1968.

19 2wbu Y.P. Baedenue 8 kubepuemuxy. M., 1959. (Takoe 3ario3HeHHe 3 BbI-
KapbICTaHHEM a3HayaHara TBIITY AiTapaTypsl TakcaMa TAyMaubILilla ThIM >Ka
MEPTBBIM Yacam!)

2 Moppuc A. [oaas obesvana. CI16., 2001; Moppuc A. Awdckoii 38eputer.

CIT6., 2004.

TakiM nomrykaM I4ybIpa MaKkyTBay Hekaai i ayTap rarbix papkoy (ra.: Kpo-

koBckuit HVL. Homo pulcher — uearosex npexpachwuii. MH., 1983), xoup i

TaABI JPKO XalleAacs yacaM y3sLb I'3ThI IIPATOHIBIE3HBI 3araAOBaK a3Haya-

Halt MaHarpadii j CyMHEeYHbISI ITBITAABHIKI Ha iClTaHCKi MaHep 3 ABYX 6aKoy.
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iMrHeHHe», 3 TaKOIO ciraio BelpaykaHae caoBaMi Daycra ¥ BAaikara [éra:
verweile doch, du bist so schon! Canpayabl, BEAbMI LIsDKKa CIIaAy4aroLia
SIK Yy TMaacOOHBIM YaAaBeKy Aylia i 1jeAa, Tak i Ba yciM rpamapcTse i
KYABTYPBI AyXOVHae i MaTapblsiAbHae, TpaMaAcKae i acabicrae. baublai
TO€, SIK Y>KO TaBapbIAACs, i MyAPaLlbl CTapaKbITHACL, i CIPIAHSIBEUHDIA
GaracAoBbl, sKisl aOBiHaBauBaAi yaraBeKa ¥ rpaxoyHail carcaBaHaclli, i
dirocadpl, i HaByKoyubl HoBara yacy, mro Aiubiai yaraBeka maMbIAKal
3BaAIOLIbI, & TO i 3yciM roaaio MaAmnaw. BpIAi i Takis, SIK HaIpbIKAQAA,
A>x. Bika, I'ereap i Tom1 »xa CapokiH, LITO 3ayBaXkaAi y raTail AroHamn
HecTabiAbHaCL i MaMSIHEHYIO CiHyCaiAQAbHACIIb, XOLlb 1 He Marai pacr-
AyMaublllb cabe iCLiHHaIl sie MPBIYbIHBL

I'sra cTasa MardybIMbIM TOABKI ca 3’SyA€HHEM Y HaBYKOBail T9OPBIi
i MpaKTHILbI T2apaThIKA-CiICTOMHA METAAAAOril, i TO TOABKI A€A3b He
pas MayCcTaroAA3si MacAsi sie aAKpbILLsL.?? [[ayHbIM 3HEIHIM I TYPIIKOM
AASI THTara MACAYXKblAa abBacCTpsHHE dKaAariyHail mpabAeMaThiKi ¥
CyBs13i He TOAbKi 3 HEKaHTPAAIOEMBbIM Pa3BiljLiéM NMPaMbICAOBACLi, aAe
3 HEKaTOPbIMi HOBBIMI Cy4acHbIMi 3’siBaMi § pasBililli camMoil PBIPOADBI
i ¥ mepuiyroo yapry 3 HeyakaHa pa3KiMi XiCTaHHAMI KAIMaTbIYHBIX YMOY
Y aKaASsIIOYBIM NPBIPOAHBIM acsIPOAA3L. Y CBATAe raTail nmpabaeMarbIki
Ma-HOBaMy CTaAa CEHHsI Oaubllila i AQVHIIIHSS TpabAeMa MaXOAXKaHHS
yaAaBeka. Tas mpabaeMma, sIK BSIAOMA, SIIIYD 3 AAPBiHAYCKiX Yacoy BbIpa-
IaAacs MepaBa’kHa 3 5BAAIOLIbIIIHATA TYHKTY TA€AXKAHHS, i TPBIPOAHDIA
¥MOBBI Taro 4acy, YMOBBI I€PbISAY YalBspliuHara abAeA3sHEHH:,
HACIyIIbIs TaAbl Takcama sII4s OOABII KaracTpadiuyHbl Xapakrap,
yAiuBaAics TOABKI SIK IOYHBI IACiyHBI TeoAara-XxpaHaAariyHel axr,
TOABKI 5IK 3HellHist (GOHABBIS aKAAIYHACLI raTall MAAyHal, CIAKOHAM,
KOAbKaCHalt aBaAoLpii®. [aTas cymspayHaciib, Tpaba Npbi3Hallb, BEAbMI
HemakoiAa i camora AapBiHa pa3am 3 YoAecaM, a MeHaBiTa ThIM, IITO
nap00Hai 9BAAIOLBISIIT He BEABMI TAYMaUbIyCsI CKauKaraAOOHBI SIKACHBI
na cBaéil CyTHACLI MpaLadC Y3HIKHEHHs YaAaBeKa sIK MbICASYall, Calbl-
SIABHAM icTOTBL. ICTOTBI, TBIM 0OA€ll, BOCTpa CYIsIpa4AiBail ma cBaéil
MPBIPOA3E i sIK OBl TOABKI ITepaxX0AHail MaMiXK >KbIBEABHAI i Cal{bIsIAbHAN
yacTkaMi CycBeTy, mTO A1IYs APBICTOLEAI0 AAAO Ma’KAiBaclb a3Ha-
YbILIb i CAMOTa YaAaBeKa SIK 2007 politikon — KbIBEAY CALIBISIABHYIO, LLITO
a0yMoBiAa IayHyI0 HecTabiAbHACLb YCET HACTYIHAlL ricTopsli i Aro ca-
MOTa 3 ATOHAMl KYABTYpail.

AcupIAALBITHBI XapaKTap CalbIAKYAbTYPHAl AbIHAMIKi

CampayAbl, 3MeHBI, IITO ¥ Yachl valBspLiyHara abdaea3s-
HeHHs aAObIBaAicsi 3 IPBIPOAHBIM acsIpOAA3€EM, Y sKIM icHaBaai i
pasBiBaAics ramiHiABL i CSIpoA iX MPOAKI vasaBeka, ObIAlI HACTOABKI
KaracTpadiuHbLA’, TO 3HAYHASI YACTKA pacAiHHara i >KpIBEAbHAra

22 Tora TakcaMa 3 IPbIYBIHBI YCE TOI JKa CiHyCaiAQABHACLI AiHIl CalBIKYAD-

TypHara pasBilllisl i cyyacHara aryAbHaKyAbTypHara Kpbisicy!

% Dfeifer ].E. The emergence of man. London, 1972. Ayovuun H.IT. Ymo ma-
Koe yeaosek. M., 1083.

2 TA.: Tlpupooa u opesHuii yerosek. M., 1981.
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CBeTy, AKas He 3Maraa IpbICTacaBalilld A2 HOBbIX YMOY iCHaBaHHA ¥
A€AQBIKOBBI TEPBIsiA, 3ariHyAd, 4acTKa Iepacsiaiaacs y OOABII CIIpbI-
SIABHBISI IPBIPOAHDBISI PATi€HBI, YaCTKA 3MYyIIaHa ObIAA HEsIK MpbICTaca-
Baia. [TpoAKi yaraBeka sIK aAHOCHA HailbOABII BbICOKapPasBiThI Bia Hi
aHaraMiuHa, Hi ¢isisgaariuHa mppicTacaBaula y>ko He Marai. AasiHae,
LITO sIHBI OBIAl ¥ cTaHe 3pabilb, Kab BBDKBILb, [9Ta KAPIHHBIM YbIHAM
3MsHILb CiCTOMY CBaiX MABOA3iH, 3aMAHIYILbI § €11 TPAABILIBIIHYIO 3a-
CHaBaHyI0 Ha OisaariyHpIX iHCTBIHKTAX Osi3AiTacHYIO AapBiHayCKyo Oa-
paub0y 3a icHaBaHHe Ha CaLBISIABHYIO y3aeMaAamaMory YHYTpbI BiAy i
MaKAQyILIbl ¥ aCHOBY CBaiX NMaBOA3IH 3aMeCT BasyHIUbIX iHCTBIHKTay
po3yM 3 sAro CTporiMi MapaAbHBIMI NarpaOaBaHHAMI. IHCTBIHKTBI
3acraaics Toabki ¥ cdeprl mpaiscay xapyaBaHHS i pasMHaK9HHS SIK
CaMbIX IABIOIHHBIX | HeabxoAHBIX pakTapay OisiaariuHara icHaBaHHs. Yce
XK aCTaTHisl Y3pOyHi CiCTOMBI MABOA3IH HAOBIAI CalbISIABHBI XapakTap,
yTBapbIylibl CcreupbididHyo HapOYAOBY Hap imi V dopme ckaapanait
iepapxiuHail CicTaMbl CalbISIABHBIX HOPM i 3HauHa abMesKaBaylIibl, a TO
i 3abaaxipaBayuibl ¥ €11 poato iHCTBIHKTaY. Daakipoyka i abmexaBaHHe
acabAiBa BbIpasHa aA0iAiCs, HAMIPBIKAAA, HA IHCTBIHKTAX PAa3MHAKIHHS
i xapuaBaHHs1 (y xap4yaBaHHI rata OblAa, XyTusii, CTpOrasi paryaipoyka),
IITO XapaKTAPHA aAAIOCTPABAAACS i § PAAIriifHbIX 3armaBep3six, OOAb-
MacHb SKiX MayblHAIOLLIA TPO3HBIM MAIspPIAKaHHEM 3 BeAbMi Xapak-
T3PHAIO AAMOYHaI0 Yacliiliao «He»”: He 3a0i, He KpaA3i, He pacycHivart,
He XAYyCi, He ITapMaHBail i I. A., I9Ta 3HAUbILb He pabi, K paHeit, i He
OyA3b KbiBéAai®. Tak y3HiK BIAOMBI HaM homo sapiens — yaaaBex pas-
YMHBI, TaK y3HIKAQ i YaAaBeL[TBA SIK y)KO 3HaéMas HaM s1I0ieBa BeAbMi
BsiAikast cicrama. IIpbl raThiM 3HOV HesIK 3a0bIAl, IITO i caM 4YaAaBex, i
yaAaBelLTBa — PasyMHbIA ycé-Taki TOAbKI HamaAoBy. ApPyIr'ylo MaAoOBY
CKAQAQIOLIb iIHCTBHIHKTBL, i y3aeMHae mporibopcTBa y cabe raThix YacTaK
MbI IITOA3EHHA i MITOXBiAiHHA MaKyTAiBa apuyBaeM y CBaiM >KbILLi K
HeJKYI0 YHYTPaHYI0 pa3pABO€HACLlb, fAK IIDYHYI0 CIpaBsAAiBa ap3Ha-
YaHYI0 PAAIrisiil yAacHyI0 rpaxoyHacipb.”’

Vcé Toe apbiracs aAllaBeAHBIM YbIHAM | Ha CTBOpAHAM YaAaBeKaM
KYABTYPBI SIK CiCToMe HeaOXOAHBIX sIMy i aAIlaBeAHBIX sIro marpabam
KamToyHacuen. KamroyHacueil MaTapbIsIAbHBIX, IITO 33AQBAAbHSIOLb
BeAbMi BaXKHBISA LISIA€CHBIA IaTpaObl 4YaAaBeKa, i KalITOYHacLeil

% Ha vacuily «He» y POAIriHbIX 3allaBeA3siX He BEABMI, 3Aa€lilia, 3BsipTaAl

yBary AaCA€AUBIKi ricTOpbIi paairii.

Ha Toe, miTo Takisd NpbIHLBITOBA BAXKHbIA MMAAKDHHI, SK 3alaBeAsi,
MayblHAIOLIIIA MEHaBiTa 3 aAMOYs, a He ca CLBAPAXKAABHBIX (opMm, K
PaKaMeHAaLbli, AAT3TYAb He 3BAPTAAACH yBari, Abl i YBOI'yAe CEHHsI BOC-
TPYIO LiiKaBacllb BbIKAiKae paaAbHae aXOAXKaHHE CaMiX I'SThIX 3allaBeA3el],
00 Hi HsIAaVHI Hau rpyba 3AaCAiBbI aT3i3M, Hi CyyacHas HaiyHA SMaLiblsi-
HaAbHas Bepa, sIKasl IPYHTYeLlla TOAbKI Ha MpbIroxan midaaorii, He Mo-
I'yLb 3aAaBOAILb CBAiMi TAYMAU3HHSMi CyYaCHYI0 HaByKY, HAXall MHE Aapy-
10Llb LTYBIPBIS BEPHIKi..

Ycé rata Hekaai Ob1A0 Tappabsi3HA, HAKOABKI Aa3BaAsiAQ LIDH3Yypa i >KopcTka
HaBsI3BaHbl TaAbl adilplifHBI aNTBIMI3M, pasrAep)kaHa Hami paHeil, XOLb
i 3acTaaocs, Ha >KaAb, NpairHapaBaHbIM HAUIbIMI YbITauyaMi; TA.: Kprokos-
cxkuit HVI. Homo sapiens — yearosek npekpacHwiti. MH., 1983.
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AYXOVHBIX, LIITO 3aA2BaABHSIOLb I'ATAK )XKa HeaOXOAHDIS ITaTP30bI AYIIbL.
Cicrama raTa Takcama 3’siyAsieljlja BeAbMi BsiAikait y caHce Dmbi. Tamy
caM, OYAyYbl YHYTpaHa CYyISIP3YAIBbIM OisiCaljbISIABHBIM aA3iHCTBaM,
YyaAaBekK i CBal0 KYABTYPY CTBapbIy fIK TaKoe XX BOCTpa CyIspayAiBae
(TereAp, sIK MBI IaMsITaeM, Ha3bIBay SIFO ABIIAEKTBIYHBIM) aA3iHCTBa
MAaTopBIIAbHA 1 AYXOYHail CyOKYABTYp, a0’sIAHaHBIX KYABTYpail Ma-
cTalKail, LITO MaKyTAiBa iMKHyAacs a0’sipHaub iX y cBaiM aABeYHBIM
MOLIYKY FApMOHii i Ipbira>kocui. Y KYApTYpbI i acabaiBa y ste ricTopsii
I3TaK ’Ka Bblpa3Ha IpasBiAacs BiHepayCKae pbICKaHHE BeAbMi BsAikan
cicTambl, siKOe i HapaAo €1 MasiTHIKamapoOyio XaAy passilus, siKoe
HeKaAi ¥ Beaapyci mapayHoyBasacsa 3 BIAOMAil y>Ko ciHycoipait. Tbisa
KYABTYPHa-TiCTapbIuHbIsA BaraHHi 1ji acubIASLbI aAObIBaAics 3 IpbI-
YbIHBI BBIIISI y3TapaHara 3anasHeHHs Y HasalallBaHHI NpaMBbIX i aa-
BapOTHBIX CYBsI3ell y iepapXiyHall IIMAaTy3pOYHeBall CTPYKTYphI ca-
LBIAKYABTYPHAMl CiCTAMBI i Y3HIKHEHHI NMaMiDK iXHIM A3esHHeM Taro
MéEpTBara yacy, 1ITO IaA35Asy caboro MiKaBblsl MOMAHTBI F'aMeacTasicy,
CIapaA’kaloybl iX HeCyNaA3€HHI i Hapaloubl YCél TpaeKTOpbli calibld-
KYABTYpPHara pasBilLis ciHycaiAaAbHBI LIBIKAIYHBI XapakTap. [TaacoOHbLs
XK LBIKABI T3Tara pasBills ¥ cBaio 4Yapry abymoyAiBaai ysHiKHeHHe
[aaCOOHBIX KAaHKPATHBIX CALBLIKYABTYPHBIX YTBapaHHAY, SKis VKO
AaHiaeycki HaspIBay y CBOJM 4ac KYABTYpPHA-TiCTapbIUHBIMI ThINaMi,
Ienraep i ToitHOi — upiBiAizanpaMi’®, a CapokiH — Kyabrypami. Croabl
X apHOCIiAics i rpamaacka-skaHamiuHbisg ¢papmarbii Mapkca, 60 i siHBI
¥ cBaéil acHOBe MeAi I'aTKae )X acCLbIAsLIbIIHAE LbIKAiuHae y ¢dopme
MpaMbIX i aABAapOTHBIX CYBA35y y3aeMaA3esiHHe IMaMiDK BbITBOPYBIMI
aAHOCiHaMIi i TPaAyKUBIMHBIMI ciAaMi, XOLb SITO AAriuHbI MeXaHi3M Tak
i sacraycs aa xaHua HepacnpauaBaHbeiM.” Ko)kHae 3 IaThIX yTBapaHHAY,
0yA3b TO KYABTYpa Lji LIbIBiAi3al[blsl, MeAi MEPBIIABL YAQCHAra pasBiliiisa
3 ix 3akaHamepHbIMi (paszaMi cTaHayA€HH:, POCKBITY, YIaAKY i KaHYaT-
KOBara 3HiKHEeHHs, a KO>KHas 3 I3ThIX (a3 BbIAyYaAacs § CBalo 4apry
crienpidpivHbIMi ppicami®, mITO ¥ MacTauKail KyAbTyphl a0’ siAHOYBaAics

% ]IlneHrAep, 3paIUTHI, Y)KbIBAY i TOPMIH «KYABTYPa», IPBIMICBAIOYBl TOABKI

iHIIBI C3HC: KYABTYpaill HasblBaAacs y S0 TOABKI KyAbTypa Ha (ase
POCKBITY, 11bIBiAi3aLIbIsIl 5Ka €H Ha3bIBay KYABTYPY, LITO IIPBIX0OA3illb Y a3y
3aHAINAAY i 3 apraHiamy, K €H micay, nepaTBapaena y MeXaHi3M.

3 raTbIM aKTaM HaM MPBIIIAOCS CYTBIKHYLIL[A, KaAl BSIAACS MpaLja Haa KaH-
LISMLBISAN LBIKAIUHATA pasBillisi MacTalKall KyAbTYpbl ¥ MaHarpadii Aozika
npwvreawocyi (ra.: Kprookosckuin HV. Aoeuka kpacomv.. Mu., 1965), ase
ThIA MapKCaBbl NTAAa>K9HHI 1IBIPOKA BBIKAPBICTOYBAAICA HaMi i 3 119H3yp-
HBIX MePKaBaHH:AY, i 3 Taro, WTO ¥ iX BeIpa3Ha MpacBedyBaAa AbISAEKTbIYU-
Hast Aorika camora lereast. (HekaTopbisi pa1i9H3€HTHI KHIri Ha raTail aCHOBE
TaAbl HAaBaT HaiyHa Iampakaai ayTapa y ByAbrapHbIM caljblsiaariame!)

Y Geaapyckail aCTITBILBI SIK CBOeacabAiBall THOPbIi MacTaLjKail KYAbTY-
pbl IaTae y3aeMap3esiHHe ObIAO MaApadsi3Ha TaapaThlyHA IpaHaAizaBaHa
¥ sKacui AariyHait 0asbl CiCTOMBI aCHOYHBIX SCTATBIYHBIX KaTATOPbIN,
YCTaHOYA€HaA iX MPBIHUBINOBAS CYBA3b 3 CiCTOMaill MacTalKiX CTBIAAY He
TOABKI § KyABTYPBI, aA€ i aAHOCHA 3CT3ThIYHAl THIIAAOTII CaMora yasaBeka.
SIHa 3acAy’kaHa MoOyKa TaHapBILILIA ThIM, LITO § TOAbKi AQ3BOAEHBIX LI9H3Y-
pa Mexax mpapbaybiAa CEHHSILIHI KpbIic; TA.: Kprokosckuit H. Aoeuka
Kpacompbt. MH., 1965; OcHoBHbie dcmemuyeckue kamezopuu (Onvlm cucmie-
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IaA HasBall MacTaukara CTbIAIO, a Kyabrypoaari lllnexraep, Kpabep i
akaHaMmicT ToHi y)KbIBaAi TOpMiH «CTBIAb» i ¥ aryAbHBIM CALbISKYAb-
TYPHBIM $ITO 3HAU9HHI.

V3 aeMa3aAeXKHacCclb CallbIsIAbHBIX KprSicai’

Ak HsLsDKKa 3Aarapaiiia, Aa aAHoM 3 Takix ¢as be3ymoyHa apHOCILIA
i céHHsIIHI SKaHaMiYHBI KpbI3ic K (pasa aryAbHara CalbLIKyABTypHara
KpbI3icy. 3ropHa 3 LIBIKAIYHAM KAaHLDILBIAN pasBils KyABTYPBI Taki
aryAbHBI CALbIAABHBI KPBI3iC pacrayblHaellja 3 MapYIISHHS Y 4aAa-
BEKY YBOTYA€ payHaBari MaMiX caubIIABHBIM i OisaariuHbiM (ysrapaem
AppicTolieast!), rpaMaACKiM i iHABIBIAYaABHBIM, i CTAaHAYA€HHS TepaBari
GisiaariuHara i iHABIBiaAyaabHara. 3 AQAENMIIBIM [T€PAXOAAM Taro Iapy-
LISHHS i HA KYABTYPY 3 aCHOVHBIMI 1€ CKAAAHIKaMi — AyXOYHai i MaT3pbI-
SIAbHAW CYOKYABTYpaMi, MapylisHHe aAHOCHAll payHaBari apObIBaelia
TakKcaMa Ha KapbICLb CyOKyABbTYpbI MaTapblsiAbHal. Kaai amoxait Takoit
AAHOCHAll payHaBari-rameacTasicy, HallpblKAaa, Y aryAbHaeypamnenckim
I'PaMaACTBe i Ar0 KYAbTYPBI AlUBILb BIAOMae AAPaAK9HHE, — a TaK SHO
¢daxThIuHa 1 6bIAO, — TO VKO 3 MayaTKy yacoy AcserHiursa VIII cra-
TOAA3SL 3 SITO Pa3KiM KaH(MAIKTaM 3 PaAirisiit i KyAbTaM MaTaphIsIAiZMY,
SIK BSIAOMA, i TTaublHael|lja aI'yAbHbI 3aHAMNAA eypamneicKail AyXoyHacLi
3 IlepaHoCaM LIDHTPY LSDKApY Ha KYABTYPY MAaT3PBIIABHYIO i ITpanascam
OypHara pasBiuLs sie MacAsl aHrAijickara IpambICAOBara InepaBapoTy.
Llepas cicTaMy KaapAbIHALBITHBIX CYBs3:1Y YCE I'aTa Bblpa3dHa Hadipaela
¥ pasBiLLi AyXoyHai i MacTaukai CyOKyABTYp, sSIK HAlPBIKAQA, BbIXAA
Ha mepuibl naaH ¢isacodckara MaTapbIsAi3My V mepuiail, i Macrar-
Kara HaTypaaiamy — y Apyroit. A6o ¥ maairakaHoMmii ratara mepeispy
yCTaHOYKa Ha IHABIBIAyaAiCTBIYHBI XapaKTap pbIHKaBall racrmapapki 3
SO 3aAiliHe AaBepAiBall masiTeIyHaM alpHKail CThIXil PBIHKY (3ropHa
3 Apamam CMmitam pblHKaBasl CTbIXis NMaBiHHA yHmapapKoyBalilja «Hs-
6auHail 60CKail pyKoi») i aryApHal yCTaHOYKall He Ha BBITBOPYACLb, &
Ha craxbiBaHHe. IIpa3 cicTamy cybapABIHALBIHBIX CYBS3Sy MaTapbl-
SIAbHASI KYABTYPa ¥ I'9ThI NEephIsiA MepakbiBae CBOM POCKBIT Map Ha3Bail
TaxHiuHai paBaaronbi XIX-XX craropassy, aA3e BolpasHa Oaublijua i
naAciHycoiaa sie yaacHara pasBiLs®! 3 mepaBarail y mayarky, sIK 1akasay
Maxkc Bebep, sTblyHara NpbIHLBITY i palpisiHaAbHail KapbICLi (BbI-
TBOpuYas Ipala sIK aCHOBa BapTacli ¥ KAaciuHall nasirakaHomii Cmita—
Prikappa—Mapkca), a 3aThIM TaKcaMa IepaxoAaM Y CTaH 9KaHOMIKi YKo
He BBbITBOpYAil, a CHaKbIBel[Kall, aAllaBeAHA 3 NMaHABaHHEM MPBIHLBIITY
He palbIgHaAbHA YCBSAOMAEHAl KapbICli, a NepaBakHa MavyLLéBail

mamuzayuu). Mu., 1974; KubepHemuka u 3akoHbi Kpacomvt (purocogh-
ckutl anaius). Mu., 1977; Homo pulcher — uenrosek npexpachpiii. MH., 1983.
Maeljja Ha yBa3e MpaLaC pasBililisl MaTaPbIAAbHAN KYABTYPbI Ha CBaiM yAac-
HBIM Y3POVHI K aAHOCHA CaMaCTOMHAal 4aCTKi CiCTOSMbI KyABTYPbI YBOT'yA€
(raTy posHily mamix LipIKAaMi pasBiljlisl aryAbHall KYABTYPSI i iepapxiuna
HDKSJIIIBIX 32 i€ AAHOCHA CaMaCTOMHBIX CYOKYABTYp 3ayBakay i CapokiH,
Ha3bIBaloybl (as3bl aryAbHaKYAbTYpHAra pasBil[lisl CyNepLbIKAaMi, ae Ia-
Tae MaHsLLe 32aCTAAOCS ¥ 5IT0 ¥ BBITASIA3€ HAMEKY aMaAb He Pa3BiThIM).
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acaaopbr®” (bentam—Miab), mITo i Hazipaaacs Aa amolIHATa Yacy i 3 yaro
MO’Ka apAidBalilla rMavyaTak CEHHSIIHsra sKaHaMiyHara Kpbisicy (ysra-
AdeM OeccapoMHa IIBIKOYHBISL SIXThI AOpamMoBiva i CKAHAQABHBIS TIPbI-
TOABI IHIIBIX pacirickix aairapxay y Kypmassai). [Tayarak raTsl mpaa-
BbI3Hayaellla i ¥ MAaHe aryAbHaKyAbTYpHara pasBilllis, 3TOAHA YaMy
MaTapbIAAbHASA KYABTYPA SIK iCTOTHas YacTKa LIDAACHAN CiCTOMbI KYAb-
TYPBI LJaAKaM caMacToiiHa pa3BiBauia ex definitione He Mo>ka, acabaiBa
Ba YMOBaX TaKora rAbl0oKara KpbI3icy i 3aHsIaAy ¥ KYAbTYpBI AyXOYHaIl.

Tak 3 moyHail 3aKaHaMepHAaCL[}0 HA HaC HaBaAbBaeljlja HeyaKaHbhl i,
3aaBaAacs 0, rablOOKI sKaHaMiuHbl Kpbidic. Kpbisic, 3pauiTel, He TOABKI
9KaHaMiyHbl (MaTOpBIIAbHA-KYABTYPHBI), aA€ 1 aryAbHaKyAbBTYDHBL
KpbI3ic, TaKk Obl MOBillb, TAABOVHBL. [IpbIUBIHBEI Taro KpbI3iCy MOTYLb
ObIlb AOOpa IpaiAlOCTpaBaHbl XOLb i CIPOIIYAHBIM, AA€ BbIPa3HBIM
MapayHaHHeM $r0 3 TaKkcaMa aMaAb IUTO IIepMaHEHTHBIM KpbI3icam
KOAIIIHANM caBelKayl 5KaHOMIKi, KpbIdicaM, fAKi Mey, apHakK, AblsiMe-
TpaAbHa CympanbAerabl xapakTtap. CaBelkas 5KaHOMiKa IacTasHHa
XBapaAa, AK BIAOMA, ap a0CAAIOTBI3allbli MAaHaBa-BbITBOpYAra Xa-
paxTapy i 3aHsgAOaHaCL CITaXXbIBaHHS, 3-32 4aro A3sp)kaBa yBechb yac
3MylIaHa OblAa 3BsIpTalilja A CBaix rpamaa3siH 3 marpabaBaHHeM Osi-
CKOHILIBIX TIa3bIK (CTapaiiiiae MakaAeHHe BBIAATHA MAMSITAE KITOAMMCKYI
Ha 3aéM»), SKis, apAHaK, SHA HIKOAI He Maraa Iaraciup, IITO aAllaBeAHA
BeAbMi aAMOVHa apbiBaAacs Ha CHaXKbIBaHHI i Ha sIKaclii BbIpaOAEHbIX
TakiM crocabaM CHaXbIBelKiX TaBapay. Ipomibl, K KaKyLb, Y KilllaHi
ObIAi, ase 3a ix He OBIAO IITO KYIIilb. DKAaHOMIKa )X 3aXOAHSIS, SKCTPa-
MaAbHA apbleHTaBaHas Ha CIIa)KbIBaHHE, A3€Asl 3aAaBAaAbHEHHS IaTara
CIaXbIBaHHsI OsICKOHIIA Tpa3 0aHKaBYIO CICTAMY KpSABITaBaAa CBaix
rpaMaa3siH, sIKif 3-3a aryAbHara MapaAbHa-AyXOyHara 3aHsIMmaAy rpamMaa -
CTBa, CKipaBaHara Ha CTaAae CIa’KbIBaHHe, TAaKCaMa He XalleAi 11i He MaraAi
BSIPHYLIb ThISL KPABITBI, IITO BbIpa3Heil 3a yC€ 6ayHa ¥ aMepbIKaHCKIM
KpbI3ice imarauHara KpaAbITaBaHHA. Y BbIHIKY 3'sBiAacsi mepaBbITBOP-
yacllb Tapapay, aAe 3HiKAi rpombl. 3a AacTaTKoBa BsIAiKi 3HaéMbl HaM
BiHepaycKi «MEPTBBI Yac» Ha3alaciAacs HMIMAT aABapOTHBIX CYBs3ell, i
¥ BBIHIKY ITpbIMHYY KpbI3ic. KpbIsic, sIKi Mbl CEHH i MaeM HALIYacLe Ie-
pa’KpIBallb, i sKi MpapOaYbIyCsl ACHOYHBIMI CYCBETHBIMI PaAirisami, AKis
3ayCcéAbl AlubIAi AiXBsIpcTBa — raTylo cyvyacHyo dopmy diHaHcaBara
KalliTaAy, — TPaxoM i alioHbBaAi AAr0 BeAbMi aAMOYHa.

Heuakanacup »a raTara KpbI3icy, fAK HALSDKKA 3Aarapalila,
abymoVyaiBaellja mepaBakHa Cy0'eKThIyHbIM (akTapam, a, MeHaBira,
cAaboit pacmpauaBaHaciio ¢iracodii KyAprypbl i Ha sie Gase Taa-
PAOTbIYHAM KYABTYDAAOrii, KO} NaBiHHbI KipaBalilla 3KaHAMiCTbI
i aryAbHapsspkayHas jyAapa, a He O€CCOHCOYHA 3arablOAsLLa v
SMIIPBIYHBI Xa0C BY3KaKaHKPITHBIX SKaHAMIUHBIX APOOsI3sy, Haraa-
BaIOYbl HAM KOAIIIIHAe TalspaaKaHHe MaTaMarbika IlyaHkaps He BbI-
Byuallb CAAHA 3 Aanamorai Mikpackona. [sTas HepacnpalaBaHaclb Ta-

2 Tyt sxpas i AamaMo)ka IparaHaBaHas HaMi Aorika a0'eKTBIYHBIX i

CY0’eKTBIYHBIX KalITOYHACHBIX KaTaropslil, IA.: Kpykoycki M.I. @iracogpia
KyAvmypbi (YBOO3iHbL § mMaapsmubidHyl0 Kyibmypaioeiw). MiHck, 2000.
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apaThIYHAll KYABTYPAAOrii, 3paIuThl, a0’eKThIyHa OayHa MpbI HaMiCaHHI
i raTara apTpiKyAa, KaAi mpel pasrasip3e mpabAaembl KpbI3icy 3 parma-
MOrall CKAAAaHBIX CyOapABIHALBIMHBIX 1 KaapABIHALBIMHBIX CYBsI3€l
MaMiDK CTPYKTypaMi, MaACTPYKTypaMi i sAeMeHTaMi TaKoM 3BbIlI-
CKAQAQHAM CiCTAMBI, SIK KYABTYpPa ¥ LI9ABIM, BbIPa3Ha apuyBaAacsl He-
AACTaTKOBacCllb iCHyIouail KyAbTYpasHayyail sMIipbIKi i HeabXoAHaCLb
NPBICTACOYBAHHS He TOABKI AOTiKi, aae i mpacdeciiHait MaTaMaTbIKi 3 sie
Ta0pbLsiit papoy Dyp’e, aarebpait CTPYKTYp i iHIIBIMI sie TpaBepaHbIMi
HaByKall MaryTHBIMi AQCA€AYBIMi CPOAKAMI.

AppITpasa TYT CBal HAAOOpPYI0 pOAIO i Toe, mTO pasBiuué
KyAbTYpaAoOrii — i MeHaBiTa KYAbTYpaAOrii T2apaTblyHal —
aOMsDKOYBaAacsi IacTasiHHail —apbleHTalblsdl Ha aAHabakoBacLb
MaTapbIsAiCTBIYHAN (iracodii, wWTO ¥ CBal 4Yapry TAymadbllila Ia-
PAAAKCAaABHBIM YIIABIBAM T[iCTOpBII KYABTYPbI Ha caMmy csi0e, I.3H.
creupidikait sie yaacHara passinus.®® DxaHomika Tamy craBiaacs (i
CTaBiAacs He aAHBIM TOABKI MapKcCi3aMaMm!) Y aCHOBY YCSrO CalibIsSIKYAb-
TypHara npauscy i MDKBOAbHA NayblHaAa XBapalb, na Bbipady C. bya-
rakaBa, Ha MeraAaMaHilo, IIP3TOHAYIOUBl Ha a0CAAIOTHYI0 HaBYKOBYIO
caMmacTolHacub. TaMy HaBaT Taki BbICOKaaAyKaBaHbI CIELbISAICT, fAK
Mapkc, He MOr' 3ayBaXkblllb, IITO 3MeCT IMAaHALLS BapTacli yKaiouae ¥
cs10e He TOABKI (i3iuHyi0 sHepriro yasaBeKka sIK MaTapbisabHara Qax-
Tapa, aae i K ¢akTap iA2aABHBI — A3€MHACLb SITO CBSIAOMACL, CEHHS
BSIAOMAll IIaA Has3Balo iHdapMalbli, raTail aCHOBBI AYXOYHall KyAbTYpPbI
(y BbIHiKY y KpaiHax Opiaora CCCP aaraTyab pasymoBas Ipala alsHb-
BaeLjlja BeAbMI Hi3Ka i 3apraaTa yHiBepciTaikara npadecapa payHsenia
3apraAare Kipoyipl TpaAeitoyca). 3pauThl, maHsiLie iHpapmausii ycé 3
TOJ >Ka TIPbIUbIHBI TOABKI AAHOCHA HSIAQYHA CTaAQ YBOTYA€ BSIAOMBIM, i,
HATIPBIKAAA, HABAT cyyacHasi Gizika, SIK Mbl HeKaAi micaai, sirds i cEHHs
He YKAIOYae S0 ¥ CKAAA CBaiX KaTaropbiit. [aTa, apHaK, y)Ko TaMa iHmait
pPa3MOBBI.

VY camiM BbIpase «aryAbHbI KpbI3iC» Hiuora HeuakaHa HoOBara, Ia
CYTHACLHi, HAMA, 60 Y>KO aMaAb LITO 3 APyro maaosbl XIX craroaass npa
raThl KpbI3ic mMaT raBapeiaacs i ¥ ¢isacodii, i ¥ MacrarTBasHayCTBe,
i ¥ axaHOMIilIbI, 3 TOV TOADBKi, MOXa, pO3HiLal, MTO Yy amomH:An, K.
Mapxkc y 119ABIM NIpaBiAbHa alldHbBAIOYbI CYTHACLb KPbI3iCy, aKpacAiBay
ST0 3aHAATa BYy3Ka, aOMsDKOYBAIOUBI TSThI KPBI3iC MepaBakHA MeXaMi
KaniTaaiamy. I Bocb TOABKI CEHH Halllbl MAAITOAArL paniTaM 3ayBaKblAl,
IITO éH Mae i jcearyAbHbI XapaKkTap, CllasHEeHHe, SIKOe CaMO MOXKa He 0e3
napapaKCaAbHACLI TAYMaubllilja TOAbKi THIM CAaMbIM aTr yAbHBIM KPbI3icaM.
bo 3-3a Aro meHaBiTa ¥ Hac C€HHA i icHye Taki KpbI3iCHBI, CKa)kaM TakK,
«CTBIAb» HE ¥ aAHOM TOADBKi 5KaHOMILIBI, a 1 ¥ KYABTYPBI fe LJaAKaM, TaKk

3 TaTa, 5K Y>KO aA3HAYaAaCs, TAPAAOKC KIITAATY LbIPYAbHiKa BeprpaHa Pace-

Aa ab0 aHTBIYHArA KPBILHIHA-iATYHA.
Kpykoycki M.I. Qiracogis kyrvmypwr (yBoO3iHvt § maapsmuiuHy0 KyAb-
mypaaoeiio). Miuck, 2000. C. 60-61.
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i ¥ maacoOHbIX sie pasHaBiAHACLIX, sIK (iaacodis, MacTayTBa, MapaaAb i
TOJ KA, HAaIIPbIKAQA, JKbIBaIlic. 3-3a Aro He pa3BiBaAacs i TaapaTbluHasA
KYABTYPAAOrisl, sikasi Aasa 60 HaM MaryeIMaclib 3ayBaKblllb YCé IaTa
HaIIMaT paHell i Aallb campayAbl He TOAbKI TapaTbliyHae TAYMausHHe
MPBIYbIH KPbI3iCy, aAe i M3YHbIA MPAKTHIYHBISI poKaMEeHAALbI YAaAAM T1a
criocabax MpoLiCTasHHA Ba yMOBaxX TaKOll CMYTHAll aryAbHall calbli-
KYAbTYpPHall payaicHacLi.
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COUMATIBHAA KPUTUKA U KYJTbTYPHAA AHATINTKA
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NORMATIVE PLURALISM IN ANALYTIC AND
CONTINENTAL ETHICS: AN ENCOUNTER SHEDDING
LIGHT UPON THE SHADOWS OF THE GODS

Gabriel Malenfant®

Abstract

Given the famous schism, within philosophy, between conti-
nental and analytic ethics, on what ground can we compare the
two and/or bridge the gap that separate them? Is the divide only
a matter of method and terminology or is there a deeper reason
for it?

This paper sketches an answer to these questions while pro-
posing that a rapprochement may be possible, between analytic
and continental ethics, through normative pluralism. After a
short presentation of Russ Shafer-Landau’s characterization of
the central positions in normative analytic ethics, a historical
perspective on the analytic/continental divide will be put forth
by way of Friedrich Nietzsche’s and Simone de Beauvoir’s phil-
osophical insights. I will hence suggest that a de facto dismissal
of the very cogwheel of ethics used by the majority of analytic
ethicists occurred, after the Second World War, in what we now
call ‘continental philosophy’ — a normative dismissal that had a
foundational impact for philosophy as a whole. Finally, I will show
how a broadly conceived normative pluralism can today offer a
common ground for discussion, for some philosophers at least, in
both philosophical traditions.

Keywords: continental ethics, analytic ethics, pluralism,
Friedrich Nietzsche, Simone de Beauvoir.

What are we saying exactly when we speak of an implicit dif-
ference that would permit us to distinguish, in ethics, between
the so-called ‘continental’ and ‘analytic’ philosophical traditions?
Indeed, both seem to share most of the same basic philosophical
questions — what is the status of our ethical statements? what
should one do with one’s life, or how should one act in certain
difficult circumstances? what kind of rational, emotional or per-
ceptual ground can we expect to find for our moral evaluations?
Likewise, analytic and continental philosophy share, as a histor-
ical and argumentative ground, most of the works that philoso-
phers wrote before the twentieth century — Plato, Aristotle, Hume
and Kant, only to name a few.

From this, one could argue that this distinction relies mainly
on some methodological differences, which is perhaps the most

! Gabriel Malenfant — Ph. D. Student in Philosophy, University of
Iceland, M. A. and B. A. in Philosophy, Université de Montréal.



commonly accepted conception of the divide. According to this, conti-
nental ethics depends on genealogical, deconstructivist or phenomeno-
logical accounts of ethical matters rather than formal logical grounds
enhanced by actual case studies (often taking the form of ‘thought ex-
periments’). Besides, in continental ethics, style is of the essence. Con-
sequently, the clarity of continental texts is often believed to suffer from
the very variety of methods and wordings it uses. As for philosophers
in analytic ethics, they would rather, on the one hand, benefit from the
clarity of their method(s) (for whoever would know their terminology,
at least) even if this means suffering, on the other hand, from a lack
of creative choices and originality in understanding, interpreting and/
or providing answers to ethical problems. All of this has the dubious
upshot that continental ethics is often depicted as a refuge for activists,
(rather unsuccessful) literary artists or historians of philosophy, whereas
analytic philosophy is arguably seen as the fieldwork of logical positiv-
ists and arrogant truth-seekers imposing their views on reality by way
of soulless syllogisms. Consequently, a coherent dialogue between them
appears either improbable or even impossible.

Such an account of the two philosophical traditions clearly exagger-
ates their respective inherent characteristics to the point of truly being
false. Yet it seems many philosophers on both sides of the spectrum as-
sign great credibility to some or all of these claims.

Hence, leaving aside obvious distinctions in terminology and pub-
lishing habits of the two trends I will present in this paper what I believe
to be a slightly different understanding of the recent and prominent di-
vision of philosophy. I hope this position will strike the reader as novel
to a certain extent, even if many of the ideas used to support it are cer-
tainly not entirely new. Nevertheless, I believe it has the capacity to ex-
plain in part why it is that analytic and continental ethicists have trouble
comparing their positions or discussing with one another even when
the ever too present veil of academic prejudices is lifted. I will here-
after argue that it is not only possible but useful to understand the great
philosophical schism of the last century as one that pertains to a de facto
postwar dismissal of two predominant branches of normative analytic
ethics by the continental tradition: that of monism and absolutism — a
dismissal that ensues from two primary existential facts. From there,
two foundational differences for ethics will also be set forth, thus ex-
posing the metaphysical layer of this philosophical issue. But first, let us
begin by a short presentation of normative ethics in the analytic trend.

I. The Cogwheel of Ethics

In a fascinating presentation at the University of Tartu? analytic eth-
icist Russ Shafer-Landau (University of Wisconsin — Madison) exposed
the structure of normative ethics in the following way:

> Organized by the Baltic Philosophy Network, this NordForsk Research
Training Course was entitled Analytic and Continental Ethics. It gathered
Professor Shafer-Landau, Hans Ruin (S6dertérn University, Sweden) and
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According to this picture, normative ethics in the analytic tradition
has to be understood as a debate between philosophers who advocate
either that (1) there is a single ground rule for morality (normative mo-
nism), that (2) there is a set of rules that should never be broken (nor-
mative absolutism), or that (3) there are various (non-absolute) grounds
upon which normative morality stands (normative pluralism): e. g.,
prima facie duties. These duties are somehow absolute in their form (as
they should always be considered as referring to ‘morally significant’
facts), but tentative in their content and — especially — flexible in their
ordering of an ‘architectonic of duties’ as regards specific situations.
They are not absolute moral obligations per se, because their norma-
tive power can always be overridden by other prima facie duties even if
all duties should be taken into account by all proper moral agents in all
ethical deliberations. In other words, prima facie duties are conditional
axiological duties instead of hardnosed deontological duties; for W.D.
Ross, they rely on several features to be taken as the primary ‘relevant
facts’ of any moral case, or again as the «circumstances which cannot
seriously be held to be without moral significance»® from the viewpoint
of all proper moral agents that find themselves in moral dilemmas, and
that, even if different moral agents might end up weighing these duties
in a variety of ways.

Now, one has to keep in mind that foundational monism, absolutism
and pluralism are different from their normative counterparts. Monism
can be considered as the analytic normative framework under which
classical ethical theories fall, but mostly in the foundational sense. For
example, Kantian deontology is monist since for Kant, «there is one over-
arching principle [i.e., the good intention], and all other principles are
derived from it»* Act-consequentialism can also be described as monist

Kristian Klockars (University of Helsinki, Finland) as well as doctoral
students from seven Nordic countries at the University of Tartu, Estonia,
from May 24 to 30, 2009. Heartfelt thanks to all three of them as well as the
organisers.

3 Ross, W.D. What Makes an Act Right? // R. Shafer-Landau (ed.) The Right
and the Good. Oxford: Blackwell Publishing, 2007. P. 754.

*  Mason E. Value Pluralism // Stanford Encyclopaedia of Philosophy 2006.
[Electronic resource] Mode of access: http://plato.stanford.edu/entries/
value-pluralism/#PluRatCho.
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because it takes the pain/pleasure tension as the single evaluative feature
from which the utility maximisation procedure can be elaborated.

But Kantian deontology and rule-consequentialism (Peter Singer’s
ethics, for example) are absolutist theories nonetheless — normatively,
that is — as they require that one should never infringe upon moral prin-
ciples established on their respective foundational monist grounds (viz.,
versions of the categorical imperatives and rules relying on consequen-
tialist grounds). So one has to be careful in understanding the meaning
of these categories with regards to the host of theories they regroup.
Again, even if Ross is said to be a deontologist, he remains pluralist in his
approach to normativity (unlike Kant), thanks to his prima facie duties,
which is another example showing that traditional categories of norma-
tive theories in ethics (deontology, consequentialism and virtue ethics)
do not automatically fall under any of these meta-categories as regards
their normative conceptions.

However, to get an overall picture out of such a complex, yet already
oversimplified theoretical structure, one should acknowledge that nor-
mative monists necessarily have to argue that putative values (knowl-
edge, love, etc.) are reducible to a single metavalue, such as utilitarian
happiness, for example.®* The continuous debate surrounding the pos-
sibility of performing such reductions concerning values or duties is one
of the reasons why these categories of monism, absolutism and pluralism
remain operative in all of the ethical discussions in analytic philosophy,
alongside other distinctions of the like in metaethics, normative ethics
and value theory. They are what I hitherto called a ‘cogwheel’ for the
whole ethical endeavour formulated in analytical terms since these con-
ceptual cogs altogether provide a definite terminology and structure to
the analytic discussions in ethics.

II. The Two Normative Existential Facts of Continental Ethics

When speaking of continental ethics here, I roughly refer to the eth-
ical and proto-ethical traditions that have grown out of the Nietzschean,
Kierkegaardian, Husserlian and late-Cohenian® writings, mainly in the
first half of the twentieth century. At that point in time the role of ethics

®>  Mason, op. cit.

¢ The name of Hermann Cohen (1842-1918) in this list of influential thinkers
may surprise the reader. However, the Jewish philosophical lineage going
from him to Franz Rosenzweig, Martin Buber and Emmanuel Levinas as
well as Gershom Sholem (as a critique of Cohen) and, to a lesser extent,
Jacques Derrida is paramount for twentieth century philosophy. These
thinkers were all clearly indebted to his late philosophy of religion exposed
in Der Begriff der Religion im System der Philosophie (1915) and Religion der
Vernunft aus den Quellen des Judentums (1918; posthumously published).
For a presentation of this often neglected Cohenian influence on twentieth
century philosophy, see: Zac S. La philosophie religieuse de Hermann
Cohen, Paris: Vrin, 1984; Malenfant G. Pourquoi lexistentialisme est-
il né de penseurs religieux? Religion et éthique chez Hermann Cohen //
Horizons philosophiques: Héritage et réception de la pensée existentialiste.
2006. Ne 16/2. P. 9-16.
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began to be transformed quite radically by several philosophers at once:
they moved ethics from being a discipline that provided justifications or
rules for moral actions to one that researched explanations for the ways
in which a reflection on morality could still be relevant (if even possible)
in the wake of two excruciating world wars. As a result, normativity it-
self was modified: the very nature of what could thereafter be reasonably
expected of ethical theories was changed. Normativity, from then on,
could not simply be intention-, rule-, consequence- or duty-oriented; it
had to find a new path if it were to be useful for humanity that lost its
certainties and encountered horror twice within thirty years’ time.

Evidently, the transformation started before the twentieth century
with Nietzsche’s famous ‘death of God™: the painful loss of the sole safe-
guard of values humanity possessed hitherto; a loss which came as the
result of man’s own will. But this was only the prequel of an intricate
knot that was going to unravel throughout the centuries to come:

«After Buddha was dead, his shadow was still shown for centuries in
a cave — a tremendous, gruesome shadow. God is dead; but given the ways
of men, there may still be caves for thousands of years in which his shadow
will be shown».?

As Nietzsche predicted, humanity will have to fight this shadow for a
long time: the temptation of resuscitating the ultimate safeguard of mo-
rality has not failed to haunt us. Unmistakably, however, the Arché was
murdered by its own kin, which brought about the possibility of estab-
lishing various systems — insofar as minimally coherent — upon the very
indentation now present where God’s former stronghold on all moral
and most theoretical affairs unshakably stood. Many disciplinary cross-
ings became possible; many narratives became available to each other,
and that, to whoever would want to build his or her value system from
the ground up. But the very availability of these various and valid moral
constructions came as a contradiction to what monist and absolutist
moral systems were destined in the first place. With no meta-discourse
to uphold any particular moral system, or system of belief more gener-
ally, how could man choose how to act? How could he be assured of his
own condition as an agent? By attributing to ourselves the attributes of
the gods, answered Nietzsche.

Remaining unclear, however, was the method allowing us to do so,
as well as the outcome of such a barehanded endeavour towards this
deification of humanity. To many, the Nietzschean response to God’s
death, through the Will to Power, was itself worse than the deicide; the

It could be argued that a few years before Nietzsche, Schopenhauer initiated
this change in the nature of moral inquiry. However, Schopenhauer was still
hopeful of finding a strong normative and motivational ground for morality,
as can be seen in On the Basis of Morality and Prize Essay on the Freedom of
the Will (both from 1839).

8 Nietzsche F. The Gay Science, Walter Kaufman (trans.). New York: Random
House, 1974, aph. 108.
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cure worse than the disease (a feeling still shared by many philosophers,
in all probability).

Nevertheless, as mentioned above, after two wars and their horrible
tolls in human misery, some truthful normative aspect of this Nietzs-
chean statement did become clear to many thinkers: the birth of a new
artificial moral autonomy was the only option left for humankind. This
time around, however, philosophy had to start its reflection on morality
from a radically novel perspective since such a project could no more
stand incontrovertibly on pre-Nietzschean meta-discourses and meta-
physics, as these had obviously been unable to account for, and much
less prevent, the distress that shattered Europe and its colonies.” As the
former rationalistic and empiricist grounds were failing to provide hu-
manity with satisfactory moral motivation for action as well as proper
moral content, religious authorities were losing their metaphysical
stranglehold on everything morally related. Equally important is the fact
that available instances of determinism seemed furthermore intolerable
for many intellectuals, as the very suffering of the many could no longer
remain so easily legitimized — Leibnizian, Hegelian and Marxian phi-
losophies of necessity became too painful and thorny to be supported
blindly, for some at least, inasmuch as these eschatological construc-
tions were crushed by the toilsome weight of the instrumental justifica-
tions provided for warlike misery.

In short, the only possible autonomy had to come from existence
itself.

As such, the realization of the hitherto failure of ethics did not only
purport the affirmation of a new humanistic autonomy and power, it
also provoked the rejection, as I mentioned earlier, of what came to be
considered as too high expectations for rationality. The limitation of the
power of reason could no more be understood solely as an epistemolog-
ical frontier, as Kant developed it in his antinomies of pure reason'®, but
rather as the impossibility of finding a practical arché as well.'! Where

®  Not to mention the inner foundational and theoretical problems of these

metaphysics and meta-discourses; Nietzsche did not fail to point these out
repeatedly. For example, see: Nietzsche, F. Twilight of the Idols or How to
Philosophize with a Hammer, R. J. Hollingdale (trans.), New York: Penguin
Books, 1990, see especially the aphorisms regrouped under the chapter
«The Four Great Errors», p. 58—65.
10 See: Kant I. Kritik der reinen Vernunft. Hamburg: Felix Meiner Verlag, 1956.
P. 437-465.
«A secret path to the old ideal stood revealed, the concept ‘real world; the
concept of morality as the essence of the world (- these two most vicious
errors in existence!) were once more, thanks to a crafty-sly scepticism, if
not demonstrable yet no longer refutable... Reason, the right reason does
not extend so far... Nothing works more profound ruin than any impersonal
duty, any sacrifice to the Moloch of abstraction.... Kant, in his ‘German’
innocence, tried to give this form of corruption, this lack of intellectual
conscience, a scientific colouring with the concept of ‘practical reason” he
designed a reason specifically for the case in which one was supposed not
to have to bother about reason, namely when morality, when the sublime
demand ‘thou shalt’ makes itself heard» (Nietzsche F. The Anti-Christ,
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Kant rationally presented different versions of his categorical impera-
tive as that which can always guarantee the righteousness of an action
beforehand; and where Mill propounded the consequential ‘happiness’
or ‘utility’ factor of an action as the sole voucher of its goodness, the
existentialist saw a void. If one starts philosophising from an embodied
perspective, existence is neither ‘empirical, ‘rational’ nor ‘emotional”: it
is all of these things and much more. Therefore, isolating consciousness,
goodness, ipseity or agency through some occurrence of rationality or
sensibility is tantamount to contriving an invalid option'?, because this
gesture amounts to the negation of what existence is in the first place —
that is, profound ambiguity.

As a result, no categorical or structural cogwheel can be found for
normative ethics as far as an existentialist ethics is concerned. This does
not mean one should renounce inquiring into ethical matters, on the
contrary, since philosophising from the point of view of existence means
accounting for one’s relationships with others as a primary concern. It
rather means that for such ‘postmodern’ thinkers, one has to take the
following claim seriously: existence itself has denied the validity of mo-
nist or absolutist ethical theories, which are now left to be reckoned as
‘complex simplifications, one could say. Each of them is incommensu-
rable to its competing theoretical counterpart, and none of them can
be considered more or less true than the other since any overarching
category allowing for their meta-evaluation would be supervenient. In
analytic terms, normative pluralism (which, let us remember, does not
necessarily lead to or rest upon foundational pluralism) is no more a po-
sition one can support or reject: for the postwar existentialist, normative
pluralism became an indubitable existential fact echoing much of the
way Nietzsche had worked his own perspectivalism decades before. In
contrast to Nietzsche, however, the existentialist project now has to live
up to the task not only of resisting (1) the shadows of the gods — since
one has to abandon the false hope of finding an absolutist or monist
truth®™ — but also (2) the sway of a nihilism, which denies (to various
extents, depending on the version one adopts) the importance of ethical
reflection either through some variant of relativism or bad faith.'*

R.J. Hollingdale (trans.). New York: Penguin Books, 1990, excerpts from
aph. 10 to 12).

«One had made of reality an ‘appearance’; one had made a completely
fabricated world, that of being, into reality: German integrity was far from
firm and Kant, like Luther, like Leibniz, was one more constraint upon it»
(Nietzsche, The Anti-Christ, op. cit., aph. 10).

«The attitude of the sub-man passes logically into that of the serious man;
he forces himself to submerge his freedom in the content which the latter
accepts from society. He loses himself in the object in order to annihilate his
subjectivity... The serious is not defined by the nature of the ends pursued.
A frivolous lady of fashion can have this mentality of the serious as well as
an engineer. There is the serious from the moment that freedom denies
itself to the advantage of ends which one claims to be absolute» (Beauvoir
S. de. The Ethics of Ambiguity. New York: Citadel Press, 1976. P. 45).

«[I]f he dishonestly refuses to recognize that this subjectivity necessarily
transcends itself toward others, he will enclose himself in a false

13
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Therefore, a (i) ‘first normative existential fact’ came to form the
basic assumption of what we now recognize as ‘continental ethics
where analytic ethics still accounts for plenty of versions of normative
monism and absolutism — which remain crucial positions of its philo-
sophical cogwheel — continental ethics has congealed the refusal of such
orientations into the core of its conception of normativity (were these
orientations to be perfectly grounded on rationality or sensibility). In
other words, continental ethics considers these normative positions to
be indefensible not on account of their being wrong or unsound, but on
the contrary, on account of their being all too right(eous) even when
they allow for moral madness to happen from an existential viewpoint.
Thus, for continental thinkers, the problem with normative ethical theo-
ries does not so much lie in that monist and absolutist theories are in-
capable of providing us with ‘the good course of action’ Rather, it does
lie in the fact that whether they do so or not is indifferent to them as they
invariably rationalize, and thus justify all actions decided in accordance
with their procedures, giving them an instant lustre of moral legitimacy.

Indeed, if one reflects from the existentialist standpoint, applying a
classical consequentialist or deontological moral evaluative procedure
to concrete embodied situations amounts to begging the question of
knowing whether or not there is a ground for choosing between two
positions taken both to be rationally defensible. It also amounts to beg-
ging the question of knowing whether the isolated ‘good intention’” or
‘pain/pleasure tension’ — the foundational features of these theories —
can serve as the central ethical property allowing us to choose how to
act in a world where these features are never isolated. Even if these were
truly intrinsically good (a question still debated in those terms mainly
in analytic philosophy), existence does not provide us with quarantined
happiness or intention. This (ii) ‘second normative existential fact’ — the
very fact that features central to analytic normative ethical theories are
always entangled with others from the existential perspective — is the
reason why ethics should remain ambiguous for Simone de Beauvoir:
ethics should not provide evil-doers with the possibility of hiding behind
principles or features that in and by themselves would supply them with
an imperative or a justification for their actions.'

independence which will indeed be servitude ... His fault is believing that
one can do something for oneself without others and even against them»
(Beauvoir, op. cit., p. 63); de Beauvoir refers here to ‘the adventurer} one of
the many types of nihilists that she points out.

This is also one of the most important philosophical points that can
be traced back, in its original form, to Kierkegaard. However, one could
ask if these two claims I make do identify ‘normative facts’ proper, but I
believe we are permitted to say so, first because an existentialist ethics
calls for (i) the rejection of monist or absolutist principles as normative
justifications of individual actions, and second because it also calls for
(ii) the acknowledgment that no definite isolated subjective feature can
fully provide an agent with a normative reason or motivation to act.
Notwithstanding the obvious negative aspects of these statements, their
goal, as seen by the existentialist, is to reaffirm the central place both of

15
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If the normative obscurity of continental ethics is precisely what
tenants of the analytic trend tend to criticize, it is, on the contrary, what
the existentialist considers as an enviable normative aspect of his or her
own method. Accounting for the good here means rejecting the ado-
lescent dream of practical omniscience as well as the easy comfort one
gains from being confident that one can always enact ‘the good. It is
to grant the individual with all possible choices — even the bad ones —
while giving him or her valuable reasons not to refuse his or her own
responsibility toward others:

«We object to inquisitors who want to create faith and virtue from
without; we object to all forms of fascism which seek to fashion the hap-
piness of man from without; and also the paternalism which thinks that it
has done something for man by prohibiting him from certain possibilities
of temptation, whereas what is necessary is to give him reason for resisting
it».te

II1. Continental Philosophy
as a Foundational Critique of Normative Ethics

So far, I have argued that during the course of the twentieth cen-
tury and perhaps for the first time since the Greeks, the aftermath of the
covered-up abyss that remained present between rationalistic ethical
theories and existence proper became urgently significant both from
an existential and ethical viewpoint. Many exceptions to this state-
ment could be found throughout the history of philosophy; William
of Ockham, for example, first pinpointed problems having to do with
Scottist and Thomist self-indulgent onto-ethico-theological architec-
tonics. But despite the true importance of such punctual philosophical
exceptions, both the Husserlian reinvention of phenomenology and the
Kierkegaardian incipience of existentialism brought about the most im-
portant reversal of essentialist metaphysics and ethics in history. Truly
enough, the concept of ‘phenomenology’ had been used before Husserl
(first by Lambert”, then by Kant, Fichte and of course Hegel). Yet in fol-
lowing Bernard Bolzano’s logic of science (1835) and Franz Brentano’s
empirical psychology (1874), Husserl was able to capture, in an original
and systematic fashion, the idea according to which both subjective and
(somewhat) objective representations were possible, whereas before
him, representations had mostly been conceived as purely subjective (by
Kant, notably). This is usually understood as an important shift in the
theory of knowledge or epistemology, and it is indeed the case: Hus-
serl’s theory allowed for the noetico-noematically two-sided coin of in-

personal freedom and responsibility before moral choices, which is why I
venture they should be understood as normative.

Beauvoir, op. cit., p. 137.

See: Lambert J.-H. Neuer Organon, last book entitled Phenomenologie (out
of print except in a French version of this last book at Vrin, first published
in 1764).
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tentionality to fit into a single theory of subjectivity and consciousness.
But there is more to this.

Husser!’s eidetic phenomenology opened the door for thinkers that
did not want to fall back on (1) relativism and/or nihilism while having
been forced (2) to reject the rigidity of an objective monist or absolutist
position either in epistemology or in ethics. Of the four pillars of ‘con-
tinental ethics’ that were mentioned before, two (Kierkegaard and Ni-
etzsche) based their work on individual perspectives — on the singular
instead of the universal — while the two others (Husserl and the late-
Cohen) also founded their work on a conception of subjectivity, but more
importantly, on a tension taking place between the individual and his or
her incessant constitutive relationships with the world and others.'® For
all of them as well as for later continental philosophers, even if some
foundational grounds for philosophy could be established still (ontologi-
cally, metaphysically or otherwise), these grounds now had to be devoid
of any kind of objectivity in a normative sense — it was rather something
they either combated or avoided — only to replace this long-established
quest for monist and/or absolutist truth by descriptive mundane meta-
physics (e. g. Husser!’s and Heidegger’s phenomenologies), metaphorical
inquiries (e. g., Kierkegaard’s Fear and Trembling and Nietzsche’s Zara-
thustra; de Beauvoir’s, Sartre’s and Camus’ works as novelists) and/or
descriptive intersubjective insights (e. g., Cohen’s philosophy of religion
as well as Husserl’s and Levinas’ phenomenologies).

From there one can appreciate how a foundational transformation
in epistemology indirectly discarded monism and absolutism as viable
normative options, in addition to the direct Kierkegaardian and Nietzs-
chean normative criticisms. Monist and absolutist normative theories
were discredited from above, but also from below, as continental phi-
losophers pointed out deficiencies both in the normative conclusions
and foundational narratives of these theories: in the latter case, it hap-
pened mostly because their foundational features were tainted by the
normative goals already selected for them by way of their isolation from
other existential features (i. e., good intention, pain/pleasure tension). A
de facto pluralism thus entered philosophy; pluralism so radical at times
that thinkers, mostly interested in the philosophy of science and logic,
were unable to accept it. Undoubtedly, a philosophical undertaking ac-
cepting not only (a) the normative necessity of ambiguity, but also (b)
the impossibility of reducing difference to sameness in a traditional
ontological sense deliberately does away with foundational attempts of

¥ 1 have no intention of suggesting that there is a clash between the two

groups of continental philosophers I am using here as ‘pillars’ of continental
ethics. On the contrary, it is very clear that all four of their thoughts are
very much related in many ways, and especially in their influence over later
philosophers such as Heidegger for instance, who like so many others used
Husserl’s philosophy as well as Kierkegaard’s and Nietzsche’s. However,
for the purpose of this essay, I believe it is useful to understand them as
representing different facets of the refusal of monism and absolutism by
continental philosophy.
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conceptual unification through logical perfection (at least from a realist
perspective).

Now, (a) and (b) represent two sides of the same existential and
ethical coin, since (a) refers to the ambiguities of the normative aspect
of ethics which were exposed in the previous section of this essay via
the presentation of the two existential assumptions of continental ethics
that were concealed by essentialist ethical theories (de Beauvoir being
a paradigmatic thinkers of these ambiguities); whereas (b) refers to
the important foundational aspect of ethics with regards to how it was
understood before Cohen, Buber, Levinas and Derrida (but also Lévi-
Strauss, from a different approach). Their studies of ‘relationality’ qua
‘metaphysical foundation’ came as generators of a trend of philosophy
that could be characterised as a ‘metaphysics of the void”: instead of
hoping for the possibility of reducing concepts to others (such as is the
case for putative values in monist normative ethics, for instance), these
thinkers saw relationality itself as prior to the ontological differentiation
of terms. In other words, their metaphysical thoughts do not depend on
any specific ontological conceptions, but rather attempt to go under such
established conceptions in various ways. Through their manifold theo-
retical instantiations — Cohen’s and Buber’s Ich-Du narratives, Levinas’
encounter with the Other, Derrida’s concepts of différance, espacement
or trace — these philosophies struggle to find some grounds for ethics
while refusing to rest on the logical isolation of an agent, or of an agent’s
rational or perceptual features. Their common goal, if one can speak in
such terms, is to account for heterogeneity as a proper metaphysics that
would allow for ontological differences to happen, and thus, for ethics
to become a crucial existential phenomenon (Derrida’s hospitalité, for
instance) rather than a normative cogwheel.

In contrast, it is no coincidence if A.J. Ayer refused ethics as a proper
discipline on the basis that there could be no «ethical science», since he
is right — even from the continental point of view — that «ethical con-
cepts are unanalyzable [by formal logic], inasmuch as there is no crite-
rion by which one can test the validity of the judgments in which they
occur»®. For most analytic philosophers in the fifties, ethical judgments
were either logically valid or meaningless. Since then, metaethics has
tried to identify the status of ethical propositions with regards to their
actual denotations (via realism) or to emotivism (via non-realism), for
instance. But even at a meta-ethical level, this is precisely the type of
dichotomies that twentieth century continental philosophy has hoped to
surpass or undermine: the universal truths of formal logic cannot give a
proper account of what it means to make an ethical judgment because
it cannot give a proper account of what is an ethical experience. If it is
understood merely through logical validity, universalism thus becomes a
kind of reductionism unfit to discuss ethical questions; and it is precisely
to escape such reductionism that continental philosophers developed
other methods of philosophical inquiry.

¥ Ayer A.J. A Critique of Ethics // R. Shafer-Landau (ed.) Language, Truth
and Logic. Oxford: Blackwell Publishing, 2007. P. 20.
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IV. Existentialism is (also) a Pluralism —
Against ‘Sacred Games’

What water is there for us to clean ourselves? What festivals of
atonement, what sacred games shall we have to invent? Is not the great-
ness of this deed too great for us? Must not we ourselves become gods
simply to appear worthy of it?*

But some analytic philosophers also refused to go along with such
normative or foundational reductionisms. Ross’ pluralist ethics of prima
facie duties is a good example showing that certain rapprochements can
be made between continental and analytic ethicists inasmuch as plu-
ralism is taken as a common ground:

«When I ask what it is that makes me in certain cases sure that I have
a prima facies duty to do so and so, I find that it lies in the fact that I have
made a promise; when I ask the same question in another case, I find the
answer lies in the fact that I have done a wrong. And if on reflection I find
(as I think I do) that neither of these reasons is reducible to the other, I
must not on any a priori ground assume that such reduction is possible».?!

«Which action is good? Which is bad? To ask such a question is also
to fall into a naive abstraction. We don’t ask the physicist, “Which hypoth-
eses are true? Nor the artist, ‘By what procedures does one produce a
work whose beauty is guaranteed?” Ethics does not furnish recipes any
more than do science and art?2. One can merely propose methods».”

For both Ross and de Beauvoir, the abstract universalism which,
in ethics, refers to monism and absolutism can only be seen as an at-
tempt to reach some reductive ready-made normative truths one can
easily apply to any morally difficult situation. Yet this is precisely the
kind of truths Nietzsche predicted was going to be enacted as ‘festivals
of atonement’ or ‘invented sacred games. Again, however, one can ask:
«What are we saying when we speak of such ‘sacred games’? Are logic
and sound arguments not the only paths towards truth with regards to
ethical statements, however one conceives it?» Let us see an example
of the ways in which the use of logic can be practiced as a sacred game.

Jacques Derrida has sometimes been depicted as an unreadable
writer (by John Searle, namely) or even as a sort of charlatan by certain
analytic philosophers because, notably, he said impossible things such
as: «Oui je nai qu'une langue, or ce nest pas la mienne» [«Yes, I have
only one language, yet it is not mine»]. By way of this expression, Der-
rida developed his thought on the ‘ruling’ dimension of language as it
is received from an other, as a form of law; in this sense, a language is
something I am ‘possessed by, through my own utterances, rather than

% Nietzsche F. Thus Spoke Zarathustra: A Book for Everyone and No One,

R.J. Hollingdale (trans.). New York: Penguin Books, 1961.

Ross, op. cit., p. 755.

2 It is noteworthy that Ross also makes a similar comparison with art. See
Ross, op. cit., p. 757.

% de Beauvoir, op. cit., p. 134.

21

EHOPOS Ne2.2010 33



something I fully possess and use like a tool — a fact which allows for
connotations which are not primarily intended by speakers, for instance.
To this sentence, however, an opponent of his replied at once that it was
a «contradiction performative» [«pragmatic contradiction»], an attack
to which Derrida answers at length:

«Who do we often blame for doing a “pragmatic contradiction,” today,
hastily? Those who marvel at things, wonder, and ask themselves ques-
tions, those who take on the responsibility of embarrassing themselves
with such questions. Some German or Anglo-American theorists thought
they have found, with this, an unanswerable strategy; they even developed
a specialty out of this puerile weapon. Regularly, one witnesses them as
they are using the same criticism against this or that opponent, prefer-
ably a French-speaking philosopher... Its mechanism, by and large, goes
as follows: “Ah! You ask questions about truth, oh well, to this very ex-
tent, you do not even believe in truth, you contest the possibility of truth.
How could we, then, take your claims seriously when their aim is to be
somehow truthful ...? The things you say are not true insofar as you call
truth into question... Come on, you are a sceptic, a relativist, a nihilist; you
are not a serious philosopher! If you go on, we will put you in a department
of rhetoric or literature [or sophistic, he goes on saying]!»**

This rant at Anglo-American philosophy may be seen as harsh, but
it clearly presents what type of formal argument is refused by most con-
tinental philosophers: what appears, on the part of continental philos-
ophy, to be a kind of argumentative fetishism is believed, on the part of
analytic philosophy, to be the only way through which proper mean-
ingfulness can come through. That is to say that ‘logical rules’ — which
form the camshaft allowing for the cogwheel of ethics to turn, in analytic
philosophy — do not have a decisive impact on continental argumenta-
tions if they are used merely in formal terms. Such an assertion does not
mean that sophisms or unsound arguments are welcome in continental
philosophys; it rather means that from the standpoint of continental phi-
losophy, one cannot («) invalidate a proposition simply on the basis of
some formal or practical ambiguity, and that one cannot (j3) reduce sym-
bols, words or propositions to a system of signification which would be
either true or false exclusively. As a mark of coherence, one can notice
that these two statements on the relation of continental philosophy to
logic mirror the normative and foundational shifts that existentialists
and phenomenologists performed against monism and absolutism. This
is definitely no coincidence: to ground ethics on the possibility of this
sort of universal truth-value and reductionism (i. e., against ambiguity
and heterogeneity) amounts to partake in a ceremonial of compensation
for a god that died. However, such an enclosed sacred game has been
rejected by continental philosophers a while ago, but also by pluralist
accounts in analytic philosophy:

2 Derrida, J. Le monolinguisme de lautre ou la prothése dorigine, Paris: Galilée

1996. P. 18 (my translation).
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«The essential defect of the “ideal utilitarian” theory is that it ignores,
or at least does not do justice to, the highly personal character of duty. If
the only duty is to produce the maximum of good, the question who is
to have the good — whether it is myself, or my benefactor, or a person to
whom I have made a promise to confer that good on him, or a mere fellow
man to whom I stand in no such special relation — should make no differ-
ence to my having a duty to produce that good. But we are all in fact sure
that it makes a vast difference».

«The uniqueness of the Self [Moi] is the fact that nobody else can an-
swer for him or her [a sa place]. The appraisal [mise en question] of the Self
by the Other is not initially an act of reflection through which the Self re-
appears therein, glorious and serene. But neither is it the advent [[entrée]
of the Self within a coherent and universal supra-rational discourse».?

Ross and Levinas both argue that ethicists should acknowledge their

rational systematisations of ethical dilemmas as incapable of corre-
sponding with actual ethical experiences that take place at an existential
level, for an actual human being who cannot be replaced by another.
They both argue against the disincarnating aspect of ethical theories
that reduces persons to anonymous ‘agents’ or ‘tokens. And here again,
on both sides, pluralism is the key to shedding light upon the shadows
of the gods.
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Ross, op. cit., p. 755.

Levinas E. Transcendance et hauteur // C. Chalier, M. Abensour (eds.)
Cahier de 'Herne. Emmanuel Lévinas. Paris: Editions de 'Herne, 1991. P. 57
(my translation).
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UNIVERSALISM VS PARTICULARISM
AND THE QUESTION OF AUTHENTICITY

Vlad Navitski!

Abstract

The rise of localism as the response to the challenges of glo-
balism is considered in the article. Exploiting the notion of «se-
lective response» it argues that localism is the false alternative
to globalism as it is based on the same practical and theoretical
dispositions. With the help of social critical theory and psycho-
analysis article explicates the inner mechanisms of the localistic
selective response and their relations to the production of subjec-
tivity in Modernity. At the end of the article there are the outlines
of the possible alternative to the globalism/localism strategies.

Keywords: fundamentalism, universalism, Modernity, sub-
jectivity, authenticity selective response, singular universality.

Intro: when the extremes meet

Roland Robertson once noticed that «the relationship be-
tween the universal and the particular must be central at this
time to our comprehension of the globalization process and its
ramifications»”. Obviously, this is where the interests of social
theory coincide with the common sense’s issues more closely than
ever: to put it roughly the contest is about whether universal sys-
tems (economic or cultural or whatever) eliminate local entities
or provide further prospects for their development. The instances
of such problematic are manifold: from the European migration
politics to the EU integration, from NATO’s interventions in the
Middle East to the UN global concerns and so forth. It’s easy to
see how these facts relate to the daily existence of people, com-
munities and societies as well as to the modes of this existence. It’s
no wonder then that the two alternative ways of grasping the cor-
relation between the universal and the particular tend to form the
antagonism between conservative fundamentalism («How dare
one betray his/her roots in favor of profits from universalism?»)
and liberal cosmopolitanism («How can he/she persist in the ri-
diculous traditions rejecting the wide range of possibilities in glo-
balizing world?»).

What social theory and philosophy can contribute here is the
consistent dismantling of these alternatives as the false opposi-

! Vlad Navitski — MA in philosophy (EHU), lecturer at the European
Humanities University.

2 Robertson R. Globalization: social theory and global culture. SAGE,
2000. P. 97.



tion — we cannot choose between them, because they are genuinely the
same. Though one should resist the temptation to reduce this note to
its meaningless level when there’s no any difference between the two
standpoints at all, still not only in their extremes, which are not rare to
find today, but in their most common modes, these quasi-alternatives
provide the very same disposition to the social world and the human
prospects in it. They are not true alternatives, but only two modes of
the very one strategy, mixing global and local for its own sake. The real
contest today is not about whether to pledge allegiance either for the
universal or particular, but about the direction of their interweaving.

The elaboration of this view has its own long tradition comparable
to the globalization studies themselves, and not for them solely. One
can take Immanuel Wallerstein’s inquiry to the contemporary form of
nationalism as the possible example here:

«The nationalisms of the modern world are not the triumphant civi-
lizations of yore. They are ambiguous expression of the demand both for
participation in the system, assimilation into the universal, the elimina-
tion of all that is unequal and indeed different, and simultaneously for
opting out of the system, adhering to the particular, the reinvention of
differences. Indeed, it is universalism through particularism, and particu-
larism through universalism».?

But what has gained less attention than it deserved is the specific
mode of the universal/particular interweaving, which is called by Rob-
ertson «selective response». The grain of this idea is rather simple — all
particular identities throughout their history have faced the challenges
from the «significant others» as well as the necessity to respond to these
challenges. The notion of selective response describes the multiplicity
of «the ways in which such entities ... have at one and same time at-
tempted to learn from others and sustain a sense of identity — or, al-
ternatively, isolate themselves from the pressure of contact»®. Sharing
Robertson’s persuasion in the remarkable importance of this notion for
the endeavors to comprehend the main trends of «global culture», this
article seeks to develop it and to apply to the crucial social process of our
times — the rise of fundamentalism and localism.

This goal presupposes the structure of the article: to begin with, I'm
going to compare the notions of fundamentalism, particularism and lo-
calism — can we use them as synonyms and if yes than in what sense and
what analytical benefits will it bring? Then I dwell on how this phenom-
enon should be understood in the terms of the «selective response». In
order not to get lost in the abstract reasoning I turn to the social situation
in Belarus and show in what way the selective response of fundamen-
talism has been fleshed out not only by those in power, but also by the
cultural counter forces. To conclude, I attempt to provide the outlines of
what can be the true alternative to the growing popularity of localism.

®  Wallerstein L. The Politics of the World-Economy. The States, the Movements
and the Civilizations. Cambridge University Press. P. 166—167.
Robertson, op. cit., p. 113.
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In general, these speculations are grounded on the social critical theory,
especially in its post-Marxist mode, i.e. without paying much attention
to the question of private property; it mixes instead the dismantling of
the dominant mode of contemporary ideology with a psychoanalytic ap-
proach along with a due respect to Derrida’s deconstruction.

Against modernity for the sake of authenticity?

Considering the possible connections between fundamentalism,
particularism and localism is a steep task not only for the extensive facts
and theories one should pay attention to, but also for the reason that
these notions belong to the very heart of the contemporary social pro-
cesses and who might know what unpredictable outcomes they would
bring and, in fact, do bring now. But even the brief reasoning is suf-
ficient here to grasp what they hold in common and why this is impor-
tant if we want to understand the reality we live in. Perhaps, we would
be set upon the right path while understanding the common nature of
these notions in terms of the rebellion against the oppressive character
of western Modernity? It seems to be correct, but with some impor-
tant caveats — in all these cases the oppression is understood in different
ways. Obviously, the rise of religious fundamentalism can be seen as the
postcolonial reaction to the repressive universalism of the Western civi-
lization (if we speak about Muslim countries, for example) or the omni-
present moral corruption of Modernity on the whole, in case of the con-
servative Protestants’ struggle against Christian liberalism.> But these
fundamentalist demands cannot be identified with the defense of par-
ticularity: for instance — there’s no and can’t be solidarity between prot-
estant fundamentalist and a member of a sexual minority group, though
the latter also revolts in favor of private freedom against the ubiquitous
disciplinary oppression of the sexuality, intrinsic to Modernity. Cultural
particularism, on the one hand, and the fundamentalism, on the other,
cannot be identified, though their counter-Modern character moves us
closer to the proper understanding of these phenomena.

One should admit then that the authors of Strong religion have the
good reasons to insist: fundamentalism must be referred to the reli-
gious movements exceptionally — otherwise, its meaning becomes too
blur, mixed with the almost contradictious phenomena. But being ana-
lytically justified this firm connection with religious agenda binds and
blinds us when we come to the question of the meaning of fundamen-
talism for the contemporary social processes, as in this phenomenon
one can and should discern some much more important and significant

For the excessive account for the history of protestant fundamentalism as
well as the other forms of fundamentalism see: Almond G.A., Appleby R.S,,
Sivan E. Strong religion: the rise of fundamentalisms around the world.
University of Chicago Press, 2003 (for example, p. 106). In general, this
book can be recommended as the outstanding approach to the problem of
fundamentalism in the contemporary societies, especially in the question of
«selective response» (p. 94-95).
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features than just the conservative revival. To be short, both fundamen-
talism and (social, national, cultural) particularism add to their counter-
Modernism the appeal to personalistic values of the self-realization and
motif of the coming back to one’s roots; they have learned the Jargon
der Eigentlichkeit, to put it in Adorno’s words. The common ground for
these phenomena is the firm assertion that the universalism of Moder-
nity brought the self to the arms of devastation, alienating it from any
personal meaning and turning it into a cog in the machine. Hence, the
urge towards the personal authenticity against all odds of the Modernity
is peculiar both to fundamentalism and particularism and nowadays is
represented in a specific kind of what Anthony Giddens calls «life poli-
tics». It is exactly this structural opposition between inner particular
authenticity and outer alienation of Modernity that binds fundamen-
talism and particularism together, and it is exactly this feature that pre-
determines most of the crucial events and processes in the world today.

In order to represent this similarity of the phenomena, apparently
strictly distinct from each other, I prefer to use the term «localism» — as
the allegiance one pledges to his/her locality — instead of the particu-
larism and fundamentalism. This preference can be grounded in several
ways: first of all, it helps us to grasp the structural similarity without
being captured or even deceived by its «material» embodiment —
whether the mentioned locality is represented in religious, social, po-
litical or cultural terms. Secondly, such withdrawal of «essence» from its
«accidents» is not just the result of the serene contemplation but bears
the vital significance for the world we live in — it helps us to realize that
fundamentalism and particularism, often represented by the opposition
between essentialism and relativism, are not the contradictious powers
but just the competing rivals with the same disposition though with the
different strategies. It is important to see that the anti-Muslim rhetoric
of the American fundamentalism, the extremist rejection of the «West»
in the Islamic movements, the hatred to the migrants in the EU, the re-
cent separatist movements in Flanders and Catalonia and so on and so
forth shares one thing in common — the assurance of the hostility of the
«outer» world, from which there’s the only way to escape, to wit, the
safety of local authenticity.

We should claim once again — one can’t dismiss the particular form of
these localisms as unimportant: the similarity of structure doesn’t make
these phenomena alike. At best they are ignorant and indifferent to each
other, at their worst — they are at the blood competition to each other.
But to analyse them in terms of the selective response to the challenges
of the globalizing world which mixes both universal and particular fea-
tures, is to debunk localism as the misleading strategy which outcomes
structurally contradict to its heralded goals and which, therefore, con-
ceals the real alternatives to the alienating powers of the contemporary
world. It renders this problematic its political significance with which
we should continue.
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The cunning reason of the localistic ideology

The fear of the outer world as the dangerous site of the alien powers
and urge toward the local closure are rather natural for the humans. But
one can be sure that the urge for safe locality is not represented by lo-
calism, but is deliberatively exploited by local authorities as the tool for
their guaranteed success in the competition for the global financial flows.

On the whole, we have to admit that in the modern world the idea of
political representation, once peculiar to a nation state, faces the enor-
mous difficulties, threatening its very existence:

«...it can no longer be a question of expression or representation, but
only of the simulation of an ever inexpressible and unexpressed social.
This is the meaning of their silence. But this silence is paradoxical — it isn’t
a silence which does not speak, it is a silence that refuses to be spoken for
in its name. And in this sense, far from being a form of alienation, it is an
absolute weapon».®

If traditionally it is supposed that one seeks power in order to ad-
minister certain politics, the decline of the representation mechanism
leads to the subversion of this formula when one explicitly administers
the certain politics in order to obtain power. There are growing numbers
of examples showing how contemporary politicians become legitimate
not because they represent these or those values or interests but only
because they have the greater chances — who knows why — to be elected.
And nowadays one of the most important tasks for local authorities and
their ideology is to persuade all those around that it really represents
something or somebody — entities, groups, local values and so on.

Nation state, governed by such authorities, would procure the mea-
sures for defence of their privileged occupation from the threats, both
outer (e. g. the overseas investments which are out of authorities’ con-
trol) and inner (the other political powers, trying to contest the right for
the privileged occupation, or the movements, insisting on the redistri-
bution of the incoming profits) ones.

One could easily point out the nationalism as one of the most ef-
fective measure here. But would it be so, the problem would be solved
in the very beginning, as the critics of the ambiguity of the national-
istic ideology, e. g. in the Third Reich, has the long history and is strong
enough to unravel the complexity of its contemporary forms. It is an
opportunity to claim in favour of the notion of localism once again, as
it represents the fact that in the contemporary world it is possible to
establish the closed entities on the different kinds of values, not only on
the nationalistic ones. So, nationalism today turns out to be a particular
example of the localism — to wit, in Germany of the 30’s you could hardly
place your Bavarian roots or professional community over the national
identity or at least to level them with it. But today one can easily put

¢ Baudrillard J. In the shadow of the silent majorities // Semiotext(e). 2007.
P. 49.
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away her/his Spanish nationality, for example, in favour of the Basque
ethnic group or European identity.

The explanation of such shift is that today the individuals have the
abilities to draw the borders of their locality and local community in the
way they like it — wider or narrower than traditional nationalistic, po-
litical, cultural, social and other localities. Modern subjectivity — though
spread not only in Europe, but still coming from the lap of the European
modernity — has been constituted as the one aiming to get the total au-
thority of its action and correlative notions, i.e. to be the only author
of its own life and history. To become such a sovereign subject have to
deconstruct all the transcendent instances — the instances, which can
determine the subject from without, from the outside realms. The most
important examples of such instances are the God, Nature and Social
Reality — for Modernity, all of them must be deconstructed and substi-
tuted by the immanent orders, i. e. which are capable for the subject to
handle.”

Such deconstruction stipulates the transformation of the nature of
the differences, with which the subject meets in its practices. It means
that if the differences refer to their transcendent origin (as if they were
constituted by the God or derived from the Natural orders), the subject,
being determined by them, will face the restrictions in its actions, posed
by these transcendent orders. For example, if it is said that women can’t
vote due to their natural (or divine) destination — to be wives, house-
keepers or mothers — it means that the subject (which is not equal to
human being, of course, in this particular example the subject shouldn’t
have gender) acknowledge the competence of the transcendent au-
thority (Nature) to guide its notions and actions and predetermine its
activity (not to let the women vote). The difference between genders — in
order to correspond to the roots of modern subjectivity — hence, should
become penetrable. This penetrability means that the notions and de-
terminations of the genders can subjectively be transferred and attached
from the one to another.® For example, penetrable gender differences
allow to consider the right of voting — traditionally, the male one — as
also belonging to women; the same goes with the ability to drive a car
(or a cab), to serve in the army and so on. On the contrary, isn't it an
example of the stated penetrability when a minister of interior comes to
summit meeting with its babe in arms?’

7 «Inthe present epoch, the domination of material relations over individuals,

and the suppression of individuality by fortuitous circumstances, has
assumed its sharpest and most universal form, thereby setting existing
individuals a very definite task. It has set them the task of replacing the
domination of circumstances and of chance over individuals by the
domination of individuals over chance and circumstances» (Marx K.,
Engels F. The German ideology. Progressive Publishers, 1968. P. 464).

I elaborate these ideas in the recent article 7o end the history: what the
leftists’ experience can tell us about the contemporary world, forthcoming in
Echinox Journal (ISSN 1582-960X).

See example in Swedish minister brings baby to the EU family of nations
[Electronic resource] Mode of access: http://www.eubusiness.com/news-
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The subjects’ ability to re-describe themselves in the political, so-
cial, cultural terms put the question of the role of national identities and
nationalism on the whole in the contemporary societies. Ostensibly,
leading to the dismantling of the nation states, this shift has indeed elim-
inated the political institution of the representation, leaving the borders
of the nation state intact and even strengthening it as the one of the most
powerful resources of localism. In general, we can admit that the counter-
Modernity of the localism is deceptive, as it aims at strengthening of the
institution of Modernity through their further development.

Strategies of the Belarusian authorities as the examples
of the selective response

Belarus here is the unique example — really, its national history has
been consistently re-written here by the official ideology to the detri-
ment of the ethnic roots. If we would comprehend this uncanny era-
sure in the commonly accepted way, we would make a conclusion that
this disregard or even hostility to cultural locality is the result of the
headlong urge towards homogenous world society, provided by the free
market system and restricted by the conservative and traditional ideolo-
gies. And that would be wrong.

Belarusian authorities have succeeded in the building of the local
closure without any reference to the ethnic mythologies or the civil so-
ciety institutions, but on the mere opposition between the state and the
outside world, between the safe locality and hostile outer reality. It is
the very formula for the guaranteed political status quo — to persuade
the people that the outside powers seek to destroy them and only wise
and perspicacious local authorities find the way to manage them and
to secure locality intact. Depending on the situation, the images of the
dangerous outer powers are re-invented, but despite the momentary
contents the very structure remains.

But one would be wrong again, thinking that this opposition is the
version of the dyad «global risk/local safety». As I have stated above, the
local authorities seek not to represent the fears of the people and protect
them, they rather operate these fears in order to secure their leading po-
sition in the skimming the cream off the financial flows. Hence, localism
doesn’t withdraw the country from the global competition or the dangers
of the global market, but just determines, who is to lead and who is to be
lead during these ventures. For example, in Belarus of the 90’s both to as-
sume its national past and to construct institutions of the civil societies
meant to provide the European prospects for the country, and this, obvi-
ously, would put the former Soviet elites — both Russian or Belarusian, it
doesn’t matter here — out of the game. In order to eliminate «European

eu/sweden-family.1pw/view; or Will we ever see this at Westminster?
Working mother cradles her baby in sling as she casts her vote at EU
Parliament [Electronic resource] Mode of access: http://www.dailymail.
co.uk/news/article-1314283/Licia-Ronzulli-brings-baby-EU-Parliament.
html.
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threat» (i. e. to stay on the top) and to prevent the return of the planning
economy (i. e. to gain the greater profit from the market system) new
way to close locality had to be invented by the political and economical
elites, and they succeeded in this invention.'

It is easy to dismiss the utter significance of this conclusion, as there
is much more than first meets the eye. For example, one could argue
that this is a common political strategy, which may be found even in the
states of the solid democracy, and it hardly can be represented as the
example of how contemporary global and local trends interweave. But I
aim to prove that the shift from nationalism to localism, to the mere op-
position, pure structure «inner/outer» calls for the new type of closure,
never experienced before — namely, «operational», which goes hand in
hand with Robertson’s notion of the «selective response».

If previously the conservative authorities had to establish their ef-
forts on the really existing entities, now, on the contrary, localities are
delineated in any of the ways appropriate to secure existing status quo.
When it is needed for the political elites in power the borders of cultural
or social locality can be drawn narrower or wider, and moreover, these
elites deliberately decide when these borders are closed and when they
are opened, what can permeate through them (for example, investments
flows) and what cannot (for instance, international educational projects,
cultural initiatives and so on). Hence, the closure of such localities is
under the control, it is operated. It’s not like to be conservative in order
to be at the top in one’s country solely, but rather to be at the top in one’s
locality in order to be successful in global competition for the cash flows,
re-defining this locality whenever and however the wish for success in
the competition demands.

The second dismissing account on this problematic is just to blame
this operational closure as the example of unfair play, in which this or
that country has appeared to be involved due to greedy elites, laying
their hands on the profits from the country’s competition on the free
global markets. There’s no anything to learn from the cases of Belarus
and the countries alike, one would continue to argue, as it’s just their bad
luck to have the elites like that, and the only hope here is the wider and
deeper spread of the global market, intolerant to any kind of restrictions,
including cunning localism.

But what is missed in this argumentation is the fact that financial
flows evade only those borders and restrictions which threaten their cap-
italization." But it’s not the case of localism at all! Really, the goal of the
local authorities is the very same — to gain profit from the global market
as much as it is possible. Their local «beliefs» are developed against the
global financial flows, as one may be deceived by their rhetoric, but only
against the rivals in this play. Hence, neither local powers, nor the global

10 The examples can be found in: Gapova E. On Nation, Gender and Class

Formation in Belarus... and Elsewhere in the Post-Soviet World //
Nationalities Papers. 2002. Vol. 30. P. 4.

See excessive account on this issue in: Deleuze G., Guattari F. Anti-Oedipus.
University of Minnesota Press, 1983. P. 224.
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market system have been limited by the politics of localism. And it’s time
to raise a question — wouldn’t such politics gradually become something
more preferable for the market systems as it offer a certain degree of
stability without damaging the growth of profits?

As luck would have it, it’s not the commonly accepted practice, but
one must pay heed to its growing popularity, especially after financial
meltdown in the USA in 2008 and a financial crisis in the EU in 2010.
Though many political leaders in these cases appeared to be the counter
to the financial elites, the undertaken measures, surprisingly, lead not
toward the defence of the possibilities of the individuals and communi-
ties but rather to promotion of the localism."

So, the main lesson here is that the latter doesn’t threat either polit-
ical stability in the local spaces or the spread of the global market system.
The only losing side here is the supporters of the universal human per-
spective — from the «human rights» notion to the questions of global
solidarity. Really, we are caught up in the dilemma - it is to choose be-
tween the universality of the global market and the partiality of the lo-
cality. In other words, if you seek to escape the social irresponsibility of
the global finances, you are blamed as the fundamentalist or communist,
if you reject the restraints of the locality you're accused of the venality
towards your «roots» in favour of the cosmopolitan preferences.

But obviously, this dilemma is misleading — in fact, we can’t choose
between these opportunities because in the contemporary situation,
again, they are the same. If we recall the notion of «open society» pro-
vided by Karl Popper as the one which is aware of the imperfection of
its own institutions and urges toward its permanent proving, it is easy
to see that both market fundamentalism™ and localism are based on the
conviction that they can reach the point of the ultimate perfection and
final completeness. The difference between them in the description of
this completeness is erased by the same kind of disposition in thoughts
or practice, so that their interweaving is rather possible and rather real,
despite the fact that they are not surely the identical dispositions.

Fetishism of locality: the desire to be seduced

Such criticism towards the localism as the interweaving of the uni-
versal and the particular under the sway of selective response, or opera-
tional closure, can be easily identifies as the quasi-Marxist strategy, ad-
justed to the contemporary situation by shifting its focus from national

12 For example: «What if the “vicious combination of the Asian knout and

the European stock market” proves itself to be economically more efficient
than liberal capitalism? What if it signals that democracy, as we understand
it, is no longer a condition and motive force of economic development, but
rather an obstacle?» (Zizek S. First as tragedy than as farce. Verso, 2009.
P. 132).

13 Though the notion of market fundamentalism is not identical to that of the
universalism, in this context they are interchangeable. For the elaboration
of this notion see: Soros J. The crisis of global capitalism. Public affairs,
1998. P. pxx.
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ideology to the politics of identity. But along with its productive sides,
the failures of such strategy are also reproduced.

It is a well-known story of the disappointment which most of the
leftists experienced through the I World War — they were upset how
easily the workers from different countries had dismissed their prole-
tarian solidarity and taken up arms against each other in favour of na-
tional values. For Marxists and other leftists such fidelity to Nation was
undoubtedly the perverse form of bourgeois ideology, which was sup-
posed to be the completely opposite to the interests of workers. What
was the real problem for the left radicals then it was the willingness of
proletarians to act against their interests.

The same goes with the analysis, presented in the previous chap-
ters of this article. Really, it appears that the local authorities turn to be
a kind of wizards, blinding the masses and capitalizing on their fears,
while the commons should be understood as intrinsically aimed at the
global solidarity but deceived by the local powers and their omnipresent
ideological apparatus in the opposite.

Perhaps, only die-hard leftists or populists would insist that such
almost mystical scene can be true. And it is here where the classical criti-
cism towards ideology must be accompanied with the psychoanalytic
standpoints, as we can see, for example, in the oeuvre of Slavoj Zizek.
One of his recent analyses presented in First as tragedy, than as farce of
the fundamentalism and populism, as well as the liberal cynicism, is of
the great importance here.

Zizek discerns two kinds of ideology — the previous mode of ide-
ology can be called symptomal, while today, in the “post-ideological” era
we face with the fetishistic mode. To explicate the discrepancy between
them one should turn to the psychoanalytic ideas on symptom and fe-
tish. Symptom occurs when the unpleasant and inappropriate content
of one’s Psyche breaks its way on the surface of the psychic life, which is
ostensibly free from any kind of such contents. The system, then, which
exploits the symptomal mode of ideology, tries to represent itself as the
perfect one, without any dysfunctions and failures, the embodiment of
the ultimate Truth. In other words, it tries to hide its own imperfection
from itself, tries to rejects the symptoms as the symptoms, claiming that
they are not the burst of any hidden, inconvenient Truth of this system,
but just as the mere accidents.

Fetish, on the contrary, should be psychoanalytically understood not
in the terms of Truth, but as the manifestation of Lie. One is completely
aware that her/his fetish is not the true Thing, but still let oneself be se-
duced by the Lie, embodied in fetish. As Zizek explains it,

«In symptomal mode, the ideological lie which structures our percep-
tion of reality is threatened by symptoms qua “returns of the repressed” —
cracks in the fabric of the ideological lie — while the fetish is effectively a
kind of envers of the symptom. That is to say, the symptom is the excep-
tion which disturbs the surface of the false appearance, the point at which

EHOPOS Ne2.2010 45



the repressed Other Scene erupts, while the fetish is the embodiment of
the Lie which enables us to sustain the unbearable truth».!*

Fetishist mode of ideology is completely adopted by the localistic
powers — there can be raised thousand of objections to all versions of
localism, either ethnic, or national, or cultural, or social or whatever-
else, but it doesn’t matter. Fetishist is fully aware of them, but the more
objections are, the more powerful attractiveness of fetish becomes. The
explanation of this paradox is rather simple — fetishism can’t be under-
stood in terms of the rational comprehension of the reality, but should
be considered as the libidinal seduction, or, even the demand for this
seduction: fetishist doesn’t want or need the truth, her/she longs for the
seduction by the fetish.

But from where this rush for deliberative self-deception stem? And
what is this unbearable truth, against which fetishism proposes the ef-
fective measures? Today we need this political and social fetishism in
order to defer the realization of the fact, of which we are already aware —
that the social order and political realities of the contemporary world are
unbearable and leave no hope in their ruthlessness. We try to run away
from their imperfection and disruption to be seduced by the perfection
and completeness of locality — again, either it is my ethnic roots, which
somehow justifies my existence («Catalan, or Litsvin»'®), or the social
group («critical intellectual»), or cultural identity («football fan») and
so on. Maybe, in the depth of his/her soul anti-Semite doesn’t believe
that the Jews are the agents of all the misfortunes and problems, but
it’s easier to stick at this idea, mocking at all the attempts of liberal/left
ideologies to persuade anti-Semite that it’s not true — the more it’s false,
the more it’s desirable, the more objections there are, the more powerful
ideological voluptuousness becomes.

Really, localism loves its own enemies, but with the strange kind of
love — it’s the open question, whether it wants them to prove they are not
hostile or dangerous. Perhaps, be the latter true, it would be the source
of the insane rage towards them, as these «enemies» by their friendly, or,
at last, indifferent action, shows up that the completeness and perfec-
tion of the locality is fake, and thus dispelling the seductive aura of its
fetishism. Anti-Semite, if we'd continue this example, needs the Jews and
loves them, but only as the figures which embody the challenge from the
outside and who by that create the surplus libidinal value for the her/his
own locality (nationalistic or religious one). He/she would «really» hate
the Jews if only they appeared to be different from the desire of fetishist,
showing that there’s no any hope or ease in the anti-Semite beliefs and
bringing one to the harsh reality of the inconvenient truth from the se-
ductive realms of the final cuts and transparent answers.

14

Zizek, op. cit., p. 65.

The ethnicity, the ideas on which are elaborated by some Belarusian
historians. For a similar approach one can address to a rather interesting
project of the same kind «Krytja»; see: http://kryuja.org/
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Considering the case of Belarus, I once briefly showed that Belarusian
intellectuals, opposite to the official ideology, though comprehending
themselves as the alternative mode of thinking or even alternative mode
of culture comparing to the official ones, exploit the very same modes
of thinking and understanding of contemporary social reality. The most
ridiculous thing is that «post-modernists» or traditionalists, ostensibly
occupying the different, or even contrary, standpoints, nonetheless dis-
play the devotion to the idea of the closed locality and its own fatum,
demonstrating the same seduction by the completeness and perfection
of the such edifice. Seeking the alternative to devastating pace of the uni-
versalism, turning all the regions into its neo-colonies (economic and/or
cultural), they have decided that the only real opposition here is adher-
ence to one’s locality. Surely, they do it sincerely and they do not share
the pie of the overseas investments but their one-sided convictions help
the local authorities to strengthen ideology of localism. It’s easy to see
how — whenever an individual, community or organization raises the
critical voice saying that the local authorities are on the offensive against
individual and social freedom, this criticism is re-interpreted by the of-
ficial ideology as the endeavour of the outside powers (Western democ-
racies, for example) to intervene into the locality, hiring these or those
heralds for the justification of such attempt to establish alien rules. And
the so-called alternative intellectuals can do nothing but agree with this
re-interpretation as for them any kind of freedom is the rupture of the
local closure, completeness and fulfilment, and this rupture exposes the
locality to the cold and windy outside world — so, as we can see, these
«alternatives» don't alternate anything.

This seduction is also represents the mode of selective response —
really, the seduction by the locality calls not for revival of the traditions,
but only for the deliberative choice of some of them, picking up those
which would be adoptable for the fetishism. For example, one can claim
for the revival of the glory of traditional society, but certainly wouldn't
agree to occupy the social position of bond slave, which he/she would
inherit unless the social system wouldn’t be modernized.

Here we can see an astonishing scene — the ostensible oppositions
go hand in hand, sustaining their co-existence. The bitter irony is that
the need for localism exploited by the authorities, seeking the advantage
in the global competition, as well as by the counter-forces, seduced by
the perfectness and perfection of their localities, are no alternatives: in
fact, they demonstrate the very same mode of the interweaving of the
universalism and the particualism, namely, the operational closure. Are
we doomed to choose between the same?

Outro: love for impossible

The mix of universal and particular features in operational mode of
localism is based on the powerful delusion that the individual or com-
munity can decisively delineate the outlines of the locality to which they
belong and to which they pledge their allegiance — either in sincere or
cunning manner. But if one opposes this idea, from what standpoint
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such opposition stems? Or, to put it differently, what alternative does
this opposition offer?

Apparently, if one opposes localism, he/she claims in the name of
universalism, by that suspending all the subjects and entities in the air,
without giving them any grounds and turning their existence into the
spectral vegetation. Isn't such emptiness and meaningless the thing
which is much worse than the deliberative self-deception by the seduc-
tive fetishism of locality, even if this locality is phantasmal? Is criticism
towards this «human, all too human» phenomenon justifiable?

Well, once again we should see that this opposition of universalism
and localism offers the choice between the one and the same — namely,
between two modes of ghostly existence and self-deception. On the con-
trary, if there is a path which leads away from this unfruitful dilemma
it must rejects the possible lies of universalism and localism to impos-
sible Truth of their interweaving — when the universal becomes singular.
Zizek in his own Kantian way declares for such decision:

«...one participates in the universal dimension of the “public” sphere
precisely as a singular individual extracted from, or even opposed to, one’s
substantial communal identification — one is truly universal only when
radically singular, in the interstices of communal identities».!®

But besides this uncanny character of the idea of singular univer-
sality, isn’t this formula just the repetition of the localistic beliefs? For
how the modes of adherence to the locality or singularity could be dis-
cerned? Are they really different?

They are indeed, and this difference lies in the fact that despite of the
ostensible transparency of locality, locus of singularity is characterized
by its unpredictability, for one never possesses locus, but the contrary
is true — no one can be sure of what the coincidence of universal and
singular leads to, otherwise locus turns out to be a fetishistic locality.
We can follow Derrida, who, reasoning on the inventiveness, needed for
justifiable globalization, points out, that «it must justify itself by pro-
ducing its principle of universalization in a universally convincing way,
by validating its principle through its very invention. In this way, I am
formulating (and I am perfectly aware of it) a task that appears contra-
dictory and impossible. ... But I maintain that only the impossible arrives
and that there is no event and thus no irruptive and singular decision
except where one does more than deploy the possible»!”.

Hence, one should withdraw oneself from the impasses of empty
universalism and suffocative localism by maintaining the idea that one
can make a move only from one’s singular standpoint, but, on the other
hand, it happens when one moves from one’s singularity towards the
universal. Indeed, it seems unreal — but still, we can do nothing but
agree with Derrida: something happens only when it’s impossible.

16

Zizek, op. cit., p. 105.

Derrida J. Globalization, peace and cosmopolitanism // Derrida J. Nego-
tiations: interventions and interviews. Stanford University Press, 2002.
P. 374.

17

48 V. Navitski « Universalism vs Particularism...



OAHA U TA )KE UCTOPHA: O MAPKCU3ME /AU
OHMAOCOPHH COOBIIECTBA CETOAHA

ITérp Cadponon!

Abstract

Do we need to communicate in order to be together or we
don’t? The paper regards communication as an extremely prob-
lematic point of human life. It elaborates position according to
which being-together is possible apart from communication.
Therefore I'm trying to analyze non-linguistic forms of experience
immediately manifesting them in a social collaboration. Coopera-
tive work is supposed to be a challenge for philosophy as intel-
lectual enterprise.

Keywords: Marxism, community, negativity, subjectivity,
being.

CAOBO «MapKCU3M» 3BYUUT CETOAHS TeHAEHLMOo3Ho. ITocae
pacrapa CCCP, B curyanuu rayboKkoro Kpusmca MUPOBOTO Ae-
BOT'O ABVDKEHMS, IIPU IIOBCEMECTHOM HACTYIAEHUU AeMOKpaTHU-
YecKoll peakLuy BIIOPY TOBOPUTb O MapKCuM3Me TOABKO B Tep-
MMHaX «MCTOPUIECKOTr0 MopakeHys»% CIOpUTb C TAKUM YTBep-
KAEHMEM 3HauuMAO Obl 0OOpekaTb ce0si HA HEIPOCTUTEABHYIO
MHTEAAEKTYaAbHYIO cAenoTy. Ho OTOmAO AM K IIPOIIAOMY 3Ha-
yeHMe HacAeprst Mapkca? CoBceM HeT. TPYAHO NPEATIOAOXKUTD,
41O Mapkc 0bia MapkcucToM. Bo3speiicTBue TpyaoB Mapkca aAa-
A€KO TIPEBOCXOAUT Y3K/e PAMKU OTAEABHOJ IIKOABI MAYM HaIlpaB-
AeHus. o cymiecTBY, AO HACTOSIIIIETO BpEMEHM ero paboThl MPo-
AOAXKAIOT OCTaBaTbCsl OCHOBOW AASI Pa3BUTUSI BCETO MMPOBOTO
AeBoro ABIDKeHUsA. OAHaKo UM U pAera Mapkca BCé JKe UMeIoT
HEYTO 00l1lee C CErOAHSIIHIMY €r0 IIOCAEAOBATEASIMIA: OHU IIPU-
HaAA€XaT OAHOV U TOM e AMHUM Pa3BUTHMSI YeAoBevyecTBa. Pas-
BUTHA, KOTOpOe He 3aKaHYMBAeTCAd M He MOYKeT 3aKOHUUTHCA
BMeCTe C TOP>KECTBOM HeoAmbepaabHOro xammrasusma. CToAp
’Ke UCTOPUYECKMM, CKOAb ¥l BDEMEHHBIM.

Byp>xyasHoe 0011[eCTBO TaK HAPOYUTO UCTOPUYHO UMEHHO I10-
TOMY, UTO )KeAaeT BEYHOCTU. 3a 0eCUMCAEHHBIMYU 3HAKAMU IIPO-
rpecca» MapKc npu3biBaeT BUAETb TOXKAECTBEHHOE — UCTOPUIO.
PeaAbHOCTb MCTOPUU TIPEALIECTBYET BBIAEAEHUIO Chepbl MHAU-
BMAYAABHOTO: K&KAOMY MHAMBHMAY OHA BCETAQ YKe IIPEATIOCAAHA,

ITerp CadpoHOB — KaHAMAAT GUAOCOPCKUX HAYK, HAYUHBIN
coTpyAHUK purocodcekoro pakyabrera MI'Y nm. M.B. AomoHocoBa,
npurAaiiéHHeni mnpemnopasareab AHX npu IlpaButreabctBe POD
(r. Mockea, Poccust).

baabio A. Mema/Tloaumuxa: MowHo Au MvlCAUmMb HOAUMUKY?
Kpamxkuii mpakmam no memanoiumuxe. M., 2005. C. 39.
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b6oAee MAM MeHee MOAHO pasMeyvasi TPAEKTOPUIO COOBITUI, KOTOPBIE
MOT'YT C HUM CAYYUTbCsI. B Hell HeT Hi4ero 045 AQHHOTO MHAUBMAA. VIH-
AVIBUIA, TOMEIIEHHBIN B MICTOPUYECKUI KOHTEKCT, AUIIEH BO3MOYKHOCTH
3aHATH MO3ULVIO «HE3aMHTEPECOBAHHOTO HabAlopaTeAs». B mcropuu
IIPOUCXOAST COOBITUSL ¢ AQHHBIM MHAMBMAOM, MPUYEM Ka)KAO€ TaKoe
cobbiTHe TpUHUMaeT GOPMY COBMAAEHUS C YK€ TOTOBBIM CMBICAOM,
00BSICHUTEABHON cXeMoi1, hopmanment. YCAOBUsI BO3MOXKHOCTU UHAU-
BUAYaABHOCTY 3apaHee BIIVICAHBI B COCTaB COLMAABHON TKaHMU, OIIpe-
AEASISI TOPU3OHT 5K3MCTEHLIMAABHBIX BO3MOXXHOCTEN MHAMBMAQ. bbiTHE
AVMHOCTU B paMKaX IIOBCEAHEBHOCTY HOCUT TIOAUTUYECKUIT XapaKTep,
IIPOSIBASISL XapaKTep BAACTY MCTOPUM HaA YeAOBEKOM.?

[ToauTyKa UCTOPUM BEAET AEAO K TOMY, YTOOBI COPraHM30BaTh OT-
AEABHBIX AIOA€N B Macchl. Kaskpoe nctopuyeckoe coObITIE COLIMAABHO,
OHO BBIP@)KAaeT MPUHY>KAEHHOCTb MHAMBUAQ K OOIECTBY, K COBMECT-
HOCTY IPeObIBaHMS C ADYTMMU B €AVHOM CMBICAOBOM IIOA€, OAHOBpE-
MEHHO MCIIOAHAIOIEM (PYHKLUMM YHUBEPCAABHOTO IYTEBOAUTEAS, Ca-
MOCTOSITEABHO ITPOKAQABIBAIOIETO HAMAYYIINI MapuIpyT. BcTpeuaschb
B IIPOCTPAHCTBE MCTOPUYECKON «PEAABHOCTI» C APYTMMMU, sI HUKOTAQ
He MOI'y BCTPETUTbCS C CaMUM CO00I1 B HacTosieM BpeMenu. Coor-
BETCTBEHHO, CMbICA KQXXAOTO COOBITUS B MCTOPUYM HeM3MEHEH: ObITb
IIOCPEAHVKOM CO-001IeHNsT MeXAY AloAbMU. COOBITUS — 9TO Kak Obl
VIHKAIICYAVPOBaHHbIE ITOBOABL AASl B3aMMOAENCTBUA. VX nHbopMaLu-
OHHO€e OTpa)kKeHNe IPEACTABASeT CO0OJ OCHOBHOE COAep)KaHUe Aesi-
TEABHOCTUM MeAMA-TIOCPEAHMKOB B KOMMYHUKauuu. Victopust coxpa-
HsIeT/OMOCPEAYET OTAEABHOTO MHAVBMAQ AASI COBMECTHOCTU AKE U B
TOM CAy4Yae, KOTAQ MHAUBUA OAVH. TO eCTb MCIIOAHSIOMASACS 80 MHE U
Ha MHe VICTOPMSI IPUCYTCTBYET CO MHOII BCEIAQ U Be3A€, I UIMEHHO 6Aa-
roAapsi 9TOMY s IOCTOSIHHO HaXOXYChb B OOIIeCTBE U BKAIOYEH B KOH-
TEKCT COLMAABHBIX COOBITUI.

Kprtyka KanMTaaucTNIeckoro pasyma OCyLIeCTBASETCS, COOTBET-
CTBEHHO, IOCPEACTBOM KPUTHKM ero uctopun. [locreneHHo 0OHapyKu-
BaEeTCs, UTO UCTOPUA OUYEHDb AAA€Ka OT PalMOHAAMCTUYecKoro Muda o
camol cebe. MapKc caeAaA SIBHOV CBsSI3b MUCTOPUM U MAeoAoruu. I1po-
AoAKast aHaau3bpl Mapkca, Kaoa Aedopr nokasaa, kak popmupoBasach
3Ta CBA3b B PEHECCAaHCHOM ryMaHu3Me.* Yske Torpa ucropus 6ypxyas-
HOro 00111eCTBa ITOCTEIIEHHO [1ePeCcTaéT y3HaBaTb CaMOE Ce0sl, TIOCAEAO-
BaTEABHO BOIIAOLIAsI MEPTBbIE 00Pa3Lbl PUMCKOTO pecry0AMKaHM3Ma.
ITocaeayromiee pazBuTie EBpoIbl okasplBaeTCsA BCEIO AMIIb MICKYCHO
OpPraHM30BaHHBIM TIOAUTUYECKMM CIIEKTaKAEM, OTBAEKAIOUIMM BHU-
MaHMe OT CIIPATAHHOIO 3a CLIEHOV Tpyma AeMOoKpaTuy. AnbepasbHasi
MAEOAOT S IIPETEHAYET Ha TO, YTOOBI CA€AATb 3Ty OECKOHEUHYIO UIDY
AEVICTBUTEABHBIM COAEpPYKaHMeM MCTOPUYECKOTo IPOLecca, paclIpyB
KpYT eé yyacTHUKOB. OHa XOUeT CA€AATb TakK, YTOObI HUKTO HE OCTAACS
0e3 poAu. DTO HpUTs3aHME HA YHUBEPCAABHOCTb OKa3bIBAeTCs, CO-
raacHo Ae¢opTy, XapakTepHbIM MpPU3HAKOM Mpeororun. Vipeoaorus,
€CAU OHA CTPEMUTCS ObITb IPUTOAHOI, OXBaTbIBaeT BCE 1 HMYTO. [Ipu

3 Cwm. 06 satom: Aedopt K. Qopmur ucmopuu. CI16., 2007.
*  Aedopr, ykas. cou,, c. 230 u pansee.
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sToM (opmupyeTcs crenudryecKkass AOTMKa COKPBITUS HACTOSILETO,
TO €CTb €ro IPEACTABAEHMS KaK «eCTECTBEHHO CAOKVBIIETOCS» TIOAO-
KeHUst AeA. VIcTopusi mpocTo A0AXKHA 6b1Th MudMuHa. boaee Toro, oHa
AOAYKHA OBITB caMbIM rAaBHBIM MudpoM. KoHkperHoe copeprxanue muda
IIPY 5TOM COBCEM HE CYILIeCTBEHHO. Ba’KHO AMIIIb, HACKOABKO YCIIEIIHO
eMy YAQ€TCs CKpBIBATh HacTosIee. VIcTopus oKasbIBaeTCsl CUMIITOMOM
3TOTO COKPBITHSL.

Toabko IpeopoAeBasi caMoé ceOsi B PEBOAIOLINM, UCTOpUs 0Ope-
TaeT OCHOBAHMS AASI CBOErO MOAAMHHOrO Hayaaa. CBoOOAQ BOBHMKAET
13 MIPEAEABHO SICHOTO CO3HAHMS TOTAABHOI HECBOOOABI, OKPY>KaloIel
AVMHOCTb B YCAOBUAX HeCIIPaBEAAMBOV OpraHM3auuy Tpyaa. B atom
3aKAIOYAETCSA CYTh MAaTepPUAAMCTUYECKON AMAAEKTUKN VICTOPUU, TIPEA-
AOKeHHOI MapkcoM.” YaepKuBasi CETOAHS IPEACTAaBAEHYE O HE0OXO-
AVIMOCTYU TOT2ABHOTO, LIEAOCTHOTO IOAXOAQ K U3YUEHUIO Pa3AMYHBIX
0011[eCTB, MBI OCTaéMCSI B AOATY Ilepea HUM. VIAest TOTaABHOCTH, CO BCEN
OTYETAMBOCTbBIO BbIp@)KEHHAs y>Ke B pykKomnucsax 1844 r., mpopoAkaeT
OCTaBaTbCs PYKOBOASIIMM MOTUBOM AASl COBPEMEHHBIX MBICAUTEAEIL.
Ho ToTaAbHOCTM KOHKPETHOI, IPUCIOCOOAEHHO K MEHSIOIMMCS yC-
AOBMSIM XM3HU. HeT 1 He MOXXeT OBITh HMKAKOTO MMOAOXKEHMS AU CU-
CTEMbI [TOAOKEHMIT, KOTOPBIE BOIAOILAAU OBl B ceb€e eAMHCTBEHHO KC-
TUHHBI 1 HeM3MeHHBbIN MapKcusM. CAMIIKOM pasHOOOpasHa maAuTpa
B3TASIAOB T€X aBTOPOB, KOTOPbBIE TaK MAM IHAYe COOTHOCAT Ce0s1 C HUM.
Cpean Hux HOanmsa KpucreBa u ®@peppuk AxeiiMucol, VmrBaH Me-
capow 1 Dpuxk Xobcbaym, Anronno Herpu u Axxyaut Bataep, Teppu
Uraton u Axoppaxo Aramben, Vimmanymua BaaaepcraitH u DpHecto
Aaxao (Laclau), Illantaap Mybd m Aaen bappio, CaaBoit >Kmkex
n O1beH baanbap, JKak Pancbep n AsBup XapBu — U 9TO AAAEKO He
MOAHBIN CIUCOK. fIBASIIOTCS AM Bce oHM Mapkcuctamu? besycaoBHO,
HeT. 3Ha4MMO AU AASI BCeX HMX oOpaieHre K mpican Mapkca? Besyc-
AOBHO, Aa. MapKcuaM He SIBASIETCS, A2 U HE MOXeT ObITb €AVHON Te-
opueli, OH BBICTYIIAeT CKOpee KaK CIoCO0 papMKaAbBHOTO OOHOBAEHMSI
A100011 TEOpUU U AI0OOI TPAKTUKI.®

OO6HOBAEHME CAMOTrO MapKCU3Ma SIBASIETCSI CETOAHSI, KaK HMKOTAQ,
aKTyaAbHOM 3apayell. Bo MHOroM 3TO CBA3aHO C MCUYepIIaHueM TBOP-
YeCKOro MOTEHL[MAAd MHOTUX MAEN, KOTOPbIE CAY>KUAM CTUMYAOM AAS
Pa3BUTHUS AE€BOTO ABIDKEHMSI paHee. B MHTEAAEKTYaAbHON CpeAe UyB-
CTBO pPa304YapOBaHMs B UHTEAAEKTYAaABHOM IPOAYKTMBHOCTU MapK-
cu3Ma ycuAuBaeTcsa HaumHas ¢ 1970-x rr. Ilpexxae Bcero aTo cBsi3aHO
C HapacTaoIIMM OIIylleHeM HEeBO3MOXXHOCTY IO3UTUBHON KPUTUKU
KaIlMTaAM3Ma, HallleALIell CBOE BbIPAXKeHMe y3Ke B BbIAalolericst pabore
@. I'Barrapu u XK. Aeaésa Kanumarusm u wiuzogppeHus. ABTOpbl pax-

5

Cwm. Takxe: llleanxe B. Mapkcusm — LjeaoctHast reopus? // llleauke B. Moii
Mapxc. [DaextponHblit pecypc] Pexxum pocryma: http://www.wtschaelike.
ru/?page_id=10.

[IprmeuaTreAbHO, uYTO Ha mpoxoauBiueir B uioHe 2009 r. B Mockse
koH¢pepenuun «Kpurnyeckast teopust B XXI Beke» @D. AkeMUCOH
0XapaKTepu30BaA CTHAb MBIMIAEHUS Mapkca KaK ONIMOPTYHUCTUYECKUI
B CMBICA€ OCTPOJl BOCIIPUMMYMBOCTY K OTKPBIBAIOLIVMCS BO3MOYKHOCTSIM
M3MEeHEHMI (3aIMCh YCTHOTO BBICTYIAEHN).
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TUYECK/ CTPEMSTCS OOBSCHUTD YUTATEAIO, UTO BHEIIHSS KPUTHUKA Ka-
NUTaAM3Ma HeBO3MOXKHA. HeT H1uero, 4To ObIAO OBI Ay4Illle MAM XYK€
KanuTaausma. Kanuraausm cTaHOBUTCA/CTaA €AVHCTBEHHOM peaAbHO-
CTBIO, HO peaAbHOCTbI0 OesymHoIL. To, 4yTo AeaatoT Aeaés u IBarrapy,
MO>XHO Ha3BaTb CBOeoOpasHoll (peHOMeHOAOTHMeN KanuTasusma. OHu
M0Ka3bIBAIOT, KAK HACTOMYMBO U MMOCACAOBATEAbHO KallMTAAU3M CTpe-
MUTCA K CAaMUM BelljlaM, TOABKO K BelllaM U HU K YeMy, KpoMe Bellell.
Kanuraausm A€MOHCTPUPYET PUMEP YYAOBHUIIHO YOEAUTEABHOIO TOP-
JKeCTBa AOTMKY YMCTOJ BelleCTBEHHOCTY, K KOTOPOI MPMAOXKMMBI Xa-
PaKTEPUCTUKY, UMeIoLie TOABKO KOAMYECTBEHHOE BbhIpakeHue.

KputukoBaTh KalmmMTaAu3M HEBO3MOXKHO, TOCKOABKY OH AUILIEH AO-
CTYITHOTO KPUTUKE COAEP>KaHMs. B KalmnMTaAnCcT4eCKoM 0011iecTBe HEeT
MecTa OECKOHEYHBIM AMCKYCCUSIM O NMPU3PAYHBIX MA€AAAX, TOCKOABKY
Bce 0€e3 MICKAIOUEHVS TOCTOSIHHO 3aHSThI TOABKO OAHUM AEAOM — TIPO-
13BOACTBOM. KanuTaAuaM IpoHM3aH AOTMIKOM ABVKEHNSI YMCTBIX KOAU-
yecTB. TeM caMbIM BBIBOAUTCSI U3 UIPBI U AT00ast Griaocodckast mosuumsi,
MPOAOAYKAIOIIASI HAMBHO AalleAAVPOBATb K CBOEMY MHTEAAEKTYaAbHOMY
cyBepeHutety. Aeaés u IBaTTapy perinTeAbHO U OECIIOBOPOTHO BbI-
BOAST praocoduio u3 Crucka MpeTeHAEHTOB Ha POAb pedAeKCUBHOM
«IIPUCTABKU» K 4YeAOBeueCTBY. POAb TOAKOBaTeAs] COBPEMEHHOI CUTY-
ALy OTBOAUTCS Y HUX 0COOBIM 00pazoM MOAU(ULIMPOBAHHOMY IICHU-
XOaHaAM3Yy. DTOT IICUXOAHAAM3 COPMEHTMPOBAH Ha OIMCaHMe TOro TUIIA
yeAOBeKa, KOTOPBIN IPEACTaBAsIET CO0O0Il YHUBEPCAABHBIN IPOM3BO-
AuTeAb. IIpexxae Bcero, aTOT MPOU3BOAUTEADb HAIIPOUb AUILEH IICUXUKU
KaK HEHY>KHOT'O A0OaBA€HUs K mporieccy pabotsl. Kanuraancruyeckuit
pabOTHMK 03a00YeH AMIIb TOCTOSIHHOM ONTMMM3aLMell M palyoHa-
AM3alyeil CBOeil IPOU3BOACTBEHHOM AesiTeAbHOCTU. OH IpsAMO-Taku
pacTBopéH B Hell. OAHAKO TOCKOABKY CKOPOCTb, IAOTHOCTb U OOBEM
VMH(GOPMAaLMOHHBIX TIOTOKOB HEKOHTPOAVPYEMO BO3PACTAIOT, IIPOM3BO-
AVUTEADb IIPOCTO He ycIlleBaeT IPOTHO3MPOBaTh BCe NMPOUCXOASIINE U3-
MmeHeHnst. OnncaHHasi emjé Bebepom nmyprtaHcKas AEAOBUTOCTD IOCTeE-
[IEHHO MpeBpalaeTcsi B 0ECTOAKOBYIO MEAOYHYIO CYETAUBOCTb. [Ipons-
BOAUTEAD, KaK muuyT AeAés u I'BaTTapy, CTaHOBUTCS 130G PEHUKOM.
OH xouer ycIeTb BCé U He yCIleBaeT HNYEro, 0CTABasICh OAVH Ha OAVH C
YICTBIM )KeAaHMeM. U1CTOTa )KeAaHMsI B AQHHOM CAydae HaAEXHO 00e-
CIIeY€Ha TeM, YTO OHO VICXOAUT HE OT IIPEChIIIEHHOI'O TOBAPHbBIM I/1306I/I—
AeM notpebuteast. JKeaaHne ¢ ycriexom 3aMeHsIET IPOM3BOAUTEAIO pe-
AABHOCTDb TOBapa; )KeAaHle, HAKOHel], CAMO CTAHOBUTCA €AVHCTBEHHON
PEaAbHOCTBIO.

TpyAsIuiica CTAaHOBUTCA MAIIMHOM IO MPOM3BOACTBY PEAAbHBIX
JKeAQHUM U ’KeAAQHHOI peaAabHOCTU. JKeAaaHue mpeBpalaercss B IIpe-
AEABHYIO VI OKOHYATEABHYIO LjeAb. BCé CBOAUTCS K TOMY, YTOOBI )KeAaTh
KaK MOKHO VMHTeHCHBHee. AAs mm30(peHMKa BCE SIBASETCSI TOABKO
JKeAaHMeM, ero >keraHueM. Kamuraancrudeckas cucrema (Boc)mpous-
BOAUT >XeAaHue U (BOC)IPOM3BOAMTCS MM. KanmmraAusm CTPyKTypHO
HEOTAEAUM OT 130 peHNH, 3aMbIKAIOIENCSI B 0ECKOHEYHO AASIIENCs
LlerloyKe HecOBITOYHBIX JKeAaHuil. [IpeamoasaraeTrcs AM BCeEM 3TUM
KaKas-TO HOBasl 3TUKA, OTAMYHASI OT IPECAOBYTOI HMPOTECTAHTCKON
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9TUKN? Aa, CTOUT TOABKO IIPEACTaBUTb ceOe KaKAO€e )KeAaHUe He I10
OTAEABHOCTH, & B CBSI3U C APYTMMM >KeAaHUsIMU. Aaxke B 11130¢peHu-
YeCKO KalUTAAUCTUYECKON CUCTEME >KEAaHMsI B3aMIMHO COMpSDKEHBI,
ClierAeHbl, COaAaHCHPOBAHBI. B TaKMX yCAOBUSIX OCHOBOIT STUKM CTAHO-
BUTCST HAXOXKA€eHMe baraHca XeaaHu. PeryaupoBaHue, HacTpolika 6a-
AQHCA >KEAQHUI SIBASIIOTCS, 0€3YCAOBHO, IPOOAEMOIL, TIPEBOCXOASILEN
BO3MOXXHOCTU OTA€AbHOrO MHAMBUAQ. 1lInsodpeHuk He cyuiecTByeT
caMm 1o cebe, OH BCETAA CYILIECTBYET BMECTE CO CBOMM )KEAQHMEM, U TO
JKEAAQH!eE 3aCTaBASIET €r0 BBOAUTb B CBOIO PEAABHOCTb APYTUX AIOAEN.
EcAM HeAb3s1 YIIPaBASITB )XKeAaHMEM, TO CAMO KEAaHMe BCE-TaKU MOKET
YIIPaBASITb, I YEAOBEKY NPUXOAUTCS AEP>KaTb Ilepep HUM oTBerT. JKe-
AQHME AEVICTBUTEABHO IMEHHO ITIOTOMY, YTO TPeOyeT OTBETCTBEHHOCTH
mepea cobori.

TeopuecTBO Aeaésa u IBarrapu siBasieT co00M yOeAUTEABHBIN
pUMep TOTo0, Kak 00AaCTh IMPUMEHEHMSI MaPKCUCTCKOTO KOHLENTYaAb-
HOT'O aIapara MOCTENeHHO CMEIAeTCsl OT IPOOAEM SKOHOMUKY U T10-
AUTMKY K TIPOOAEMaM aHTPOINOAOT MY U 3TUKY. Hayaao aTomy npoueccy
OBIAO TIOAOXKEHO yXKe B AEATEABHOCTU IpeAcTaBuTeAsert OpaHkdypT-
ckoit koAbl (T. ApopHo, I. Mapkyse, M. Xopkxanmep u Ap.).” Oraa-
A€HJIe MapKCK3Ma OT PEAABHOI IIOAUTNYECKON 0OPbOBI HA TPOTSHKEHUN
XX cToAeTMSI A0 MTAPAAAEABHO C YTAYOASIIOIMMCST PACKOAOM BHYTPU
AEBOTO ABIDKeHMsI. AOCTATOYHO AErKo OOHApYKUTb IMOYTU KapuKa-
TypHBbIE MIPUMePhl MEXPPAKLMOHHBIX CTBIYEK IIPEACTABUTEAEH «OPTO-
AOKCAaABHOTO» HayYHOTO MapKCU3Ma CO CTAAMHUCTaMU, TPOLKUCTaMU,
maouctamu u T. A Kpusucy mapkcusma B 3HAUMTEABHOM CTEIEHU
CIO0COOCTBOBaAa 3aKpbITasi AOTMAaTUYeCcKas IO3ULMS OOABIIMHCTBA
MPeACTABUTEAEN COBETCKOM (GUAOCO(CKOI IKOABL, CKOBAHHBIX MAEO0-
aornyeckum KoHTpoaeM.” KoHel peaapHoro conuasusma B CoBeTCKOM
Cor03e CTaA «CaMbIM CEHCAL[IOHHBIM SIBA€HUEM»'? TIOCAEAHUX AECSTU-
AETUI, TOAOPBAB Bepy B IPOrHOCTUYECKNE BO3MOKHOCTY U IOAUTIYe-
CKYI0 aKTYaAbHOCTb YK€ 0CAQ0AEHHOIO BHYTPEHHMMM KOH(DAMKTAMU
MapKcu3ma.

OKoHuaTeAbHasl MaprMHAaAM3als CTOPOHHMKOB MapKCUCTCKUX
B3rAsIAOB B 1990-e IT. Kazaaacb MHOTMM, OCOOEHHO B HEOKOHCEpBa-
tuBHBIX Kpyrax CIIIA n 3amapnoit EBpomsl, cBepmuBmmMcs GakToM.
OAHaKO TeKYI[UII MUPOBOI 5KOHOMUYECKUII KPU3UC 3aCTAaBUA YCOM-
HUTbCS B IPABOMEPHOCTY 3TUX OLI€HOK. BCé boAee 0TUETAMBO olfyIrja-

Cwm.: AupepcoH I1. Pasmbiusrenus o 3anaoHom mapkcusme. M., 1991.
HeiHe 3Tu cropbl IlepeMeCcTMAUCh B IIPOCTPAHCTBO MHTepHeTa. Tak,
HaTpuMep, aBTOPbI TPOLKUCTCKOM OPUEHTALUM TPYIIUPYIOTCS BOKPYT
MupoBoro  coumaanuctuyeckoro BebG-canmra  (http://www.wsws.org),
nopAep>XxuBaeMoro MesxpyHapoaHbeiM KomuteToM IV VIHTepHanoHaaa.

B pamMkax HacTosIel CTaTby MbI, K CO’KaA€HHIO, HE IMeeM BO3MOXKHOCTU
obcyauTs TBopuectBo I.C. Batmiuesa, 2.B. ViabenkoBa, M.A. Audumia u
PsiA2 APYTMX aBTOPOB, PabOTBI KOTOPBIX 3aMETHO MPEBOCXOAMAM OOt
YPOBEHB.

Cwm.: Xobcbaym 3. Snoxa kpavinocmeri: Kopomxkuii 08adyamuiii ek (1914—
1991). M., 2004. C. 19.
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€TCsl HEOOXOAVMMOCTD «IlepensobpereHusi» mMapkcusma.'! Apyroit Bo-
MPOC, HACKOABKO COCTOSITEAEH MapKCU3M CETOAHS MMEHHO KaK 9KOHO-
MUYecKas VAU TIOAUTHYECKasI TeopVsl. BaoKHENMIIIMM TyHKTOM IIOAEMUKN
SIBASIETCS COAEpP’KaTeAbHOEe HAIllOAHEeHMe KaTeropuy <«IIpoAeTapuary,
urpaBlIell KAIOUeBYI0 poAb BO B3rasgpax K. Mapkca n @. DHreabca.
DKOHOMMYECKasl HEeCOCTOSATEAbBHOCTb MapKCH3Ma 3a4acTyi IpsSMO
CBSI3bIBAETCSI C MCYE3HOBEHMEM VAU PaAMKAABbHON TpaHcdopmaimen
KAacca MPOMBIIIAEHHBIX PabounX, IPOU3OILIEAIIEN B CTpaHax 3amapa
3a TIocAeaHMe CTO AeT. BoAee TOro, coBpeMeHHbIe COLMOAOTY BOOOIIE
CKAOHHBI HACTaMBaTh Ha TOM, YTO COBPEMEHHbIe Pas3BUThbIe OOIECTBA
He SIBASIIOTCSI KAACCOBbIMU.'> HecMOTpst Ha OTBETHYI0 KPUTUKY CO CTO-
poHbl A. XapBU U APYTUX BUAHBIX A€BBIX TEOPETHUKOB, HEBO3MOXXHO OT-
PULATH CEPBE3HOCTD ITOTO BO3PAXKEHMSI.

OAHOI1 13 IKMPOKO 00CYKAABIIMXCSI IOMBITOK «IIEPEeN300peTeHMsI»
npoaetapuara crasa pabora A. Herpu u M. Xapara Mmnepus, ornyoAu-
koBaHHas1 B 2000 r."* CoraacHo Herpu u XapAry, nporemapuam tenepb
CAeAyeT MOHMMATDb KaK

«IIMPOKYI0 KaTeropuio, OXBaTBIBAIOLIYI0 BCEX TeX, Yell TPyA MpPsIMO
VMAM KOCBEHHO SKCIIAYaTHPYeTCsS U MOAYMHSETCS KaMUTAAUCTUYECKUM
HOpPMaM IIPOU3BOACTBA 1 BOCIIPOU3BOACTBa» ',

KoHcratupys ¢akrnyeckoe MCYe3HOBEHME TPAAMLIMOHHOIO WH-
AYCTPMAABHOTO Paboyero, OHU PEIIUTEABHO YTBEPKAQIOT HEOOXOAU-
MOCTb OTKa3aThCsl OT IIPEACTABAEHUS IIPOAETapHUaTa Kak OAHOPOAHOTO
1ieaoro. BmecTe ¢ TeM, C MX TOUKM 3peHMs], IPOAETAPUAT MPOAOAXKAET
COXPAaHSATBCS KaK KAACC B CUAY (paKTa IOAUMHEH VST KanuTaAy. Takoe 1moa-
YMHEeHMEe HOCUT CKPBITBII XapaKkTep, OYAydIM IPOM3BOAHBIM OT TAOOAAD-
HOTO pPeXMMa OPraHM3aLyuy COLMAAbHBIX KOMMYHUKALI, MUMEHYEMOTO
Herpu u Xaparom umnepueri. CoOOTBETCTBEHHO, U3MEHSIETCS XapaKTep
60pbOBI TpoAeTapUaTa, KOTOPAsl «Cpasy HAYMHAETCSI KaK H9KOHOMUYe-
CKasl, IOAUTUYECKAs], KYABTYPHAsl — U, CAEAOBATEABHO ... CTAHOBUTCS
6uomnoauTnyeckoir 6opbboit, 6opbboit 3a dbopmy >xusHuU»'>. TIpeopo-
A€HUe BAACTM KAallMTaAd BO3MOXKHO Yepe3 IepeollpeAseAeHye CMBICAA
CYIECTBOBAHMsI TeX COODIIeCTB, KOTOpPble BOSHUKAIOT OAaroaaps Oyp-
)KYa3HOMY HOPSIAKY. UTOOBI IPEOAOAETD BAACTb UMIIEPUY, HEOOXOAUMO
YMEAO UCIIOAB30BATb BCE IIPEAOCTABASIEMBIE €10 BOSMOKHOCTHI. XapAT U
Herpy pucyior HaM POEKT CBOErO pOAA CBEPXMMITIEpUY, KOTOPBII II0-
3BOAUT BBIPA3UTb IIOAUTUYECKYIO BOAIO MacC. YBbI, OHU He B COCTOSHUY

Bripaxenne C. JKkexa u3 untepsbio Paiinenuis Taiimc B mapte 2009 r.,
KOTOPOE OH UCIIOAB3YeT NIPUMEHUTEABHO K IIEPCIIEKTUBAM KOMMYHMU3MA.
12 Cw. Hanp.: Pakulski J., Waters M. The Death of Class. L., 1996.

3a Hell mocAeAOBaAa eljé OAHA COBMECTHAasi KHUIA BSTHUX aBTOPOB
MHomecmso: BoviHa u demoxkpamus 8 anoxy umnepuu (Multitude: War and
Democracy in the Age of Empire), onybAukoBanHasi B 2004 r.

4 Herpu A., Xapar M. Mmnepus. M., 2004. C. 62.

Herpu, XapaT, ykas. cou,, c. 65.

54 M. CappoHos = 0aHa 1 Ta e UCTOPWA...



OO'BSICHUTD, TIPY MTOMOIIM KaKMX IMEHHO HOBBIX IIPAKTUK'® TPOU3OMAET
OKOHYaTEABHOE IIPEOAOAEHVE TAOOAABPHOTO MMIIEPCKOTO MOPSIAKA.

Vipest umniepuu ocTaéTcst CKopee 60Aee MAM MeHee YAQUHOI paMKO
AAsT cepuy MeTadop, HEXKEAU MIHCTPYMEHTOM peaAbHOro AencTBus. OA-
HAKO AASL MHOTMIX MapKCUCTCKUX aBTOPOB AMCKYPC MMIIepYaAU3Ma sIB-
ASIE€TCS KAIOYEBOM COCTABASIOIIEN TEOPETUYECKMX AVICKYCCUM, KOTOPbIe
MIOAYYMAM HOBbBII MMIIYABC IOCA€ BbIXOAa B cBeT KHuru A. Xapsu
Hoswiti umnepuarusm.’” B cBoeint pabore XapBu paccMaTprBaeT CAO-
JKMUBILUIICSI MUPOBOI MOPAAOK B TEPMUHAX AMAAEKTUYECKOrO B3auMO-
AEVICTBUS AOTMIKM TEPPUTOPUM U AOTMKM KamuTasa. Kamuraa mopox-
AQEeT ¥ TMPOU3BOAUT TaKue (OPMbI TepPUTOPUAABHO-PETrMOHAABHBIX
pasAeAeHMI, KOTOpble IO3BOASIIOT €My OCYIIeCTBASITb YIIPaBA€HMe
HanboAee 3 dexTuBHBIM 00pasoM. Bepyijee mecto, coraacHo Xapsy,
3aHMMAET MPOLIECC HAKOTIAEHMSI Yepe3 AMIleHre COOCTBEHHOCTH, TIPO-
SIBASIIOLMIICS B OTYY>KAEHUY VAU OTPAHMYEHUI TPASKAQHCKMX IIpaB Ha-
ceaeHMsI AAsL obecriedeHnst SKCmancuy Kanuraaa. OcCyiecTBASBIIASICS
B paMKax HEOAMOEPAABHOIO Kypca CIHAOIIHAS MPUBATU3ALIMS TOCYAAD-
CTBEHHBIX TPEATIPUATUI TPAKTYETCSI UM KaK CYIIeCTBEHHBIN IPU3HAK
B3aMMOIIEPeTEeKaHNSI IOAUTUYECKOV ¥ SKOHOMUYECKON BAACTU B TAO-
O6aAbHOM MaciuTabe.

K coxxaaeHnro, kHura XapBu He COAEPXXUT B cebe TIOAPOOHO pas-
paboTaHHOI mporpaMmsl peobpasoBanuit. Ecau BepHyTbest K Herpu u
XapATy, TO CA€AYeT 3aMETUTD, YTO B UX paboTe 06003HaYEHbI HEKOTOPBIE
9AEMEHTBI TaKoi porpamMmmbl. OHM MOT'YT OBITb PACCMOTPEHBI KaK Al0-
OOTIBITHBII TPUMeEP «IIPAKTUIECKON H1AOCOPUI» COBPEMEHHBIX AEBBIX
B CXeMaTU4HOM BuAe. IIpexxae Bcero, K HUM OTHOCUTCSI HaCTONUMBOE
TpeboBaHMEe TAOOAABHOIO TPAKAAHCTBA, IPEANIOAATAIOIEe YHUBEP-
CaAbHOE MpM3HAHMeE IPAKAAHCKYMX IIPaB, HUKAK He OrpaHNYeHHOe Halll-
OHAABHO-TOCYAQPCTBEHHBIMU paspeAeHusIMI.® Aaaee, aT0 TpeboBaHue
COLIMAaABHOW 3apabOTHOI MAAThl B pOopMe rapaHTUPOBAHHOTO AOXOAA
AASI BCEX YAEHOB 0011[eCTBa €3 CKAIOYEHNS, UTO IIPEATIOAAraeT pe3Koe
yBeAnueHye 00bEMOB MPSIMOIL ¥ KOCBEHHOII TOCYAQPCTBEHHO TOMOILIN
Pa3AMYHBIM KaTeropusaMm rpaxaaH. CAeayeT Takke YIIOMSIHYTb U Tpe-
6oBaHUe AEKOAOHM3ALMM CPEACTB KOMMYHUKALIMM, IPOSIBASIIOLIEECs B
peLINTEABHOM COEAMHEHUM Y€AOBeKa M MAlLIMHbI B CBOOOAHOM TPYAE.
HoBble nHbOpMaLIOHHBIE TEXHOAOT MY TPAKTYIOTCS KAK MOIIIHOE CPEA-
CTBO IIPEOAOAEHUS OTUYKAEHUS. ATEHTOM peaAnsaliuy BCceX aTUX Tpe-
6OBaHMIT AOAKEH CTATh HOBBII TUIT COLIMAABHOIO paboyero, cTpemsilie-
rocst K CO3AQHUIO aOCOAIOTHOI AEMOKPATUM B AEMCTBUU. YTOHYEHHAS
$1A0CODUYHOCTD U PUTOPUYECKAS] TPUBAEKATEABHOCTb OIVCAHHBIX
MIOCTPOEHMIT AQET XOpolllee IIPEACTABAEHE O MarMCTPaAbHOM HaIlpaB-

16 VIHTepecHO, YTO ¥ camMa MAesl TIPAaKTUK(M) «IIepeXBATHIBAETCS» Y

MPEeACTABUTEAE]l AEBOTO ABVDKEHMS aBTOPaMM AMOEPAaAbHOTO TOAKa; CM.,
Hanp.: Boakos B., Xapxopauu O. Teopus npakmuxk. CIT6., 2008.

Cwm.: Harvey D. The New Imperialism. Oxford, 2003. Marepuaabr 06-
CY>)KAEHUSI 3TONM KHUTU ONYOAMKOBAHbI Ha PYCCKOM S3bIKE B >KypHaAe
Tpozrosuc (2008. Ne 2(14)).

Herpu, XapaT, ykas. cod., c. 366 1 paaee.
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AEHUU Pa3BUTHSI COBPEMEHHOI'O MapKCM3Ma, KOTOPBII YaCTO MyTUPYeT
B 0COOYI0 Pa3HOBMAHOCTD MPABO3AIUTHOIO ABWKEHMs A0O0 B ¢puao-
CO(PCKO-XYAOXKECTBEHHYIO MPAKTUKY, YTpaunBasi 00IeAOCTYITHOCTh U
PaAMKAABHOCTb CBOMX MAEIL.

[ToAYEpKHYTO SAUTApHBINA, KPY)KKOBOJ XapaKTep O0beAVHEHMI
CTOPOHHIKOB A€BOJ AU HEPEAKO 3aKPBIBAeT AAS HUX BO3MOXKHOCTD
y4acTusi B CO3AQHUU AENCTBUTEABHO 3(PPEKTUBHBIX pa3BETBAEHHBIX
IPYII, Cco3AaBasi arMocdepy OTUY)KAEHHOCTU MEXKAY WMHTEAAEKTY-
AABHOJ OOreMOoIt ¥ MMPOKUMMU CAOSIMU TPyAsiuxcs.'” BvecTe ¢ TeM He-
BO3MO)XHO OTPULIATh, YTO KOHLIENTYaAbHOe OOHOBA€HNE MapKCH3Ma B
TO MAU UHOY pOpMe ABASETCS HEOOXOAMMBIM CAEACTBYEM TpaHCHOpP-
MaLMil COBPEMEHHOTI0 KalMTaAu3Ma. B 5TOM KOHTeKCTe AesITeAbHOCTD
A. Herpu BmmchIBaeTCsI B paMKU TOTO IIMPOKOTO AEBOPAAUKAABHOTO
TeueHUs1 BTOPOI NMOAOBMHBI XX CTOAETUS, KOTOPOe MMEHYeTCsl aBTO-
HOMUVCTCKIM, VAU aBTOHOMHBIM, MapKcu3MoM.”’ AAsl 9TOro Hampas-
A€HNsI, MICTOKM KOTOPOTO CBI3aHbI CO cOpPMMPOBaBIIMMCA B VTaauu B
1950-1960-€ rr. ABMKeHMEeM «HOBBIX AeBbIX» (M. TpoHTu, P. [TaHubepuy,
C. BoAOHB#), XapaKTepeH aKLjeHT Ha BO3MOXKHOCTSIX CAMOOPIaHU3aLun
paboyero KAacca BHe U MOMMMO TPaAMLIMOHHBIX GopM Mpodcor3HoI
VA TApTUIHOM akTuBHOCTU. Kpome TOro, mopuépkmBaeTcss BaXk-
HOCTb aBTOHOMHOTO CONPOTMBAEHMSI OTAEABHBIX TPYII TPYASALIMXCS
(KeHIVH, YePHOKOXUX, TOMOCEKCYAAUCTOB U T. A.) creludrieckum
dbopmam auckpuMuHauuy. Takum oOpa3oM, MapKCU3M COAVDKAETCs C
LIMPOKUM CIEKTPOM (PEMUHUCTCKUX ABVKEHMI U ABVDKEHUI B 3QIUTY
npaB MeHbIMHCTB. OCHOBOMOAArawlnee 3HaueHe NpruodpeTaeT naest
CaMOLIEHHOCTH, TO €CTh BO3MOXXHOCT! CO3AQHMSI AABTEPHATUBHOIO 00-
pasa XM3HU IO TY CTOPOHY KallUTAaAUCTUIECKOTO Mopsipka. PasanuHbie
MPOTECTHbIE ABVKEHUS IO BCEMY MUPY, AEMICTBYsI BMeCTe U TIOPO3Hb,
CO3AQIOT TIPEAITOCBHIAKM AASl TAOOAABHON peKOHpUIypauuy KaluTa-
AUBMA, IPUYEM COTIIPOTUBAEHME PACIIPOCTPAHAETCS (LUPKYAUPYET) OT
OAHOTO oyara K Apyromy. CAeAyeT 3aMeTUTb, UTO NPAaKTUKyeMasl CTO-
POHHMKAMM aBTOHOMM3Ma IIOAAEP’KKA BBICTYIA€HMII MMMMIPAHTOB,
CeKCYaAbHBIX MEHBIIMHCTB U APYTMX IMPUTECHSEMBIX IPYII OTPa’kaeT
OOIIyI0 TEHAEHLIMIO K Pa3MbIBAHMIO IIOAUTUYECKON MTPOrPaMMBbl A€BOTO
ABVDKEHUs, 3aMeHe eé OoAee VAU MeHee COrAaCOBaHHBIM HabOpOM CO-
LIMAABHBIX TPeOOBaHMIL>! DTO HEPEAKO BCTPEYAET PE3KO KPUTUUECKYIO
peaxLIo BHYTPU CAMOT'O ABVYKEHUS U UCIIOAB3YETCSI ero ONIOHEHTaMIU

» XOPOLLU/IM IIPpUMEPOM 3A€CHh MOXET CAYXUTb AE€ATEAbPHOCTb MOCKOBCKO-

meTepOyprckoir Aepoit rpymmsl «Uto peaarp?» (A. MaryH, A. Ilensus,
A.Pudd n ap.), KoTopast B CBOeN AeKAApaL[MM OTPAHNYMBAETCS TPUSbIBAMU
pacIIMpsITh «PaAOCTHOE MPOCTPAHCTBO XXU3HU»; CM. CAlIT IpymibL: http://
www.chtodelat.org.

Hamre u3AoxeHue omnmpaercss 3pech Ha crarbio: KmHcman [. ABTO-
HoMuUCTCKUIT MapkeusMm // Cumyayusg. No 17 [DAeKTpOHHBII pecypc]
Pexxum poctyma: http://avtonom.org/index.php?nid=1948.

Hauboaee spKkuM BbIpa)KEHMEM 3TOTO SIBASIETCS B3aMOAENCTBUE AEBBIX
C QHTUTAODAAMCTCKUM ABIDKEHVEM B paMKaX BceMMpHBIX COLIMaAbHBIX
dopymoB; cm. cait aBwkenust BCO: http://www.forumsocialmundial.
org.br.
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AASL AOKA3aTeAbCTBA UAEMHON HeCOCTOSITEABHOCTY MapKCU3Ma B HAIIU
AHN2

ITonck HOBBIX IyTeill pasBUTUA MapKcU3Ma MAET MO MHOIMM Ha-
MpaBAEHMSIM. BaXKHBIM CBMAETEABCTBOM €r0 TBOPYECKOrO MOTEHLMAAQ
SIBASIETCSI TO, YTO K HEMY II0AYaC OOpAIaloTCs MBICAUTEAY, BeCbMa
AQAeKMe OT MaAelllell CUMIIATUM K A€BBIM B3TAsipaM. Tak, Hampumep,
OAVIH 13 KPYITHBIX NIPEACTABUTEAEN HEMELIKOTO PAAMKAABHOTO KOHCep-
Baruama Kapa IlImurt (1888—1985)%, cospaBast B 1960-€ IT. CBOIO BAUS-
TEAbHYIO KOHLEMLMIO TApTM3aHa ¥ MapTU3aHCKOM BOMHBI, TIPSIMO 00pa-
maAcst K uaesim AenuHa u Mao 13aayHa.** Oukcupys yxop B IpoILAoe
MpeXKHel CUCTeMbI MEeXTOCYAAPCTBEHHBIX OTHOILIEHUI, aCCOLMMNPOBaB-
wevics ¢ Bectdaabckum mupowm, IIMUTT yTBep)KaaeT, UTO MeXKAyHa-
POAHOE ITPaBO MOCTENEHHO MPEBPAIAETCS B MACIITAOHYIO MAEOAOTMYE-
cKyio Aexopanuio. [To muenuto IlIMurTa, UMeHHO AeHUH 1 Mao novys-
CTBOBaAU 3T0 Hanboaee octpo. [TpoaeTapuit CTAHOBUTCS MAPTU3AHOM
BHYTPM CaMOJ KallUTAAMCTUYECKOM CUCTEMBI. 3apadell ero AeViCTBUI,
MPOHMU3AHHBIX AOTUKOI a0COAIOTHOI BPa>XAbI, CTAHOBUTCSI IOAHOE Pas-
pYlIEeHMEe COLMAABHBIX CTPYKTYP, KOTOPO€ AOAXKHO IlepepacTy B MU-
POBYIO peBOAOLMIO. Mao COBMECTUA arpecCMBHOCTb KOMMYHUCTUYe-
CKOT'O MHTEPHALMIOHAAM3MA U MOIIHBIN ITOTEHIVAA HALIMOHAABHOIO CO-
npoTuBAeHMs. [TapTu3aH TeM caMbIM HaCTOABKO IOTPY’KaeTcs B I'yLIy
HapOAHOJ >KM3HU, YTO CTAaHOBUTCS B IPUHLMIIE HEOTAMYMM OT Heé.
ITapTu3aHckasi BOIHa OKOHYATEAbHO CTAaHOBUTCS TOTAAbHON BOJHOIN,
OOHa)kasi TAYOMHHBIE NTAQCTbI TEAAYPUUECKOTO, IOYBEHHOI'0, CO3HAHMS
Macc. BapBapckue AefCTBUS MapTHU3aHa-TMPOAETAPUS MOAPBIBAIOT, CO-
raacHo IIIMuUTTY, KAaccuyeckoe eBpoOIeliCKoe MPaBo, IPeACTaBASoLIee
BOJHY TOABKO KaK BOOPY)XEHHOe CTOAKHOBEHME MeXAY TIocyAap-
crBamu. ToraAbHast BOJIHA HA OTPAHUYEHHOI TEPPUTOPUL, HE3YCAOBHO,
6bIAa OB HEBO3MOXKHA 0€3 BAUSTEABHON TOAAEPYKKY CO CTOPOHBI 3aMH-
TEePECOBAHHBIX TPETbUX AL, B CBOMX KOPBICTHBIX MHTEPECaX UCIIOAb-
3YIOLIVX KPU3UC MEXAYHAPOAHOTO IpaBa. VIMEHHO TpeTbu AMIIA, He-
M3BECTHbIE, HO BCETAQ HAAMYECTBYIOIME, 00eCleynBalT MapTusaHaM
OTpaHMYEHHOEe IpM3HAHME, CO3AaBasi BUAMMOCTb AETUTUMHOCTU UX
aercteuit. C toukn 3penus llImutTa, 3T0 ycyryoaser ¢araspHoe AAS
COBPEMEHHOT'0 MMPA PACXOXKAEHNE MEXXAY TPAaBOM U 3aKOHOM.

Bompoc 06 oTHoOUIeHNN K IPaBOBOJ CUCTEME BOOOIIe SIBASETCS AASL
MapKCuM3Ma BaKHOU Mpobaemoil. BoiaBuUrast TpeboBaHmne COLMAAbHOI
CIIPAaBEAAVIBOCTY, A€BO€ ABIDKEHME HEeMUHYeMO NPUXOAUT K KPUTUKE
AEVICTBYIOIIMX IIPABOBBIX YCTAHOBAEHUI, KOTOPbIe GOPMAAU3YIOT CIIpa-
BEAAUBOCTD, 00Aeryasi MCIIOAb30BaHNe 3aKOHA AASI TIOAQBAEHMSI IIPO-
TeCTa yTHeTEHHBIX Ipymni. OAHAKO BO3MOXXHO AU HETIPABOBOE OCYIIIeCT-
BAEHUE CIIpaBeAAMBOCTU? ECTb OCHOBaHUSA MOAaraTh, 4YTO TAaKOBBIM B

22
23

Cwm. namp.: l'ordpup I1. Cmpaunas cmepmp mapkcusma. M., 2009.
Bausnue IIMMUTTa Ha COBPEMEHHOE A€BOE ABIDKEHME B CBOIO OYepeAb
MOJKeT OBbITb IIPEAMETOM AMCKyccuu. Tak, Halpumep, UTAAbSTHCKUIT A€BBII
Mapuo TpoHTu roBopua aaxe o nepexoae or Kapaa (Mapkca) x Kapay
(IImuTTy).

Cwm.: UImurrt K. Teopus napmuszaua. M., 2007.
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IIPEACTABAEHUY OCHOBOIIOAOKHMKOB MapKCu3Ma ObIAO YCTaHOBAEHNE
AVIKTATypbl IpoAeTapuara. bepsi BAacTb B CBOM pPyKU, IIpOAeTapuar
BOCCTQHABAMBAET B IOAHOM 00'bEéMe YeAOBEUYECKYIO CBOOOAY, paspyiiasi
OTUYXAQIOIIlee AIICTBME HAéMHOIO TPYAQ. DTO BO3MOXHO TOABKO MPU
OAHOBPEMEHHOM Pa3pyIUeHNI AeMCTBYIOLIeN IPaBOBOI OpraHM3aLul,
KOTOpasi B pyKax IOCIIOACTBYIOIIEr0 KAacca sIBASIETCSI MHCTPYMEHTOM
9KCIAyaTaluu. PapAMKaAbHOCTb MapKCU3Ma OOHAPY>KMBAETCs MPEXAE
BCEr0 B MPUOPUTETE, KOTOPBI OH OTAAET STUYECKUM TPeOOBaHMSAM
nepep OpUAMIECKUMU. MapKcu3M pruobpeTaeT aHTUMOAEPHUCTCKIE
YepThl, OTKA3bIBASIChb OTOKAECTBASITb CIIPABEAAUBOCTD C IIPABOM, TTOA-
MEHSTb AOAXKHOE 00513aTEABHBIM. AOAT (B TOM YMCAE MTAPTUIHBII) SIB-
ASIETCSI OCHOBHOM (OPMOI aKTyaAM3aLUy AMYHOM OTBETCTBEHHOCTH,
AeKallell B OCHOBaHMM OOIECTBEHHOIO aKTMBM3Ma. AMYHYIO OTBET-
CTBEHHOCTb, OYEBMAHO, HEAB3SI HU TTEPEAATH APYTOMY, HU PA3AEAUTH C
ApyruM. He cyujecTByeT rpapanuii AOATa, QaHAAOTMYHBIX TOHKUM IIpa-
BOBBIM Pa3AMYEHUSIM MEPbl OTBETCTBEHHOCTU KaXKAOTO YYaCTHUKA He-
KOTOPOTO NPAaBOOTHOLIEHNS. AOAT He HY>KAQETCSI B AOIIOAHUTEABHOM
YAOCTOBEPEHUM: HET U He MOXKET ObITh HUKAKMX IPABUA, IIPEABapU-
TEABHO PErAaMeHTUPYIOIMX HEOOXOAMMOCTb €ro MCIOAHEHUs. IDTO
He 03HAYaeT, OAHAKO, YTO O0I[eCTBEHHAasI XM3Hb YeAOBEKa IpeBpalia-
€TCs1 B apeHy AMYHOro rpousBoAa. DakTuyeckn, B MapKCM3Me Ha CMEHY
($bOpMaAbHBIM MMIIEPATUBAM TPUXOAUT AEMCTBUE COLMAABHOTO Iiepe-
YCTPOJCTBA — peBOAIOLMA.> MolLib 3TOr0 AENCTBUSI CIIAQBASIET pas-
AMUYA OOIIero ¥ 0COOEHHOTO0 B epMHOe Lieaoe. Co-001asich C APYTUMHU
AIOABMU B PEBOAIOLIMOHHOM AEMCTBUU, KQKABINL Y€AOBEK CTAHOBUTCS
PUYACTEH EATHOMY COOOIIECTBY.

KoHuenTyaAmsauusi coobiectBa BRICTYIIAaeT cama 1o cebe Kak 3a-
HSTVE, TIOAPBIBAIOIIEE SIUCTEMOAOTMYECKYI0 PEeCleKTabeAbHOCTh
TPaAULIMOHHOM OYypyKyasHoi «Teopuu» obmectBa. CoobiuiecTBO BO3-
HUKAeT TaM, TA€ MHAUBUABL OTAUYAIOT cebst OT 00I1ecTBa, B KOTOPOM
OHI CYIL|ECTBYIOT, OAHOBPEMEHHO MPMOCTAHABAVBAETCS ACHICTBUE AY-
HOCTHOJ aBTOHOMMU, U MUMEHHO TUM OHa IapaAOKCAABHBIM 00pazom
yTBepXAaeTcsi. PeaabHO CyiecTByollee COOOIECTBO TaKXKe AOAXKHO
OTAMYATBCS OT CaMoOro cebs, TouHee, He ObITh camMuM cobom. Takoe
YKAOHSIOIeeCst ObITYIE MOSKHO ObIAO OBl Ha3BaTh OIMBITOM YKEPTBBL. DTO
YKAOHEHME VIMEET ONpPeAeAEHHbIe Tunoaornyeckue yeptol. Kaaccudu-
Kalysi ¥ TPYNIIMPOBKA STUX YEPT «BHYTPU» PEAABHOTO, MEXKAY OHTO-
AOTUYECKUM U AHTPOIIOAOTMYECKUM, COCTABASIIOT OTAEABHBIN CHOXKET
AeBoiT MbIcAU. HeoOxoAMMO cpasy caeAaTb YTOYHEHUE: KOppeKTHee
rOBOPUTDH HE O KAKOM-AUOO €AMHOM CO00IeCcTBe BOOOIIIe, a 0 MHOXe-
CTBe COO01IIeCTB, KOHCTUTYMPYEMBIX B CBSI3aHHBIX MEXAY CODOIT ceMeit-
HBIMM CXOACTBaMU BUAAX 00LIeCTBEHHOU AesiTeAbHOCTU. Co0011ecTBO,
CTPOTO TOBOPSI, HEAb3sI U3DBSITh U3 00IIeCTBA, OAHAKO CAEAATh 9TO He-
00XOAMMO.

EAMHCTBO cooOlecTBa 00O€CIeYnBaeTCsl BHEIIHUM U AQKE CAY-
yaiiHpIM oOpasom. IToaToMy uccaepoBaHme cooblujecTBa MPUHUMAET

% Ha ary Temy cm. Takxke: Kristeva J. The Sense and the Non-sense of Revolt.

N. Y, 2000.
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bopMy KPUTUKM OIBITa COOOLIECTBA, PACKPHIBAIOLIEN YCAOBUS €ro
HEBO3MO>KHOCTU. AelCTBUTEABHOCTb COOOILECTBA YTBEP>KAAETCS €ro
orpuuaHeM. OyHKLUMOHMPOBaHME COOOIECTB MPEANIOAAraeT CBOETO
pOAa HEAOYIPABASIEMOCTb OCYIECTBASIEMON B HUX AESITEAbHOCTM.
VIHave roBoOpsi, AESITEABHOCTb BHYTPU AI0OOTO «AQHHOTO» COODIIeCTBA
10 YMOAYAHUIO AOAXKHA OBITH CBOOOAHOIT AESITEABHOCTDIO, UMITYABCAMU
K KOTOPOI1 CAY>KaT BHYTPEeHHMe IIPEeATIOUTEeH)sI U MOTUBaLuy. BHentHe
TaKas AeSITEABHOCTDb LIEAVKOM COCTOUT U3 OCOOBIX GOPM UeAOBEYECKIUX
OTHOLIEHWII, YTO, €CTECTBEHHO, IMPEAOIPEAEAsIeT IMEPCHEKTUBHOCTD
VIMEHHO MapKCUCTCKOJ METOAOAOIMY, KOTOPYIOo Ve caM Mapkc B Ka-
numaie OPUEHTUPOBAA HA VICCAEAOBAHME «OTHOIIEHMII OOIeHMsI»™.
YKasaHusI OCHOBOIIOAOXHMKOB MAapKCM3Ma Ha IOCTEIleHHOe OTMU-
paHMe rocyAapCTBa MOCAe T0OeABI IIPOAETAPUATA, IOTEPIO TyOANYHON
BAACTbIO CBOETO «IIOAUTUYECKOTO XapaKTepa»?’ 03HAYaloT, YTO KOMMY-
HI3M KaK LjeAb O0I[eCTBEHHOIO [IePeyCTPOIICTBA CBSI3aH IIPEXKAE BCETO
C YYpeXA€HMEM HOBOTO TUIIA MEXYEeAOBEUECKMX OTHOLIEHUI B hopme
coo01jecTBa MAM CBOOOAHOI accoumanum®,

Tema coobiiecTBa B CBSI3M C AEBBIMU MAESIMIU B COBPEMEHHOI UH-
TEAAEKTYaABHON CPeAe IMOAyYaeT OCOOEHHO TIAyOOKOe pasBUTHE Y
K.-A. Hancu u Ax. ArambeHa.”” DTux aBTOPOB 00beAVHSIET YOEKAEH-
HOCTb B TOM, YTO COOOIIECTBO «CaMoO IO cebe» He MOXET ObITb yAep-
)KaHO 1/MAM OOBSICHEHO YMCTO MO3UTUBHO. PeXX1M €ro CyIeCcTBOBaHM
He TOAAQETCST YAOBAETBOPUTEABHOMY ONMCAHMIO B TEPMMUHAX CIELi-
buryecKoi CyLHOCTH, KOTOPOIl OHO 00AapaeT. IMIMPUIECKoe 1 mapa-
SMIIMPUYECKOE 3AECh IIEPEIIAETAIOTCS APYT C APYTOM, IPUYEM HU TO, HUA
APYToe He IOAyuaeT Ipeobaasanusi. [ToCTOSHHBIN Iepexoa OT 001ero
K YaCTHOMY M OOpaTHO, XapaKTepHbIN AASl CYIIECTBOBaHUsS cooOlle-
CTBA, OTIPEAEASIET YHUKAABHYIO MAaHEPY €ro ObITHSI, BBIPa’KEHHYIO B CBO-
eobpasnom atoce.’* Coob1iecTBO, MOXKET, ¥ TOTOBO OBITH AIOOBIM, 1 B
9TOJ FOTOBHOCTHU COAEPYXUTCST My>KeCTBEHHAsI OTKPBITOCTb CO3HAHMIO
HEBO3MOXXHOCTM Pa3 1 HABCETAQ OTIPeAeAEHHOT0 coobutecTsa. [ToanTu-
yecKoe TpeOOBaHMEe eAVHCTBA TPYASILVXCS IIEPEXOAUT 3A€Ch B aTUYe-
CKOe TpeOOBaHMe CTOMKOCTY AIOAEN IepeA UCIbITaHueM KOM(OpPTOM,
CIIOKOVICTBYEM, IIOBCEAHEBHOCTBIO, KOPOU€e FOBOPSI, IePeA VICIIBITAHMEM
MeAKOOYP)KYa3HOCTBI0.*!

MapkcuaM OKa3bIBAeTCsl MMEHEM BCEX CHMA COMPOTUBAEHMS, KO-
TOpbIEe IIPOAOAKAIOT CXBATKY, 3aBEAOMO 3Hasl O TOM, YTO OHa y’Ke Ipo-
urpana. TeM caMbIM BHOBb 1 BHOBb IIPOM3BOAUTCS MAPAAOKCAABHBIN
)KeCT BOCCTAHOBAEHUS «IIOAUTMUYECKOrO» B IPEAEABHO ATIOAUTUYHON
peaAbHOCTM COBPEMEHHOTro Mupa raobaabHOro kamurasusma. JKecr,
MOTUBUPOBAHHBIN HEOOXOAUMOCTBIO «OTOMPATh B ... HOBOM TIAQHE-

% Mapxkc K., Sureasc ©. Couunenus. 2-e usp. T. 23. M., 1960. C. 6.

¥ Cwm. Hanp.. [lepsas npoepamma Cow3sa KomMmyHucmos. «Manugpecm
KOMMYHUCIUYECKOLL napmuu» 8 KoHmexkcme ucmopuu. M., 2007. C. 73.
Tam xe, c. 74.

Cm.: Aramben Ax. Ipsdywee coobusecmso. M. 2008; Haucu XK.-A.
Henpoussooumoe coobuyecmso. M., 2009.

Aramben, ykas. cou., c. 26.

3 Tam xe, c. 59-61.
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TapHOM Y€AOBeYeCTBe XapaKTepbl, I03BOASIOLIVE eMy BBDKUTb»%, Takast
dbopMyAMPpOBKa MPeATIOAAraeT BhIBEAEHVE TOAUTUYECKOTO 32 TIPEAEADBL
MOAUTUKY, 32 IPEAEAbl 60pbOBI 3a BAACTb. TloAUTHYeCKas: )XM3HD CO-
o01jecTBa CBSI3bIBAETCSI C HEMOCPEACTBEHHON AESITEABHOCTBIO Macc
BHE TOCYAQPCTBEHHBIX MHCTUTYTOB.” BKAIOUEHNMe B MOAUTUYECKYIO
JKM3Hb He AOAJKHO CO3AaBaThb HMKAKOM 3aBUCHMMOCTU OAHOIO YA€HA CO-
obuecTBa oT Apyroro. Ecau Takasi 3aBUCMMOCTb BO3HUKAeT, TO CaMO-
CTOATEABHOE AENICTBME IOAMEHSETCs KOMMPOBAHMEM, IOAPaKaHMEM,
CAETIBIM BOCXMILEHVEM, YTO HEU30€XXHO 3aKpbIBaeT BO3MOXKHOCTH MPO-
AYKTMBHOIO Pa3BUTUs cuTyauyu. He 3aBuceTs, a cCO-y4yacTBOBaTh — BOT
YTO 3HAYUT A€AaThb c000111ecTBO. COOOIIECTBO HEOTAEAMMO OT AESTEAD-
HOCTY KQXXAOTO CBO€Ero YAeHa. A100011 «paccKas» AU «pasroBOp» O CO-
0011[eCTBe TAIOKe SIBASIOTCS YaCThIO IPOLleCcca CO3AAHUS COOOIeCTBa.
BecTu Takoil pasroBop B HaCTOsAlee BpeMs, He yUUTbIBas AOCTVDKEHUI
MapKCHUCTCKOV MBICAY, HEBO3MOJKHO.

BAOXHOBAGHHasA AeBBIMU MAeAMMU, puaocopusa coobigecTBa CO-
npsbKeHa ¢ GOpMMUPOBaHMEM 0COOOr0 IPEACTABAEHNS O YEAOBEYECKOM
CYObeKTUBHOCTY, KOTOpas BBIPACTaeT M3 YCTAHOBKM HAa DEBOAIOLIU-
OHHBIVI TMOAPBIB CaMOIIOHSITHOCTM COBEPIIAEMBIX COLMAABHBIX A€ll-
ctBuil. Korpa yeaoBex o1jyiiaeT HECOOTBETCTBYME AQHHOT'O MMEIOLIMMCS
y HETO ONMUCATEABHBIM Y QHAAUTUYECKUM BO3MOXKHOCTSIM, TOTAQ TPeOY-
eTcst coobiectBo. Coo01ecTBO MO3BOASIET IIO3HATh CAMO CO-001IeH e,
Tem caMbIM COBepIIAeTCs MEPEXOA OT CYIry0O TEOpeTMYecKoll ycTa-
HOBKM K YCTAaHOBKE IIPAKTUYECKOI: BMECTO HE3aMHTEePECOBAHHOIO Ha-
OAIOAEHVSI AAHHOCTY MbI [TOTPY’KaeMCsI B aKTYaAbHBII OTIBIT €€ IIPOKU-
BaHMsL. AeSTeABHOCTD CO-O0IEHMS OCYIECTBASIETCS He HEKVM YMCThIM
pPa3yMoM, a OT ¥be20-n0 ONPEACAEHHOTO AMLIA. AUIla TOTO, KTO MUCIIbI-
ThIBaeT HECHPaBEAAMBOCTb CYIECTBYIOIEIO COLMAABHOIO NMOpsAAKa U
[I09TOMY TpebyeT OT AK0O0N MOAUTUKU IIPEXXAE BCEro CIIpaBeAAMBO-
cTu.** DTO «AULIO», XOTS U BCETAQ KOHKPETHOE, HE MOXXET OBITb CBEAEHO
K «MOEMY» AULLY: B CUTyallM/ BBIABA€HUS HECIIPAaBEAAMBOCTU AAHHBIX
COLIMAABHBIX OTHOIIEHMI «1» NMEePBOHAYAABHO BOCIHPMHUMAIO 3Ty He-
CIPaBEAAVBOCTb KaK HENPUATHOE MCKa)KeHMe NPUBBIYHOTO MUpA — U
MPUTOM MMEHHO B €r0 YCPeAHEHHOM MPUBBIYHOCTM.

O3aAauMBIIMCh 3TOV MPOOAEMOIL, YEAOBEK AOCTUrAeT IOAAVHHO
MPaKTUYECKOIO 3HAHMS O COLMAABHOM PeaAbHOCTU. Ba)kKHO MOHMMATh,
YTO, B CTPAHHOM COOTBETCTBUY C U3BECTHBIM GM3NIECKUM IPUHLIUIIOM,
4yeM OOAbBILEN TOYHOCTM TAaKOIO IO3HABATEABHOI'O «CYMMIPOBAHMSI»
MBI XOTUM AOOUTHCS, TeM OOAbIIE €T0 HEONIPEAEAEHHOCTDb. YTOUHEHNe
TOABKO YMHOKaeT CIIMCOK BOMPOCOB. KTo, cOOCTBEHHO, MOXKET AaTh
rapaHTMIO, 4YTO Mbl 3aAaéM IpaBUAbHble Bonpockl? He ecTb Au camo
3apaHue BOIIPOCa TeM, YTO 00pasyeT AesTeAbHOCTU coobiectBa? Hu-
KaKOJ1 CIMCOK BOIIPOCOB He SIBAsIeTCS KaHOHMYecKuM. Hukakoit cncok
He SIBASETCS TakKe M MCUepIbIBAIIMM. BOpochl YHMUTOXAIOT APYT
Apyra. Kpome toro, Bommpocos Bcerpa 60Ablile, yeM OTBETOB. VIMeeTcst

32
33
34

ArambeH, ykas. cou,, . 61.
baaplo, ykas. cou,, c. 172.
baaplo, ykas. cou,, c. 173.
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" KaueCTBEHHOE OTAMYME: BOIIPOC BCETAQ HEe3aBepIIEéH, OH yKa3bIBaeT
Ha HEKOTOPYIO He(A0)OIpeAeAEHHOCTh. BOIIPOC MOXKET HE TIOAYYUTD OT-
BETA, TOTAQ KaK OTBET BCETAQ IIPEATIOAATAEeT 3aAAHHBIN BOTIPoC. KaXkAbin
HOBBIJI BOIIPOC, Ka)KABII HOBBIII OTBET SBASIOTCS M HOBBIM IIPOAYK-
TUBHBIM M3MePeHMeM BCerAa aKTYaAbHON 3aAQUM COLIMAABHOTO MPeood-
pasoBaHus. [ToaTOMY He CyI1IeCTBYET YCTapeBIINX UAY O€CCMBICAEHHBIX
3apa4. OTBeT OAHOI 3aAQUM MOYKET OKa3aThCs PelleHNeM APYIOil, BO-
NpOC K TPeTbeil — pellleHMeM YeTBEPTOM U T. A. BO BCEX BO3MOXXHBIX
KoMOuHaLusix. OUKCUPYST BO3MOXXHOCTb TaKOTO POAAQ PAa3pbIBOB MAU
COEAVHEHUJI, Mbl AVIIHUI Pa3 CTPEMUMCS INOAYEPKHYTb, KaK MHOTO
3aBUCUT OT 0COOEHHOCTEN CBOOOAHON AMYHOCTM, YYACTBYIOLEN B Ae-
SITEABHOCTU COOOIeCTBA U TaKMM 00pPa3soM IMOATBEPIKAAIOIIEN CBOIO
CBOOOAY.

PerreHrie 3apaum BOBCE He SIBASIETCSI OAHOCTOPOHHMM A€MCTBUEM.
3A€Ch BCErpa MMeeTCsl CBOEro poaa oOpaTHasi CBsi3b, TO €CTb PasBép-
HYTOCTb 3aAa4M B CTOPOHY Ka)KAOTO OTAEABHOTO YA€Ha COoO0IIecTBa.
ITO 03HAYAEeT, YTO MbI AOAXKHBI ObITh OTKPBITHI 513bIKY 3apaun. OOpbIB
00paTHOI CBS3M C 3apadell TPUBMAAUBMPYET COOOIeCTBO, IPeBpalaeT
€ro B IIyCToe BpeMAnpenpoBoXkaeHre. CaMoe OllacHOe B IPaKTU4YeCKOM
COLMIAaABHOM ITO3HAHUM, PAaBHO KaK U B COLIMAABHOM AENCTBUU, — ITO
CAEIO TMOAYMHSITBCS TPeOOBAaHUIO AOXKHOW OYEBMAHOCTM: 3aAada-pAe
AOAXKHA MIMEThb pelleHNe, MAU OHA NPOCTO OeccMbicAeHHA. B moaHOM
COOTBETCTBUMY CO 3HAMEHUTBIM AO3YHIOM Mas 1968 I. peaansM ceropHs
3aKAIOYAETCS B TPEOOBAHUYU HEBO3MOXHOTO. [/l MMEHHO MapKCK3M BO-
MIAOLIAET 3TO TPpeOOBaHUEe HEBO3MOYKHOTO.
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COUMATIBHAA KPUTUKA U KYJTbTYPHAA AHATINTKA

[}
No

AOKAABHAS PATUOHAADBHOCTD U TAOBAABHBIE
HAPPATUBBI ®PUHAHCOBOU UAEOAOTHU U

Apcenuii Tapabdanos'

Abstract

The local rationality in the conditions of global informational
capitalism is embodied in the specific pseudo-epistemological,
ideological constructions. They become apparent as global
narrations which determine mass motivation systems, dynamics
of global, regional and local markets as so called trends. Local
rationality also determines economic everyday life (Quotidien) of
informational society, human and social group behavior variety in
new communicative spaces.

Keywords: global narrations, local rationality, world
fabulisation, global markets, trend-narrations, nomadic plurality,
finscapes, ideoscapes, signification.

VcrioAp30BaHME CEMMOTUIECKIX MOAEAEI AASL aHAAM3a pu-
HAHCOBOI UA€OAOTMY B PAMKaX FAOOAABHOTO IIOCTUHAYCTPUAAD-
HOT'O MMPa AOAXKHO YYUTBIBATh HOBYI0O MHO)XECTBEHHYIO DEAAb-
HOCTb MHbOoChepsl. MupoBble pUHAHCOBBIE TPEHABI MOTYT OBITH
paccMoTpeHbl Kak creuuduyeckue rAobaAbHble HApPPaTUBBL,
¢dbopmupyrouie raobasbHyto nHpochepy. OpHAKO Takas MHTEP-
IpeTaLysi HEOOXOAMMO AOAXKHA OTMPATHCSL, C OAHOV CTOPOHBI, Ha
rA00aApHOe (B IIPOCTPAHCTBEHHOM CMBICAE) U, B ACKYPCUBHOM
CMBICA€, KOHTEKCTYaAbHOE TIOHMMaHue upeorornn. Vipeoaorus
3A€Ch — He MEeTANCTOPMsl, METAHAPPATUB, 2 AOKAAbHAsI [IepPCIIeK-
TUBA BUAEHMSI MHBECTOPA, KOTOPAs XapaKTepusyercs creuudu-
YeCKOJ1 PalMOHAABHOCTDBIO (3A€Ch — AOKAABHOJ PaLMIOHAABHO-
CTBIO).

VuTeprperanus rA06aAbHBIX (PMHAHCOBBIX PHIHKOB, UCIIOAb-
3yloljasi HappPaTOAOTMYECKYI0 METOAOAOIMIO, HEMUHYEMO IIpU-
XOAUT K KOHIIENTY AOKAABHOM PaljiOHAaABHOCTM, AOCTATOYHO
SIPKO BBIPQ)KEHHOMY COBPEMEHHBIM UTAABSHCKMM MBICAUTEAEM
Asx. BarTmo. OH MCXOAUT M3 TOTO, YTO TO, YTO HA [IOBCEAHEBHOM
YPOBHE OIIPEAEASIETCSI KaK «PEAABHOCTb MUPa», BOSHUKAET B
paMKax ryMaHUTapPHOTO AMCKYPCa KaK «KOHTEKCT», 00pasyeMslit
MHO>eCTBOM (pabyAn3aLmit, 1 aKTyaAbHAsI 3aAQ4a I'YMaHUTAPHBIX
HayK COCTOUT B TOM, YTOObI MHTEPIIPETUPOBATh MUP B HAPPATO-
AOTMYECKUX TepMUHAX. AMCKYCCHs, BEAYILASICSI B COBPEMEHHBIX
I'yMaHUTapHBIX HayKaXx O CTaTyCe TAaKOrO POAA 3HAHUS, TIPeA-

Apcenuii E. TapabaHoB — kaHauaar Hayk (Ph. D.), AooueHT KadheAps
¢dbuaocodckoit aHTpornosorun, ¢purocopckuit dpaxyabrer CaHKT-
ITetepbyprckoro rocypapcrBeHHoro yHusepcureta (r. CaHkr-ITe-
TepOypr, Poccuitickas Depepariusi).



CTaBASIETCsI, HA TIEPBBII B3TASIA, 0ECIIAOAHOI, OAHAKO OHA OAVDKE BCEro
«IOAXOAUT» K CYIJHOCTM COLMAABHO-TYMaHUTApPHOIO 3HAHUS U «IIO-
3BOASIET OCO3HATh YTO “CKa3Ku’ — 9TO CKa3Ku». BaTTMMO AeMOHCTpU-
pyerT, uTO MpuobpeTeHne MOMYyASIPHOCTY MMOHSITUEM «HAPPATUBHOCTbY»
B 00IECTBOBEAYECKMX CIIOPAaX HEAABHErO BpEMEHMU, KaK U IepPeopueH-
Tauysl AMCKYCCUMM Ha «PUTOPUYECKME» Y HAPPATOAOTMYECKME MOAEAU
B MCTOPUYECKON HayKe, YOEAUTEAbHO BIMCHIBAIOTCS B TAKOe BUAEHME
COLMAaABHO-TYMaHUTAPHOTO 3HAHUS, TAe MU O «IIPO3PAYHOCTI», 00B-
€KTMBHOCTY ¥ @BTOHOMMM HAaYKV OKA3bIBAETCSI KPUTUYECKM IIPEOAOAEH.
Ho peub He 0 CKENITUYECKOM PEASITUBU3ME, HECOBMECTUMOM C aKaAEMU-
YeCKUM COODOLIECTBOM. 3A€Ch MOSBASIETCS BO3MOYKHOCTb OOABLIEN OT-
KPBITOCTU, UCKAIOYAETCSI UAEOAOTUYECKAsI aHTAKUPOBAHHOCTD I10 OT-
HOIIIEHUIO KO BCEMY OIIBITY MUPa, KOTOPBIIT SIBASIETCS Y4€M-TO OOABIINM,
YeM AUILD IPEAMET «0OBEKTUBHOTO» 3HAHMS (HO CYIIECTBYSI B KAYeCTBE
TEHAEHLIUN). DTOT MUP SBASIETCS MECTOM IIPOU3BOACTBA CUMBOAMYE-
CKUX CUCTEM, KOTOpPbIe OTAMYAITCS OT MK(DOB, M0 MHeHUI BaTTumo,
TEM, YTO OHU «MCTOPUYHBI», — TO €CTb 3TO HAPPALUU, AU PACCKA3bI,
KaK METOAOAOTMYECKME MPUHLMIIBI, 3aAQ0INe «KPUTUIECKYIO ANC-
TaHUMIO». B HappaTOAOTMYecKO) IapapurMe OCO3HAETCsl HaAudue
OTIPEAEAEHHO BHEIIHEN CUCTEMBI KOOPAMHAT, KOTOpas OYEBUAHBIM
00pa3oM MpeACTAaéT mepep YIEHbIMU KaK «COTBOPEHHas» (B OTAMYME
OT TPAAULMOHHO MOHMMaeMbIX MU(OB), HUKOTAA He CTPEMsIChb ObITh
CaMoil «IIPUPOAOIT». B KOHLIemUY BaTTMO MepecMoTp OTHOLIEHUS K
MUY U AEKUT B OCHOBE «AOKAABHON PALIMIOHAABHOCTU» 1 €€ HappaTo-
Aoruveckoit MaHudecrauun. BaXHO TO, YTO COBpeMEHHOe OCO3HAHUE
Hapacrawuieil «padbyAnsaunm» Mupa, IpOM3BOAUMON CUCTEMON Macc-
MeAMa, IPUBOAUT I'YMAHUTAPHbIE HAYKM K OAHOV 13 CAMbIX aKTYaAbHBIX
npobaeM — [epecMOTPY CBO€l COOCTBEHHON MO3MLUM B OTHOLIEHUY K
Mudy.

BooO1iie roBopsi, CTPYKTYpPHO-HappaTOAOTMYECKUIl aHaAus Mugo-
aoruit [peitMaca MOXXeT ObITh IPUMEHUM AASI UHTEPITPETALUU ITOCTCOB-
peMeHHOI rA00aAbHON (BUHAHCOBONM Mpeosoruu-mudosoruu (obiiee
CTPYKTYPAAUCTCKOE OTOXXAECTBAEHME) TOABKO IIPU YTPaTe TOTAABHO-
yHuBepcaAucTckoro muda. Muda Kak eAMHON HAATIEPCOHAABHO CHUT-
HUULIVPYIOLLEN, UAY, TOYHee, KOHHOTATMBHOM cucTeMbl. AX. BarTumo
BBIAEASIET AOMUHMPYIOLIUIT TUII OTHOILIEHMSI, OCHOBOIIOAQIAIOIIMIT AAST
MmoHUMaHus Muda B TA06aAbHOM MHGOPMALIMOHHOM O0I[eCTBE, OTHO-
IIEHVIST, KOTOPOE OH XapaKTepu3yeT KaK «yMePEeHHbBII MPPaLMOHAAUBM»,
VAU TEOPUSI OTPAHUYEHHON PALMOHAABHOCTU. VITAABSIHCKUIT MBICAU-
TeAb MPeAAaraeT pacCMaTpuBarb Mu¢ B CPABHUTEABHO OIPAHUYEHHOM
CMBICAE, KOTOPBII, OAHAKO, CBSI3aH C M3HAYAABHBIM 3TUMOAOTUYECKUM
3Ha4YeHMEM AQHHOTO CAOBa. ECAM BepHYTBCS K ApPEBHEIPEYECKOMY
SI3BIKY, TO «MU}» O3HaYaeT pacckas. B aToM cMbicAe OH MOXeT ObITh
MIPOTUBOIIOCTABAEH HAYYHOMY 3HAHUIO — HE TOABKO BBUAY TOTO, YTO OH
SIBASIETCSI OTIIIO3ULIVEN €T0 KaYeCTB — AOKa3yeMOCTH, 00beKTUBHOCTH U
Ap., HO 11 B CMIAY TOT'O, YTO €MY IIPUCYIIje YHUKAaABHOE COOCTBEHHOE Ka-
4eCTBO — HappaTMBHasl CTPYKTYpHas opraHusauys. JTa opraHusanys
BOIIAOIIIAETCS Yepe3 COBOKYITHOCTb KYABTYPHBIX YCTAHOBOK, B Hell MU-
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dborornyeckoe 3HaHye BBICTYIAET KaK MCKAOUUTEAbHAs GpopMa MblIl-
A€HUSA I MMEHHO B CHAY cBOel HappaTV[BHOI?I IIpUPOADI EAVTHCTBEHHO
IpVMeHMMas AASI OIIPEAEAEHHBIX o0AacTeir ombiTa. OHa MOXKET ObITH
Ha3BaHa «TeOpyel OrPAaHNYEHHON PaLIOHAABHOCTI», IOCKOABKY OIN-
paeTcs Ha MHOroo0Opasye MCCAEAOBATEAbCKMX T'OPUM3OHTOB U HE OT-
OpacpiBaeT NPYMEHMMOCTb HayYHO-TEXHNYECKOTO 3HAHUS AASL MHOTYX
APYTUX 0OAaCTell OIbITA.

B ycaoBusix rao6aausaiyy OMBITHOTO IPOCTPAHCTBA ABVYKEHUS
KallMTaAOB, MHOXECTBO IMPO(]eCCMOHAABHBIX U HENPO(eCCHOHAABHBIX
VHBECTOPOB ¥ MHBIX YYaCTHMKOB PBIHKOB BBICTYIIAIOT B KayeCcTBe Ca-
MOAESATEABHBIX MCCAEAOBaTeAel (PUHAHCOBOM cephl, HE MCIOAb3Y-
IOIMX KaKyl0-TO OAHY HayYHYIO MeTOAOAOTMI0. OAHAKO MHOYKECTBEH-
HOCTb MX MCCAEAOBATEABbCKMX IIePCIEeKTUB IPOSBASETCS CKOpee Kak
MHO>XeCTBEHHOCTb MPAKTUK 10 IIPOAYLIMPOBAHMIO MU(OB-HappaLuil B
BbIILIIEYKa3aHHOM CMBICA€. DTa MHOXXECTBEHHOCTb HappaLuil, MAU AO-
KaABHBIX PalIOHAABHOCTEN, B IAOGAABHON MHPOPMALIIOHHOI perpe-
3eHTaLY IPUBOAUT K XapaKTEPHOMY HAAOXKEHUIO MCCAEAOBATEABCKIIX
TOPU30HTOB U AESITEAbHOCTHBIX ITepPCHEKTYB. DTO HAAOXeHMe, B CBOIO
ouyepeAb, BEAET K GOPMUPOBAHMIO HOBBIX METAHAPPATUBOB MAY IIPOSIB-
A€HUIT HOBOJI MU(OAOTUM — PBIHOUHBIX TPEHAOB. OTAMYME 3TUX HOBBIX
MudoAornuecKux 06pa3oBaHuil Ha TAOOAABHBIX (PMHAHCOBBIX PBIHKAX
OT cTapbiX MUGpOB, MACOAOTMII 1 MeTaHappaLMil, COCTOUT B UX He-
YCTOMYMBOCTU (BOAQTUMABHOCTH) U AYKTUPYIOLIEN TEMIIOPAABHOCTH.
MOJKHO yTBep)KAATh, YTO METOABI MaTeMaTUYeCKOrO aHAAM3a, MCXOAS
M3 TIepPCIeKTUBBl MHAMBMAYAABHOTO MCCAEAOBAaTeAS-MHBECTOpa, He-
MUHYEMO AOA’KHBI BKAIOYATbCS B M3HAYAABHYIO HapPAaTHUBHYIO CXEMY,
00AaAQIOLIYI0 IPOTHOCTUYECKUM MOTEHIIMAAOM. B paMKax MHAMBHAY-
AABHOI TIepCHEeKTUBBl PAYKTUPYIOIIAs TEMIIOPAABHOCTb M BOAQTHUADB-
HOCTb CAMILIKOM «CTPEMMUTEABHbI» AAS MaTeMaTU4YeCKMX METOAOB U
HY>KAQIOTCSI B OKOAOHAYYHOJ CIO>KeTHO MHTepIpeTaLu.

OAHaKo, XapaKTepu3ysi FAOOAABHBIN (PVMHAHCOBBI PPIHOYHBIV TPEHA
Kak Mudoaornyeckoe oopasoBaHue, Mbl 00OIIAY BHUMAHMEM CaM Me-
XaHU3M (GpOpPMOBaHNS — MEXaHU3M COOTHECEHVSI MHOYXXECTBEHHBIX Iep-
CIIEKTUB B TAOOAABHOM MM(OAOTM3MPOBAHHOM IIPOAYKTE — PHIHOYHOM
TpeHAe. B aToi1 cBsA3M BecbMa NepCreKTUBHON IPEeACTaBAsSeTCA KHUTA
APYroro uTaabsgHckoro aBropa I'Taoao BupHo Ipammamuka muowecms.
AHaAM3 COLMAABHBIX MHOKECTB (B HallleM CAy4ae — MHOYKEeCTB y4acT-
HIKOB TAODAABHBIX (DMHAHCOBBIX PBIHKOB) XapaKTepusyeTcs 0coboil
palMOHAABHOCTDBIO, CBSA3bIBa€MON BMpHO C MOHATMEM «BCeoOIlero
VHTEAAEKTa». B CBOEM KAIOUEBOM TeKCTe ODKOHOMUHECKUE PYKONUCU
1857-1859 2. MapKc UCIIOAb3YeT aHTAUIICKOe CAOBOCOUETaHNE general
intellect (BceoOuui nHTEAAEKT). B KauecTBe TaKOro MHTEAAEKTa MapKc
BUAEA HayKy, 3HaHMe — KaK TeOpeTUYeCcKoe, TaK U MpaKTUiecKoe, — Ha
KOTOPOM 0a3MpOBaAOCh COBPEMEHHOE €MY ITIPOM3BOACTBO.

KoHuenuus «BceoO111ero MHTEAAEKTa» POACTBEHHA IOHATHUIO «pe-
AABHOIT abCTpaKUMK», IPUHLIUINAABHO BAXKHOI AAS COLIMAABHON Te-
opuy Mapkca B LeAOM: 001IleCTBEHHOE YCTPOCTBO MPeATIOAaraeT Ha-
AMYMe OCHOBOIIOAQTaIoIIMX abCTPaKLuil, KOTOpbIe IO CBOEN IPUPOAE
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MA€AABHDBI, HO BBICTYNAKT HEIPEMEHHBIM YCAOBMEM YKODPEHEHHBIX
B peaAbHOCTM IpoueccoB. Hampumep, B xanuraaucTuyeckom ooiie-
CTBE AEHBI'M KaK abCTpaKTHas Mepa CTOMMOCTU IIPEAOIPEAEASIOT
IIPeAMETHO-OIIpeAeAeHHbIe aKThl 0OMeHa, SIBASISICh, TAKMM 00pasoM,
AEVICTBUTEABHOI «ABVKYILEN CHAOI». B 3TOM cMbIcAe U «BCeoOIImit
VMHTEAAEKT» MaHUdecTupyeT cebs KaK ABIDKYIIYIO CHUAY HPOU3BOA-
CTBeHHbIX IpoiieccoB. OAHAKO COBpeMEHHbIE IHTEPIIPETATOPDI, B TOM
yrcae BUPHO, CBSI3BIBAIOT «BCEOOIUIT MHTEAAEKT» C CYyOBEKTUBHOCTHIO
M XMBBIM TPYAOM, TOTAQ KaK MapKc MoAaraa, 4To «BCeOOLMIT MHTEA-
A€KT» OOBeKTUBUPOBAH B CUCTEME MHAYCTPMAABHBIX MalVH. B ycao-
BISIX 9KOHOMUKY IIOCTHOPAM3MA CAMU SI3bIK I MBICAB CTAHOBSITCS [IPO-
M3BOAUTEABHOI CUAON. BMpHO opueHTUpyeTcs Ha nepdopMaTUBHOE
M3MepeHUe sI3bIKa, IMPUYEM B HEIOCPEACTBEHHOM, MHAYCTPUAABHOM,
CMBICAE.

[TpumeyaTeAbHO, YTO PALMOHAAPHOCTY COLMAABHBIX MHOXECTB CO-
OTBETCTBYeT HeKOTopas o0Iasi pOAOBAs SI3bIKOBasi MHCTAHLUS — TO-
TaAbHasl curHnukauus. 3aech obiue peveBble GOPMbBI OMPEAEASIIOT
YCAOBUS, HY>KHBIE AASI TIPAKTUYECKOIO OIIPEAEAEHUSI CBOEro IOAO-
JKEHMsI B MTOBCEAHEBHOM MMpE, TA€ BCE AOKAABHOCTM, COIPSDKEHHBIE
CO CTpaTerMsiMi sI3bIKOBOM IParMaTMKK, B YACTHOCTU COLIMOAEKTHI
MAU TIpodeccroHaAbHBIE U KOPIIOPATUBHbIE VAIOMBI, COBEPIIEHHO He
CIIOCOOHBI BBIIIOAHATD 9Ty QYHKUMIO, IOCTENIEHHO YTpauuBas HOPMU-
pymoiee sHaueHue. TakuM 00pasoM, MHOXXeCTBEHHbIE Mep(hOpMaTHUBbI
BpeMéH MocThOpAM3MA, BKAKOYASICh B COLMAABHYI0 aKTMBHOCTb Ha
SI3bIKOBOM YPOBHE, T€HEPUPYIOT MMEHHO O0OOIEHHDIE, AU POAOBBIE,
sreMeHThI. TI. BUpHO AeMOHCTpuUpYeT 3paech crennduyeckoe pasMbl-
BaHJe AOKAABHBIX SI3BIKOBBIX KOAOB, KOTOPOE A€AAeT AIOOYIO MHTEAAEK-
TYaAbHYIO aKTMBHOCTD COLIMAABHBIX MHOYXECTB, OCHOBBIBAIOIMXCS Ha
HETIOCPEACTBEHHOI peYeBOil AEITEABHOCTY, ITyOAMYHOI, TOUHEe, «BCe-
OO0IL[eVHTEAAEKTYaAbHOI». Takoe BUAeHMe NyOAMYHOTO MHTEAAEKTA,
[0 MHEHMIO BUPHO, MPSIMO NMPOTUBOPEYNUT KAACCUYECKON TPaAULINH,
KOTOpasi arpubyTUpyeT MbILIA€HNE BHYTPEHHEN aBTOHOMMUEN, yeAU-
HEHHOCTBIO, AMICTAHLMPYEMOCTBIO OT COLMYMA, PacCMAaTpPUBAEeMOro B
KauyecTBe YHUTAPHOTO, HO AOKAABHOTO TeAa. APYrMMM CAOBaMMU, HbI-
HelllHJ/ie HOMaAUYeCKyie MHOXXeCTBA €CTh IPYIIMUPOBKU OTAEAMBILIXCS
OT TPAAMLIMIOHHO CAOXKMBILMXCSI COOOIECTB EAMHULI, MAM COLIMAABHBIX
aToMoB. OHU, HA CAMOM A€A€, SIBASIIOTCSI MBICASIIIMMM areHTaMMu, BbI-
HY>KAEHHBIMI CaMOCTOSITEAPHO O0OpauiaTbCsi K YHMBEPCAABHBIM MU-
POBO33peHYeCKMM MPUHLNUIAM, YTOObI OPMEHTHPOBATHCS B CAOXKHOM
«BBICOKOAYXOBHOM» MUPE€, HECMOTPSI Ha M3HAYAABHBII HEBBICOKMI 00-
Pa30BaTEeABHBINI YPOBEHb. AAS COBPEMEHHOV MHTEAAEKTYAaAbHOM aK-
TUBHOCTU MacCC AOCTATOYHO OOBIYHOM CIIOCOOHOCTU IOBCEAHEBHOIO
paccyAKa 1 CIIOCOOHOCTY K HETIOCPEACTBEHHOI BepOAAbHO KOMMYHU-
KaLyn.

BooO1iie roBops, «BCEOOIINIT MHTEAAEKT» COLIMAABHBIX MHOXKECTB
dbopmupyeT OecrperieAeHTHbIN (eHOMEH IICEBAONYOAMYHOCTY KaK ITy-
OAMYHOCTM, KOTOpasi He uMeeT TpapuLuoHHOM (B cMbicae 0. Xabep-
Maca) ny0AnYHOI chepbl, CBSIBaHHOI, C OAHOM CTOPOHBI, C YUCTOIT He-
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nep¢opMaTUBHOM KOMMYHMKALMEN 1, C APYTOil — ¢ MUPOPUTYaAbHOM
CaMOIIpe3eHTalMell TOCYAQPCTBA B KaueCTBe BBICIIEro CyBepeHa. Takas
MCeBAOMYOAMYHOCTD KaK M3HAaYaAbHasi POAOBasi CTPYKTYpa MEHTaAb-
HOCTY U CIOCOO KOMMYHMKALIMM BBIXOAUT CETOAHSI HA IEePBBIN IIAQH.
Ho mockoabky oHa He 00A2A2€T COOTBETCTBYIOIIMM IPOCTPAHCTBOM
(cyMMOIT AOKAQABHOCTEN) AASI TIOAUTUYECKON ApTUMKYASLIMY, TO OHA
dbopMMpyeT HEKOTOPBINl OTPULIATEABHBIN ACIEKT OIbITA COLMAABHBIX
MHO>)XeCTB, peaAl3yeMbIll Yepe3 BO3MOXKHOCTb CHHTe3a aKTMBHOCTU
MHOYXECTB B HOBOI YHUGULVPYIOIEN ¥ TOTAABHOI CaMOIpe3eHTaLV.
Takum 06paszoM, 3TO HOBOE EAVHCTBO AOKAABHBIX MHOXKECTBEHHOCTE!
OTIpeAeAsieT He «001ast BOASI» HapOAQ, Kak IoAaraAu meicauteAn I1po-
CBEIIEeHNs], YTO MPEAONPEAEASIAO MTOCAEAOBATEAbHOE BO3HUKHOBEHME
rOCYAQpPCTBa, a4 HOBasi YHVMBEPCAABHOCTb «BCEOOIEro MHTEAAEKTa».
B cayuyae ¢ rao6GaAbHbIMM (DMHAHCOBBIMM PBIHKaMU MBI BUAMM, KaK
MHOYXECTBO AOKAABHBIX DAal[MIOHAABHOCTEN Y4YaCTHUKOB PBIHKOB MH-
TErpUpyeTcss B HEKOTOPBIN «BCEOOIUI MHTEAAEKT», (GOPMUPYIOIINIT
raobaAbHbIE TPEHABI-HappaTuBbl. K TakoMy NOHMMaHMIO OAM3KA 1 KOH-
LeNVsI COBPEMEHHOTO aMEePUKAHCKOTO KOMMYHMKATUBUCTA CbI03€eH
Bak-Mopc, onpeaeAuBILel B KaueCTBE OCHOBHOM 3apaun Oyaylieil Mu-
POBOJ OAUTUKU CO3AQHME TAOOAABHOI MyOAMYHO cdepbl, Tae LieH-
TPaAbHOE MECTO OTBOAUTCS MapryMHAaAbHBIM IO OTHOIUEHMIO K €BpO-
MOLIEHTPUYHBIM U aAbTEPHATVBHBIM VHTEAAEKTYaAbHBIM TPAAMLIVAM,
KOTOpBIE AOAXKHBI OBITh BOBA€UEHBI B 0011lee MoAe MHPOPMALIMOHHBIX
MPaKTUK U CIOCOOCTBOBATh BOSHUKHOBEHIIO HOBOTO TAODAABHOTO KOA-
AEKTUBHOIO CYO'beKTa.

Anaaus rao0aAbHBIX HappaTMBOB HEMMHYEMO INPUBOAUT HAC K
LIEAOMY PSIAYy KOHLIEIMLVI, OTKPbIBAEMOMY KOHLETLMeN (pUHAHCOBBIX
AaHAWAGTOB  (finscapes) Amnmapypan, MHIPOAOAXKAEMOMY Teopueit
«3HAKOB U IIPOCTPAHCTBa» Aall 1 Yppu 1 3aBeplIaeMOMY Teopueil «pe-
npeseHTaLMK TA00aabHOrO Kanutasa» [oapmana u INarncoxa.

B cBoeit kHure [106aivHas coBpemennocmb (Modernity at Large,
1996) ApbioH Anmaaypau CBsi3bIBaeT FAOOAAU3ALINIO C AETEPPUTOPHU3A-
uyenr u GUKCUpYeT NPeAYCTaHOBAEHHBIN AAHAIIADT, CO3AAIOIINIL Tep-
MUHBI pehAeKCUPOBaHMSI TOTOKOB MEAMA, HAPOAOB, UIAEOAOTUIL, TEXHO-
AOTMIT ¥ GMHAHCOB, KOTOPbIE TIPEOAOAEBAIOT I'PAHMLIBI HALMOHAABHBIX
rocypapcTB. Aasi Ammapypan raobaAbHasi KYABTYpHasi SKOHOMMKA
MPEACTABAsIET CO0O0IT KOHTAOMEPAT, BKAIOYAIOLINIT B ce0sl HaAKAAAbIBA-
IOLIIeCS APYT Ha APyra IHOTOKM U IlepeceKalolirecss pa3AOMbl MeAua-,
3THO-, TEXHO- ¥ (PMHAHCOBBIX AaHAmadTOB. K nmpumepy, pekaama mo-
HMYCTUTEAbCTBYET Pa3pYIIUTEABHOMY AENCTBMIO STUX MOTOKOB yepe3
YCTQHOBA€HME TAODAABHONM 3CTETUYECKON KOTEPEHTHOCTU, He IIPEeA-
MPUHMMAsI OIBITOK 0003HAYNTD 3T MOTOKM KaK CYLHOCTHBIE IO OT-
HOIIEHUIO K MAEHTUIHOCTU rAobaspHoro Kammrasa. Takue acTeTnsu-
pPOBaHHbIE TIOTOKY CTAHOBATCSA OTAMYUTEABHBIMY YePTaMU AaHAIIAdTA
rAOOAABHOIO KallTaAa — Ay4yaMU CBETa, IepeCeKAIOIIMY 3eMHOIA 1ap.
ITo cytu Aeaa, MBI MOXXEM TOBOPUTb O BOOOpa’kaeMbIX I'AOOAAbHBIX
AaHAIAdTAX KalMTaAd, KOTOpbIE CTPYKTYPMPOBAHbI M OTPakeHbI B
rA0OaABHOI peKAaaMe — TpaHCHOPMUPYIOILEN CHAe KalUTaAd, KOTOPasi
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BCETAQ TIPOSIBASIETCSI yepes3 IPUAAHME AOIOAHUTEABHBIX BO3MOXXHO-
CTell M HUKOTAQ — 4Yepe3 UX AuiueHue. VI moka BAAaCTb, 0OMEH U TPYA
Marmyecky MC4Ye3aloT B aKTe MIPOAYLIMIPOBAHNS CUMBOANYECKOIO AQHA-
magdra ra00aAbHOIO KallUTAaAd, Mbl MOKEM IOIBITATBCSI YBUAETD, KaK
aMOMBaAEHTHOCTb Y IPOTUBOPEUYMBOCTD BEIJHOTO HAAUYHOT'O MUPA UC-
4e3al0T B HEAPAX 3TUX FA0OAABHBIX (BOOOPA’KaeMOro, CUMBOAUYECKOTO,
(bMHAHCOBOrO) AQHAIIATOB.

B sTOM CBsI3M HeAb3s NMpourHopupoBaTb Aeaé3a, a UMEHHO €ro
Koowi, kanumaiusm, nomoku, packoouposaHiue nomokos, KANUmarusm
u wusogppenus, ncuxoarnarus, Cnunosa. COrAacHO ero MHEHUIO, CyIile-
CTBYET OCHOBOIIOAATAIOIUI ITAPAAOKC KalMTaAM3Ma KaK OOIeCTBEH-
HOTO CTPOs, €r0 MPUHLMIMAABHOE OTANYME OT APYIMX OOIeCTBEHHBIX
dbopmaLuii, OCHOBHOI yrpo30il AASI CYILECTBOBaHMS KOTOPBIX OBIAM
HeKoaMpyeMble NMOTOKU. IlapapoOKc KamuMTaAu3aMa COCTOUT B BO3MOX-
HOCTM OCHOBaTb OOIIECTBO Ha PEAABHOCTU PaCKOAMPOBAHHBIX IIO-
TOKOB, B TOM, YTO HEKOTOPasi obiiecTBeHHas1 GopMaLis CAOXKMAACDH Ha
6a3e TOro, 4TO OBIAO HETATUBHBIM AASI BCeX O0CTaAbHBIX. ITo MbicAU Ae-
A833, KallUTAaAM3M MOT BBICTPOUTHCS AUILID TIOCPEACTBOM KOHBIOHKLMH,
BCTPeUM PaCKOAVPOBAHHBIX IOTOKOB CAMOTI'0 pa3HOro cBoyicTBa. Camoe
HeTpreMAEMOe AASI BceX 001ecTBeHHbIX popManuii ctaso 6as3oit 06-
IIeCTBEHHOV HOBO (opMaly, KOTOpasi AOA’KHA CUHTE3MPOBATh BCe
OCTaABHBIE: TO, UTO OBIAO B HUX HEraTUBHBIM, CTAAO KaK pa3 MO3UTUB-
HOCTBIO KAIIUTAAUCTUIECKOI HOpMaLUn.

KoHbIOHKLIMA PacKOAMPOBAHHBIX IOTOKOB MMEAA MCTOPUYECKYIO
anHaMuky. HeoO6XxopuMbl ObIAM OecIpelieAeHTHbIE aKThl CMHTE3a Ha
MCXOA€ MIPOLIECCOB TOTAABHOTO PACKOAMPOBAaHMS, KOTOpbIE 1AM Ha 3a-
Kare ¢peopasuaMa. DTU Pa3HOTO POAA PACKOAMPOBAHMS MPOSIBASIAKCH
B PaCKOAMPOBaHMU 3€MEABHBIX IIOTOKOB MOCPEACTBOM O0Opa3oBaHUs
KPYITHOJ 4YaCTHOM COOCTBEHHOCTU, PACKOAMPOBaHUY (PUHAHCOBBIX IIO-
TOKOB B (popMe pasBUTHS TOPIOBBIX IIPOLIECCOB U PaCKOAUPOBAHUU
[IOTOKA TPYASIIMXCS B GOpMe 3KCIPOIpPUALIMU U AETEPPUTOPU3ALIUI
KPeIOCTHBIX ¥ MEAKMX KpecCTbsiH. OAHaKO aHaAOT TAaKOI'O PaCKOAMPO-
BaHust Aeaés oOHapyxuBaeT yxxe B PriMe mepuopa yrmapka: paCKOAUpPO-
BaH/e€ NTOTOKOB COOCTBEHHOCTY Ha KPYITHBIX YACTHBIX NPEANPUATHUAX,
(bMHAHCOBBIX NMOTOKOB — B KPYIHBIX YAaCTHBIX COCTOSIHMSX, PACKOAU-
poBaHMe MOTOKa paboueil CUABI — BMeCTe C GOPMUPOBAHMEM TOPOA-
CKOI'O AIOMIIeH-TIpoAeTapuarta. I'To cytu, no Aeaésy, aTo — KanmuTaAu3M
AO KanuTaausMma. Ho aAeMeHTBI KanMTaAu3Ma oOKasplBaloTcs B PuMe, 1o
MHeHMIO AeAé3a, TOAbKO COEAVHEHHBIMY, HET UX «BCTPeYn».

Ha3peaa HeOOXOAMMOCTb OCYIIECTBAEHMSI BCTPeYM MeXAY pac-
KOAVMPOBaHHBIMM ITOTOKAMU KaIlUTaAQ, AU AeHeT, M TOTOKAMU TPYAS-
IIMXCA, TO €CTb BCTpeua MEXAY AeTeppUTOPU3MPOBAHHBIM IIOTOKOM
HapO>XXAQIOLIET0Cs KaluTaAa U AeTepPUTOPM3MPOBAHHBIM TIOTOKOM pa-
©0Yert CUABI, AV PACKOAMPOBAHHBIM IIOTOKOM A€HET U IOTOKOM AeTep-
PUTOPU3MPOBAHHBIX TPyAALMXCs. Takum oOpasoMm, ecTb crocob pac-
KOAVPOBAHUS A€HET B X CTAHOBAEHUU KAIUTAAOM-AEHbIraMI U CII0CO0
OTpBIBA TPYASILETOCS OT 3€MAM B €r0 CTAHOBAEHMU COOCTBEHHUKOM
OAHOM TOABKO CBOE€I1 paboueil CUABL; ABa STUX IIPOL[ECCa COBEPIIEHHO

EHOPOS Ne2.2010 67



HEe3aBMCUMBI APYT OT APYTa, U HEOOXOAVMO, YTOObI OHY CHHTETUYECKYN
B3aVMOIIPOHMKAAN.

ITo MbIcAU Aeaésa, TpoliecC PaCKOAVMPOBAHUS AEHET PAAU CO3AQHMS
KaIuTaAa MPOXOAUT Yepe3 HauaAbHble GOPMbI KOMMEpPYECKOro u OaH-
KOBCKOT'O KaIlUTAAOB, TOIA2 KaK IIOTOK TPyAa C ero CBOOOAHBIM 00Aa-
AQTEAEM OAHOIT TOABKO CBOeIl paboueil CUABI MMPOU3BOAUTCS COBCEM
MHaye — Yyepe3 AeTEPPUTOPUBALINIO TPYASILLEroCs B KOHIle peopaansMa,
TaK YTO ABA TUX IPOL[ECCA BIIOAHE MOTAU ObI U He 00beAMHUTBCS. To
ecTb (PyHAAMEHTAaAbHBIM ITOAOXKeHNEeM AeAé3a SABASETCHA IMOAOXKEHUeE
0 TOM, UTO B OCHOBAaHMM KallMTAaAM3Ma A€KUT KOHBIOHKLMSA PACKOAU-
POBAHHBIX U AETEPPUTOPU3UPOBAHHBIX MOTOKOB. A KallUTAAU3M CAO-
JKMACS Ha IPOBAAE BCEX paHee CYIeCTBOBABIIMX O0IeCTBEHHBIX KOAOB
U TEpPUTOPUAABHOCTEIA.

TpyAHO He COTAaCUTBCS C Te3uCcoM AeAé3a O TOTAABHOV AeTeppu-
Topusauuy Kanutasmsma. OAHAKO YHMBEPCAABHOCTb PACKOAMPOBAHMUSA
BecbMa COMHMTeAbHa. CKOpee peub MOraa Obl MATM O HOBBIX IIPUH-
LUIax CUrHUGUKALUY B CTPYKTYpe KAaMMTAAUCTUYECKOro OOIlecTBa.
DTy HOBYIO CUTHUUKALVIO, IPEATIOAATAOIIYI0 OTUY)XAEHE AEHOTaTa
oT pedepeHTa B ICTOPUYECKOI AMHAMUKE, BeCbMa yOEAUTEABHO BOC-
npounsBéA JK. Boapuitsp. Boobie roBopsi, CErOAHST MbI MOXXeM I'OBO-
PUTDH O HOBOW «TEPPUTOPU3ALIUM» Y HOBOM «KOAMPOBAHUM» B PaMKax
rA0DAABHOrO MHPOPMALMOHHOTrO Kamutaausma. KoHeuHo, peub MAET
0 HOBBIX AQHAIIA(TaX, HEAETEPMUHMPOBAHHBIX reorpadueil, ¥ HOBbIX
3HAKOBBIX CUCTEMAX, HEAeTEPMUHMPOBAHHBIX KYABTYPOIL.

HeckoApko uHOe mOHMMaHUE TAODAABHBIX AAQHALIA(TOB, U B TOM
41cA€ MUPOBOTO (PMHAHCOBOTO AAHAIIADTA, MBI HAXOAMM B KOHLIEIILINM
Toapmana u ITancona (Goldman, Papson). Taob6asbHble HappaTHBbI He
SIBASIIOTCSI aBTOHOMHBIMU. OHIM He TIPUBHOCSITCS M3BHE YEAOBEUeCKOIl
JMCTOPUM, HO BBIPACTAIOT U3 AKTYAaAbHBIX COLIMAABHO-TIOAUTUYECKUX
peaauit o0iecTBeHHO-a9KOHOMUYecKkoi popmanun. [oapman u IMancox
KPUTHUKYIOT IIOCTMOAEPHUCTCKYIO AOKAAM3ALIMI0 HAPPATHUBOB B TEKYIIIEM
COLIMAABHO-TIOAUTUYECKOM KOHTeKcTe. Ilo MX MHeHuIo, HappaTUBbI
anoxu IIpocBelieHNsT IPOUCXOAAT U3 CIeUUPUYECKNX SKOHOMUYECKIX
TpaHchopMalMil, KoTopble BoIpBaAu EBpomny 13 okoB (eoaaAbHOI 3KO-
HOMMVKU U TIepeMEeCTUAY B MHAYCTPUAABHYIO 3IIOXY, 3II0XY A€MOKpPATH-
YeCKMX MOAUTUYECKUX PEBOAIOLINI, KOTOPO M3HAYAABHO IIPUCYIIN TAO-
6aAbHbIe IIepeMEIEeHNSI M CABUTY MHAYCTPUAABHON MHPPACTPYKTYPBL

B kpuTHYeCKOM MOAXOAE MOXKHO BBIAGAUTD BBIPOKAEHME MeTaHap-
paTuBOB MoaepHa paXe ¥ BO BPeMEHa, KOTAA 3amaA, Kak MOXeT I10-
Ka3aTbCsl, UBHYPEH AOMMHMPOBaH/EM B MUPOBOII SKOHOMMKe. B vact-
Hocty, CIIIA BowmaM B IepuoA BBICOKOM MH(MASLMYM U IOCAEAYIOIIEN
SKOHOMUYECKON pereccui. AMepUKaHCKOe AOMMHMPOBaHME CTaHO-
BUTCSI BCE OoAee COMHUTEABHBIM: VIpak, AdraHucTaH, SKOAOTMYECKEe
npoOAeMbl, BBI3BaHHBIE 9KCIIAHCHEN MPOM3BOACTBA, POCT SKOHOMMUYeE-
ckoit mouu Anonuy, Kutas u Ap. MoxxeT 1oKasaTbcsi, YTO 3amaa, Iep-
coHnduuypoBaHHbiil B obpase CIIIA, HAXOAUTCSA B COCTOSIHUM ITOAU-
TUYECKOTO 1 9KOHOMUYECKOTo yraska. OAHAKO HMKAKOM Apyroii obpas
TaK SIPKO He MPOUAAICTPUPYET HaM BOMAOILEHHBIN HApPAaTUB OECKO-
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HEYHOIO Iporpecca ¥ 3KOHOMUYECKOIO TOABEMA, KaK MHAEKC OMpPKu
NASDAQ. B 1990-€ rT. poCT 3TOr0 MHAEKCA HEM3MEHHO COMPOBOXKAAA
aMepUKaHCKOe AOMUHAHTHOE ITOAOXKeHM€e KaK B BOEHHOI, TaK 1 9KOHO-
MUYecKoll chepax, B HOBBIX YCAOBMSIX FAOOAABHOTO KammuraAusma. Vi,
HECMOTPsI Ha TO YTO HOBbIE€ OM3HEC-DAUTBI CTAHOBSTCS BCE DOAee UH-
TePHALMOHAABHBIMY, TAOOAABHASI SKOHOMUYECKASI MACOAOT M TIO MECTY
MIPOAYLIMPOBAaHMA €€ HapPaTUBOB OCTAETCA AMEPUKAHCKOM.

Toapman u TTanicoH Takke AeMOHCTPUPYIOT POAb HAapPaTUBOB IAO-
6aAbHOI peKAAMbl TPAHCHALMOHAABHBIX KOPIOPALMII B A€A€ apTUKY-
ASILVM Y TIO3ULIMOHMPOBAHMSI AOMUHUPYIOLEN TTO3ULUY OV3HEC-9AUT.
Co11aAbHO-9KOHOMUYECKUE YCAOBYS, KOTOPbIE CIIPOBOLIMPOBAAY, IIO
CYTH, BO3PO’KAEHNE MeTaHAappaTUBOB, BKAIOYAIOT, B TOM YMCAE, 9KC-
TPAOPAMHAPHBII POCT, AU Aa)Ke OYM Ha (OHAOBBIX PBIHKaX BO BTOPOII
noAoByHe 1990-X IT., OPMEHTMPOBAHHbIM HAa BBICOKOTEXHOAOTMYECKNE
KOMITaHMM B CTPYKTYp€ «HOBOJ 5KOHOMMKM». MOKHO CKas3aTb, 4TO
b6upska NASDAQ BBICTYIIaAa B POAU «MHAEKCA AOBepusi» OOIeit -
¢dbopun B pamkax 6yma Ha GpoHAOBBIX peiHKax. Poct NASDAQ nopoaua
HOBBIl SHTY3Ma3M IO MTOBOAY CTapbIX METAaHAPPAaTUBOB «BCEMOTYIIEeN
HAyK! VM TEXHUKU», TIOKOPSIOUIMX MaTepuaAbHbl Mup. Ha muxe poi-
HOouHOU 31ipopun nHAEKC NASDAQ roAOBOKpPY>KUTEABHO B3AETEA HA
5000 myHKTOB, MUTAsICh CUAON KoMITaHUit Bpoae Microsoft, Dell, Intel,
Cisco, Amgen M APYTMX TIOAYIPOBOAHMKOBBIX, TE€A€KOMMYHUKAL-
OHHBIX U OMOTEXHOAOTMYECKUX MPEeANpUsITUIL. B To Bpems TexHOAO-
IMYECKUIT CEKTOP PeNpe3eHTUPOBaA OBICTPBIN POCT, KOTAQ COCTOSIHME
MOXHO ObIAO 3apaboTaTh OYKBAaAbHO 3a OAHY OMP)KEBYIO CECCHUIO, a
AOXOA TIO LieHHBIM OyMmaram usMmepsiacs Lydpamu ¢ 6OABLIMM KOAU-
4eCcTBOM Hoaeil. [IporHocTuyeckoe 3HaHue u 0bpas 6yayiiero popmu-
POBaANCH CKBO3b NPU3MY TEXHOAOTUI, YCIIEXM KOTOPbIX MHOTOKPaTHO
IIPEBO3HOCHANCH Macc-MeaMa. [IponopLioHaAbHO pocTy Ha (GOHAOBBIX
PBIHKaX BO3PACTaAO M 3HAUEHUE CEKTOpPa TEXHOAOTUYECKUX IPEATIPU-
SITUI B OOI[€CTBEHHOM MHEHMM. DTOT CEKTOP BCE B OOABIIIEI CTEIEeHN
BAMSIA Ha GopMMpOBaHUE MeAMAAMCKYpCa, MapaAA€AbHO C O0IeMu-
POBBIM 5KOHOMUYECKUM POCTOM. AasKe OCA€e TOro Kak HOHAOBBI OYM
B OTHOILEHUM BBICOKMX TEXHOAOIMIT OOPATUACS KOAAAIICOM UM MHAEKC
NASDAQ Bo3BpaTuAcsi K 0oAee HUBKMM YPOBHSIM CIIEKYASITMBHOTO
pOCTa, TEXHOAOIMYECKOE pa3BUTHE B €ro MHOrooOpasHbIX ¢opmax
OCTaBaAOCh, U OCTAETCSI AO CUX ITOP, TPEAMETOM «KOAAEKTVBHBIX Mey-
TaHMI» OOABIIMHCTBA MUPOBBIX KOPIIOPALIUIA.

AokaabHasi PalMOHAaABHOCTb B YCAOBUAX I'AOOAABHOTO MH(pOpPMa-
LIMOHHOTO KallMTaAM3Ma BOMAOILAETCS B CIeLUpUUECKUX TICEBAOSIIN-
CTEMOAOTMYECKUX U MAEOAOIMYECKUX KOHCTPyKuusax. OHu maHude-
CTUPYIOT Ccebsi B KayeCTBe IAOOAABHBIX HAPPATMBOB, OIPEAEASIOIIX
MacCCOBBIE CUCTEMbI NPEAITOYTEHNIT, AUHAMMKY TAOOAABHBIX, Peruo-
HAABHBIX M AOKAABHBIX DbIHKOB, TaK Ha3bIBaeMble TPEHABL AOKaAbHas
PaLMOHAABHOCTD TAK)Xe ONPeAEeAseT SKOHOMUYECKYIO TOBCEAHEBHOCTD
1H(GOPMAaLMOHHOTO 00111eCTBa, MHOr000Opasye MOCTYIIKOB AIOAEN U CO-
LIMAABHBIX TPYIIl B HOBBIX CIELMPUYECKUMX KOMMYHUKATUBHBIX IPO-
CTPaHCTBax.
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«BLIND SPOT»
AND THE PHENOMENON OF SELF-GIVENNESS

Volodymyr Turchynovskyy!

Abstract

One of the fundamental intuitions that plays the central role in
the theological and philosophical reflections of John Paul II con-
sists in the recognition of the gift character of person’s existence.
Not only the world is given and entrusted to a person but also a
person himself/herslef «who is the only creature on earth which
God willed for itself» (Gaudium et Spes, 24) is given to himself/
herself as a gift. John Paul II explicitly writes in the Centesimus
Annus: «Not only has God given the earth to man, who must use
it with respect to the original good purpose for which it was given
to him, but man too is God’s gift to man» (Centesimus Annus, 38).
Whether and how the gift dimension of one’s own existence may
be discovered by a person is an important philosophical question.
To answer it one would have to investigate the phenomenon of
person’s receptivity as well as to explore the ways in which the re-
ality including the reality of one’s own being presents or gives itself
to the person. In this essay I will critically examine some claims
made by Thomas Nagel in his The View From Nowhere which if
proven to be irrefutable will make it impossible for a person to
ever perceive and realize one’s own being as a gift given to him/
her. In presenting Nagel’s views I will indicate certain fundamental
weaknesses in his position as well as outline the direction in which
the subjectivity and self-givenness of man may reveal their true
essence.

Keywords: gift, subjectivity, self-givenness, Christian anthro-
pology, Thomas Nagel.

Nagel’s Argument

Thomas Nagel in his The View from Nowhere investigates the
subjectivity-objectivity issue. His analysis is both important and
interesting if only for the fact that the author is trying to find a
way to combine or integrate man’s «internal» and subjective per-
spective on the world with a capacity to transcend one’s particular
point of view and thus, have an «external» and objective view of
the whole world and his own being as a part of this world.

Nagel has a clear sense that the moments «from within» and
«from without» bear a fundamental significance in describing the
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phenomena of subjectivity and objectivity. As soon as one tries to estab-
lish a connection between these two approaches to reality, he immedi-
ately realizes the limitations and difficulties which are at stake:

«One limit encountered by the pursuit of objectivity appears when it
turns back on the self and tries to encompass subjectivity in its conception
of the real».?

An attempt to capture one’s subjectivity, as Nagel thinks, leads us

into a quite paradoxical situation, which he describes as follows:

«So the external standpoint at once holds out the hope of genuine
autonomy, and snatches it away. By increasing our objectivity and self-
awareness, we seem to acquire increased control over what will influence
our actions, and thus to take our lives into our own hands. Yet the logical
goal of these ambitions is incoherent, for to be really free we would have to
act from a standpoint completely outside ourselves, choosing everything
about ourselves, including all our principles of choice — creating ourselves
from nothing, so to speak.

This is self-contradictory: in order to do anything we must already
be something. ... Here as elsewhere the objective standpoint creates an
appetite which it shows to be insatiable».?

Nagel’s insight into the nature of a person’s knowledge and autonomy

is perfectly sound: to act autonomously means to act knowingly. Some-
thing cannot be known without being objectively, that is «from outside»
or frontally perceived. The more one has knowledge about the external
world and his/her own being the more he/she could be considered to
be in possession of himself/herself and thus his/her acting is exercised
with a greater degree of autonomy. This is why, argues Nagel, it is of
such importance for a person to be able to reach the objective and de-
tached from one’s subjective perspective worldview. The true autonomy
demands that a person acts and decides from the objective viewpoint.
How could one reach such objectivity? This is how Nagel describes the
emergence of an objective point of view:

«As things are, the objective self is only part of the point of view of an
ordinary person, and its objectivity is developed to a different degree in
different persons and at different stages of life and civilization. The basic
step which brings it to life is not complicated ... it is simply the step of con-
ceiving the world as a place that includes the person I am within it, as just
another of its contents — conceiving myself from outside, in other words.
... Next comes the step of conceiving from outside all the points of view
and experiences of that person and others of his species, and considering
the world as a place in which these phenomena are produced by interac-
tion between these beings and other things».*
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However, any further development of this logic, as Nagel thinks,
quite paradoxically creates incoherence, which consists in the fact that
to act in a fully free way means «to act from a standpoint completely out-
side ourselves». Thus, according to such logic, the fullness of our knowl-
edge demands all encompassing objective standpoint which seems to
exclude the very possibility of an action from within, since such inner
act has to be a part of an objective worldview; it seems that prior to its
being actual and in order for it to take place it has to be objectified first.
What is said here could be described as the gradual externalization of a
subject’s interiority to the point where everything internal becomes ob-
jectified and the subject himself, as it were, appears beyond its «subjec-
tive shell». If something like this had ever been possible it would bring
about a total loss of personal freedom and identity.

In his reflections Nagel comes close to the phenomena of personal
self-possession. Man, writes Nagel, wants to act not only knowing the
external circumstances but also in light of what takes place in his inte-
riority. Man’s desire to know his interiority could be interpreted as the
need to possess his own being and to be in control of motives built upon
his internal circumstances and experiences. Thus, Nagel argues:

«I'wish to act not only in light of the external circumstances facing me
and the possibilities that they leave open, but in light of the internal cir-
cumstances as well: my desires, beliefs, feelings, and impulses. I wish to be
able to subject my motives, principles, and habits to critical examination,
so that nothing moves me to action without my agreeing to it. In this way,
the setting against which I act is gradually enlarged and extended inward,
till it includes more and more of myself, considered as one of the contents
of the world».®

However, since Nagel’s fundamental assumption is that the only way
to get «hold» of one’s being is to approach it from outside, that is by the
way of objectifying and grasping it with intentional, conscious acts, he
is inevitably brought to a conclusion that «the process that starts as a
means to the enlargement of freedom seems to lead to its destruction»®.

If Nagel could be interpreted as saying that it would be absurd to
think that someone might act freely without belonging to oneself, that
is without being given to oneself, then he evidently is right. The reason
why the activity of the non-personal world is not described as free is be-
cause of the fact that none of its inhabitants are in position to experience
their own being in the sense of it being given to them.

However, if Nagel is claiming that man’s objectifying capacity (when
compared with the non-personal beings) creates merely the expecta-
tions for freedom which in fact can never be fulfilled than he certainly
manifests certain misunderstandings of the nature of personal subjec-
tivity.

For Nagel the problem of freedom eventual fulfilment is primarily
due to the essential impossibility for the self to encounter itself. He ar-

Nagel, op. cit., p. 119.
¢ Ibid, p. 119.
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gues that this is so, because similarly to the fact that «<some knower must
remain behind the lens if anything is to be known»’ person’s objective
view of oneself remains essentially incomplete:

«The incomplete view of ourselves in the world includes a large blind
spot, behind our eyes, so to speak, that hides something we cannot take
into account in acting, because it is what acts».®

With this powerful metaphor of a «large blind spot» Nagel touches
upon the core aspect of person’s self-possession and self-givenness. If
self-possession, as Nagel thinks, is a kind of power over one’s own being
which directly and proportionally results from the intentional and ob-
jectifying acts through which a person grasps himself/herself, then, as
he acknowledges, there is an essential limitation in pursuing self-pos-
session. The limitation has to do with the fact that the self seems to be
essentially unapproachable through the mode of self-givenness. When-
ever the self bends back upon itself with the intentional act it thereby
makes itself completely inaccessible and hidden in a «large blind spot».
What is in fact objectified looks more like traces or signs of self activity
but the living and acting self always remains beyond the intentional
grasp of a person.

What are the consequences of the «blind spot» theory? One may
immediately see, for example, how it would influence our understanding
and approach to the whole moral dimension. If Nagel is right and the
phenomenon of the «blind spot» he is describing signifies essential im-
possibility of the agent being given to himself®, then there is no way to
resolve the opposition between the objective standpoint with morality’s
objective and universal norms as its outcome and the personal perspec-
tive of the acting agent. Thus, in the ethical dimension the problem, as
Nagel perceives it, consists in the «excess objectivity in ethics» as the re-
sult of «escaping from oneself», which in this context implies a gradual
attainment of more and more detached standpoint from the individual
perspective.'’ Therefore, on the existential level the opposition between
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®  InNagel's own words: «The incomplete view faces us with the possibility that
we are constrained ... without knowing it, by factors operating in the blind
spot. It also faces us with the certainty that however much we expand our
objective view of ourselves, something will remain beyond the possibility
of explicit acceptance or rejection, because we cannot get entirely outside
ourselves, even though we know that there is an outside» (ibid., p. 128).
This is how Nagel describes the problem of excess of objectivity: «There
is a problem of excess objectivity also in ethics. Objectivity is the driving
force of ethics as it is of science: it enables us to develop new motives when
we occupy a standpoint detached from that of our purely personal desires
and interests, just as in the realm of thought it enables is to develop new
beliefs. Morality gives systematic form to the objective will. But escaping
from oneself is as delicate a matter with respect to motives as it is with
respect to belief. By going too far one may arrive at skepticism or nihilism;
short of this there is also a temptation to deprive the subjective standpoint
of any independent role in the justification of action» (Nagel, op. cit., p. 8).
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objective standpoint and subjective point of view is experienced by the
person as a certain inner tension between the autonomy of one’s will and
the demands of morality. At one point Nagel recognizes that there is a
way for a person to overcome this tension by way of personal conver-
sion, which «may be able by a leap of self-transcendence to change his
life so radically from the inside that services to this morality ... becomes
his overwhelming concern and dominant good»''. However, this does
not resolve the issue of self-givenness but rather provides a «noble» way
to escape from oneself by losing oneself in some kind of moral activity.

Personal Subjectivity

The most fundamental and far reaching implication which is con-
tained in the «blind spot» theory has to do with the acknowledgment of
the impossibility to receive one’s being as a gift. Any assumption which
claims person’s essential incapacity of self-givenness, that is the impos-
sibility to receive oneself in a «from within» manner thereby precludes
one from experiencing the gift character of one’s being. Even if there
were a gift of existence given to the person it would not be able to be ever
received and appropriated by the person because it would always remain
hidden along with the innermost self of the person in the «blind spot».

Interestingly enough while reflecting on the incoherency of person’s
desire to increase his/her freedom by the way of expanding and deep-
ening his/her objective standpoint, Nagel points out that this incoher-
ency comes about from the evidently untenable statement: «for to be
really free we would have to act from a standpoint completely outside
ourselves ... creating ourselves from nothing, so to speak»'2. Nagel is
perfectly right in the sense that when we think of the human being we
realize that such a being cannot be merely caused or produced by some
effects of the world. The very freedom of the human being in order to be
what it is requires the utterly transcendent source of person’s existence,
that is, a person ought to be created from nothing to be capable of ex-
ercising freedom. Thus, this «being created from nothing» is something
which fundamentally defines and shapes the nature of the human.

However, the Nagel misses one crucial point. It is not that the im-
possible self-creation of a person from nothing guarantees freedom but
it is rather the being able to receive and to appropriate his/her «from
nothing» creation which sets him/her free. It is not primarily the control
over one’s own being which makes someone free and autonomous but it
is the way one receives one’s being that opens a new horizon for the ful-
filment of person’s freedom. Such reception of one’s own being is most
fully actualized if one’s existence is received as a gift.

Unlikely to all other creatures, a human being due to his/her per-
sonal character is endowed with a unique structure and dynamism of
receptivity which are essentially characterized by the «from within»
character. If the structure of consciousness were such that the person
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may approach his/her own reality only in a «from without» fashion, that
is, in the same way in which he/she relates himself/herself to the sur-
rounding world, than he/she would never be capable of «holding» one-
self in any other way but just by grasping one’s being in the specifically
external fashion.

Is this really the case? Given that Nagel has proved with the sufficient
evidence that a person can never reach a «purely» objective standpoint
with respect to his/her own being, we are prompted to ask whether a
person could be given to himself/herself in a way which differs from
the merely objective and intentional grasping. If there is such a mode of
self-givenness then apart from avoiding the paradox described by Nagel,
there would be introduced a completely new way of possessing oneself
in contrast to the external holding of oneself.

In this context it is worth mentioning that the most important chal-
lenge of contemporary anthropology and ethics, as Karol Wojtyla sees
it, has to do with the «objectification of subjectivity», that is with the
analysis of the self-experienced agency of the personal subject. Taken in
a larger context, the issue at stake could be depicted as an effort to de-
velop a vision of a perosn which would integrate both cosmological and
personal ways of looking at a human being; the former being a view from
the outside and the latter being a penetration into the inner structure
and essence of the self-experienced personal interiority."

According to Wojtyla to understand the nature of a person as the spe-
cifically personal being one, methodologically speaking, has to «pause at
the irreducible»'*. To say in Wojtyla’s own words: «Subjectivity is, then,
a kind of synonym for the irreducible in the human being»'®. The ir-
reducibility at stake implies that the acting of the personal subject, as it
were, resists any attempt to completely reduce person and his/her na-
ture to the level of the non-personal beings in the world. In a more posi-
tive sense irreducibility reveals itself in the moment one approaches the
person as a subject experiencing his/her acts and inner happenings and
thus manifesting itself as a being which surpasses any definition given
merely in the terms of its species.'® In other words, to understand per-

3 In Wojtyla’s own words: «How is the philosophy of the subject to disclose

the objectivity of the human being in the personal subjectivity of this
being? These seem to be the questions that today determine the perspective
for thinking about the human being, the perspective for contemporary
anthropology and ethics. They are essential and burning questions.
Anthropology and ethics must be pursued today within this challenging
but promising perspective» (Wojtyla K. Subjectivity and the Irreducible in
the Human Being // Person and Community, trans. by T. Sandor. New York:
Peter Lang, 1993. P. 216).

14 Tbid., p. 213.

> Ibid., p. 211.

16 One should not think that the recognition of irreducibility creates
the unsurpassable difficulties in cognizing that which is irreducible.
Acknowledgement of person’s irreducibility and idea to approach the
human beings from the point of view of their irreducibility is perfectly
legitimate procedure methodologically speaking. Concerning this moment
Wojtyla writes: «The irreducible signifies that which is essentially incapable
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son’s subjectivity means to «understand the human being inwardly»".
We could think of subjectivity as a way of experiencing one’s inwardness,
as a way of encountering with and living through one’s interiority while
exercising specifically personal capacity to act in a transcendent way.

An attempt to carefully investigate and analyze all the implications
which are contained in Wojtyla’s invitation to approach the nature of
a person by means of looking at the irreducible in person, namely to
explore the dimension of personal subjectivity through which human
being is given to himself/herself would lead us beyond the limits of the
short essay. At present it would suffice to acknowledge the possibility
of non-objectifying and non-intentional mode of self-givenness of the
person.

This intuition particularly confirms itself when we reflect on the
phenomena of conscience and gratitude in which the person experi-
ences the profoundest self-givenness combined with the acts of open-
ness and self-transcendence. Let us see how John Crosby describes the
subjectivity revealed in conscience:

«The determination of myself in conscience is a determination of
myself from within. It is a determination that I can exercise only towards
myself, never towards another. Thus, the term conscience is often used
to mean the innermost center, the inner sanctuary, of the human person.
How would this inwardness of self-determination be possible if I had to
do with myself only as with object, if I were for myself nothing but another
object on which I acted volitionally? The radical way in which I determine
myself (and only myself) from the center of my being requires a subjective
relation of me to myself and excludes an objective relation».'

In his short essay entitled Healing Power of Gratitude Balduin
Schwarz similarly to Crosby argues that in being grateful the person
while not intentionally focusing on his/her own being nonetheless comes
to feel and possess oneself in a very fundamental sense. Thus, gratitude
which properly speaking exists only in directedness to the other, para-
doxically, at the same time creates the space for self-encounter and self-
givenness of the grateful person.

«But the grateful person bows down, and in that very instant, he is
raised, because he has humbled himself. He is elevated from within, in his
being as a person. He has had courage to “let go” of himself, to “lose his
soul”; and precisely in this, he has “gained it” Gratitude is experienced as
peace, the opposite of being inwardly torn. It is experienced as the truth

of reduction, that which cannot be reduced but can only be disclosed or
revealed. Lived experience essentially defies reduction. This does not mean,
however, that it eludes our knowledge; it only means that we must arrive at
the knowledge of it differently, namely, by a method or means of analysis that
merely reveals and discloses its essence» (Wojtyla, op. cit., p. 215).

17 Ibid., p. 213.

8 Crosby J.E. The Selfhood of the Human Person. Washington DC: CUA Press,
1996. P. 89.
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about our human situation — but in pre-reflective way, in a pure innocent
way, as the grace of a gift received»."

As it becomes clear from the above quoted authors an inquiry into
the phenomenon of subjectivity leads us directly to the most mysterious
and intimate sphere of a person. Both of them believe that there is a
mode of personal self-givenness through which the person encounters
his/her self and also exercises the fundamental dimension of his/her
freedom in receiving and appropriating his/her own being. Both of them
argue that the true personal self-possession occurs not in the intentional
and objectifying acts of one’s own self but in and through the transcen-
dent acts performed in response to the other persons and to the values.
This is why Crosby notices:

«We could in fact “define” personal subjectivity in terms of our di-
rectedness to the totality; we could say that personal subjectivity is that
depth of inwardness in a living being which opens the being to the abso-
lute realm of all that is».?

Conclusion

If it were true, as Thomas Nagel argues, that the phenomenon of the
person’s being-given to himself/herself is sufficiently delineated and ex-
plained by the process of objectification through the specifically frontal
encounter with the self, then we are really facing significant difficulty in
understanding how it is possible that by deepening our objectivity we
seem to increase our power of self-possession and yet «to be really free
we would have to act from a standpoint completely outside ourselves»?!.

The way out of this difficulty presupposes that one acknowledges
that the concepts of the objective and subjective are not merely indi-
cating the points of view the subject is capable of, but they should also
be understood as the modes of givenness to and self-givenness of the
subject which essentially presuppose one another: «... any deeper sub-
jectivity in ourselves requires the objectivity of intentional acting»?%. In
view of this any assumption of the person’s objective standpoint as being
independent from or deprived of subjectivity is philosophically unjusti-
fied.

Therefore, there is a sense in which one could claim that everything
given to the subject in the object mode, be it the external phenomena

¥ Schwarz B. The Healing Power of Gratitude // S. Schwarz, F. Wenisch (eds.)
Values and human experience: essays in honor of the memory of Balduin
Schwarz, New York: P. Lang, 1999. P. 18.

2 Crosby, op. cit., p. 169.

2 Ibid., p. 119.

2 «Without any intentional act we cannot be with ourselves as we are
with ourselves in the simplest intentional act; any deeper subjectivity in
ourselves requires the objectivity of intentional acting. I might also express
this by saying that all intentional acts distinguish themselves from non-
intentional experiences by presupposing, and also engendering, far more
self-presence» (Crosby, op. cit., p. 158).
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or internal mental events experienced by the person, presupposes the
objective and subjective standpoints simultaneously. We could think of
both moments «from without» and «from within» as being intimately
combined. Every intentional and objectifying act is permeated with the
«from within» character in the sense of the non-intentional self-pres-
ence of the acting subject in the acts he/she performs.

The analysis of a «subjective relation of me to myself» makes visible
the inner dynamic structure and personal power of the human being.
It is through this investigation that we come to understand the way the
personal being experiences his/her being and agency. Given this under-
standing, namely the understanding of the inner experienced encounter
with oneself, we are able to enter into the dynamic realm of personal
self-determination, which is exemplified and revealed to the highest de-
gree in the profoundest acts of self-reception, self-possession, and self-
givenness.

In this context we may clearly see that while Nagel is completely
right in saying that our freedom must come from some transcendent
source he nevertheless misses the point that freedom mainly constitutes
itself not through its growing controlling power over the person, which
he rightly conceives to be the impossible goal in the final analysis, but
rather through the acts of radical openness and the reception of the gift
of one’s existence.

Thus, it is only with such a concept of subjectivity in mind which al-
lows a person for the unique way of non-objectifying encounter with the
innermost core of his/her being that it becomes possible to approach the
gift dimension of person’s being.
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COLOUR AS BODY AND SPACE -
A NEW PROPOSAL ON PHILOSOPHY OF COLOUR

Diana Soeiro!

Abstract

Considering the relation between Philosophy of Colour and
Physics we intend to propose a new approach in order to develop
this subject. This implies thinking Philosophy of Colour not only
as an Aesthetics topic but also as an Ontological one. We start by
directing a critic to positivist criteria that guides science nowadays
having a negative impact in the exercise of Philosophy concerning
any topic, including that of Colour. Then we briefly distinguish
Colour Psychology and Philosophy of Colour. Finally, we suggest
that Philosophy of Colour should be thought along with Space
since colour only exists having as reference a space, where one’s
body takes place (exists). Therefore, Philosophy when reflecting
on colour in relation to Physics should consider not only colour
but also body and space. Why and how, that is what we intend to
describe.

Keywords: Philosophy of colour, physics, colour psychology,
body, space.

Introduction

Nowadays, a consideration of the subject of colour has been
taken over by Psychology. Therefore, this article has two mains
goals: 1) to claim that Philosophy has an independent and dis-
tinct approach to colour that can provide a more effective under-
standing of the phenomena; 2) that a Philosophy of Colour will
enables us to comprehend better how the human body interacts
with space.

Like any other topic that science attempts to approach nowa-
days, including the one of colour, there seems to be a dominant
way to do so: the brain. Most sciences were taken over by this
trend and Psychology is no exception. To the science of Medi-
cine the brain always was a mysterious organ and only recently we
begin to know more about it. It was surgery that eventually trig-
gered a sense of emergency to know it better. Following a tradi-
tion of invasive treatment — that has prevailed in Western Medi-
cine inherited from the Arabs since the Middle Ages® — the need
to locate what areas of the brain were connected to which parts of
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the body became essential. The question was: in case of an intervention
how could it be possible to remove a tumour or a foreign body without
removing a vital part of the brain that could make a person often inca-
pacitated, paralyzed or dead? The 1990’s have witnessed solid advances
in brain knowledge and neurophysiology (the science that studies the
nervous system) becoming a dominant science that overshadowed most
sciences.

Consequently, it became mandatory for every claim in any given sci-
ence (including other Medicine branches other than Neurophysiology)
to consider primarily the brain in order to get acknowledgement by the
scientific community. Recent discoveries about the brain, the central
organ commanding the nervous system, promised not only to unfold
its own mysteries but also to provide a satisfactory answer to all other
sciences by claiming that every part of the body or any reaction/action
takes place in the brain. By «place» we mean, it can be mapped.

The fact that during the 90’s the main parts of the brain where iden-
tified as influencing this or that part of the body, or even able to provide
an identification of this or that behaviour, was impressive and it still is.
Our point is that the brain does not provide a full explanation on every
topic and sometimes it is not at all the right starting point.

But how is this related with colour? The study of colour did not es-
cape this dominant scientific attitude and particularly in the last decade,
a renovated interest in colour has arisen being its dominant approach:
the brain. This implies main assumptions on what colour is: a secondary
quality as existing separate from the object, an objective property. This
means that colour can be considered isolated, as an independent occur-
rence, as a brain stimulus that can be not only located but also measured
in its intensity (in the brain).

But in our view the fact that this approach becomes preponderant,
while claiming to be the only way to validate knowledge, raises a main
orientation problem: should we assume that the dynamics of colour is
fully explained if we are able to map it in the brain? We believe that that
is not so because colour is never an independent, isolated appearance.

1. Colour and Physics

In order to better understand what we mean, let us remind a distinc-
tion: we can consider subtractive colour (paints, dyes and ink) where
every colour is assumed to be subtracted from a referential white; and
additive colour where colour in considered taking as reference any light
emitted directly from any source, assuming that light is being added to
a referential black.

Subtractive colour has had more remarkable advances than additive
colour and its study belongs to Chemistry. Additive colour belongs to
the branch of Physics and it has had a harder time delivering a sense of
evolution.

According to the prevailing concept of science, the development
of colour knowledge had his major breakthrough in physics with Isaac
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Newton (1643-1727). His work Opticks (1704) stated, among many
other things, that «light consists of particles of different sizes, those as-
sociated with red being the largest and with violet the smallest»®. An im-
portant moment for colour theory was the passage from the concept of
particle to the one of wave. Thomas Young (1773-1829), contradicting
Newton’s theory, defended that it was not particles but waves, and dif-
ferent wavelengths that could explain the existence of different colours.
Later on, Hermann von Helmholtz (1821-1894) developed this idea
originating what would be known as wave theory of light.*

At this point, it is relevant to mention that Newton, Young, Helm-
holtz and others investigating colour were interested primarily in the
phenomena of light and that implied reflecting not only on physics
but also on optics. So the eye and its interaction with lenses, prisms
and filters were evaluated. What we believe it is very important to ac-
knowledge is that already at that time it was known that to reflect on
the phenomena of light implies to reflect on Space because of the con-
cept of depth that is crucial in optics. By the 1850’s «the discussion was
limited to: consensus on two-dimensional spatiality is ‘given’ in retinal
image, while, on the contrary, the localization of the object in depth (if
not always the intuition of depth itself) is an empirical and acquired
capacity»’.

What Helmholtz considered to be the biggest issue concerning
physiological optics was how much of perception was due directly to
sensation and how much to experience and training.® For instance,
Ewald Hering (1834—1918) became Helmholtz’s biggest opponent at
the time and their main cause of disagreement was on binocular vision
(where both eyes are used together). In binocular perception, one of the
point-object images of one of the eyes always prevails over the other.
According to Helmholtz, Hering’s explanation on why this happens was
too strongly rooted on physiology while he himself was inclined for a
more psychological explanation’. The psychological explanation was
suggested to him by his student, Wilhelm Wundt (1832-1920), that later
on would become decisive to create psychology as an independent disci-
pline and who has also who studied the brain, trying to find ‘which part
affects what!

Achinstein P. Particles and waves: historical essays in the philosophy of
science. NY: Oxford University Press, 1991. P. 14.

And also the Young-Helmholtz theory, about the trichromatic colour vision
where they have anticipated the existence of red-green-blue photoreceptors
in the eyes that allowed colour vision (that are now known to exist and were
named cone cells).

Cahan D. Hermann von Helmholtz and the foundations of nineteenth-
century science. California and London: University of California Press,
1993. P. 178.

Cahan, op. cit., p. 186.

7 Ibid, p. 176-181
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2. Colour Psychology and Philosophy of Colour

Having gotten to this point, it is crucial to ask: what is then the dif-
ference between Colour Psychology and Philosophy of Colour?

Colour Psychology has its ground principles in what we have de-
scribed up until now: it is the study of colour dominated by scientific
principles established according to exact sciences® in which the eye and
the brain play the main role. Both are framed in what has become the
dominant medical sense, i.e. holding all explanations based on internal
(invasive) causes and favouring part over whole.’

Philosophy of Colour is something else and its distinction is impor-
tant both in principle and orientation to the study of colour. Of course
that eye and brain can be considered in Philosophy of Colour but the
mapping that that knowledge provides should not be accounted as a
cause but as a consequence. A consequence of a much bigger picture
that involves more than the eye and brain in the physical sense. We will
try to provide a brief description of what a Philosophy of Colour is in
order to distinguish it from a Psychology of Colours.

Consider the stars, light bulbs, candlelights, plants, animals, pre-
cious stones, rainbows, sky and sunset. These are a few things were co-
lour (light) is a relevant topic. The effort to understand how one can
grasp colour considering all colour phenomena is very challenging. Even
more because observation makes it clear that colour is a dynamic ele-
ment and not a static quality.

When it comes to the study of colour, it is common to find J. W. von
Goethe’s Theory of Colours (1810) quoted as a work of historical interest
only, being that few dwell on what exactly is at stake there, focusing on
random sentences that appear to be obvious concerning colour behav-
iour observation. The work has three different parts: physiological co-
lours (those that concern the eye itself), physical colours (additive) and
chemical colours (subtractive).'® What Goethe intends to provide, more
than an exhaustive account of all possible observations on colour, are
guidelines for the study of colour, providing orienting principles. How
does Goethe do that? In order to understand that we have to consider
where those sentences point at as a whole and not so much to each in-
dividual sentence. They show us that colour is a dynamic phenomenon,
not at all attached to the object itself only. Any serious consideration of
colour must take into account that colour does have its own dynamics.
That it is not only the eye that perceives colour but also that colour al-
lows itself to be seen in a certain way and that way is what Goethe de-
scribes. Before studying colour, Goethe has studied plants (Metamor-

8 On the distinction between Psychologism and Phenomenology, the

approach we are taking here see: Husserl E.. The Crisis of European Sciences
and Transcendental Phenomenology — an Introduction to Phenomenological
Philosophy. Evanston: Northwestern University Press, 1970.

®  Fuchs T. The Mechanization of the Heart: Harvey & Descartes. USA:
University of Rochester Press, 2001.

10 Goethe ].W. Theory of Colours. Massachusetts and England: MIT Press,
1978.
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phosis of Plants, 1790) and that was the beginning of his approach to
science through the concept of morphology. A plant is not only some-
thing that can be used to make colour but also it can teach about co-
lour dynamics.' He has also studied animals that provided interesting
observation possibilities for his comparison method (that then evolved
to morphology) and also at the time a few colours were made out of
animals (like carmine, used to dye the reddish coats of the British army
during the 18" century)."?

3. Philosophy of Colour and Physics

How can Philosophy of Colour embrace physics nowadays? In order
to answer to that question, we consider that Goethe’s theory of colour is
more than just a theory that is considered historically. It is also relevant
to understand recent approaches.

Goethe’s theory of colour opponents (that Hering later on devel-
oped) was conceived based on observation: yellow demands violet; red
demands green; and orange demands blue. Meaning, there are six co-
lours that work in a group tension of two. This opposes to Helmotlz’s
theory of three primary colours (red, blue, green). Goethe’s proposal
originates in observation of colour in nature according to what the eye
perceives and Helmotlz’s is based on experiments that later on medicine
proves to actually correspond to the eye’s three cones. Both statements
are possible and legitimate.

1 On Goethe and science see: Borttoft H. The Wholeness of Nature — Goethe'’s
Way of Science. Edinburgh: Floris Books, 1996; Uberoi J.P.S. The Other Mind
of Europe — Goethe as a Scientist. Dehli/Bombay/Calcutta/Madras: Oxford
University Press, 1984; Fink K.J. Goethe’s History of Science. USA: Cambridge
University Press, 1991; Molder ML.E. O Pensamento Morfolégico de Goethe.
Estudos Gerais — Série Universitaria. Lisboa: INCM, 1995; Steigerwald J.
Goethe’s Morphology: Urphédnomene and Aesthetic Appraisal // Journal of
the History of Biology. 2002. Vol. 35. P. 291-328.

Chemically, new ways to create new pigments, as well as new demands for
colour names, have always been claimed. The chemical process of doing
colour is similar to a food recipe. You would have to mix specific ingredients
and mix them in a certain way and proportion and then you have the colour
‘X’ Like any recipe demands, knowledge on how to stabilize a colour once it
is applied or knowledge on which ones resist more time than others is very
important. For one who knows about colour, it is known that some colours
take longer to make and others are faster and also that some fade faster and
others slower. Because colour, in the past, was made from plants, animals
or minerals, a colour could be of a specific country, a region, or even only
known (in its making) to few. The material on which it is be applied also has
to be considered. Painted silk dresses are a good example of the interaction
between additive and subtractive colour. In the 18" century, silk was an
expensive material and it was therefore highly praised but it was even
more so because it was a good fabric to paint on, which assured a distinct
and unique dress. Also the fact that the fabric would react differently
according to movement and light impact made its use very attractive. See:
Lowengard S. Interactions Between Techniques and Ideas, The Creation
of Color in Eighteenth-Century Europe at http://www.gutenberg-e.org/
lowengard/B_Chap01.html (last accessed: October 1, 2010).
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The difference between both of them is that Goethe focuses on co-
lour as it appears to the eye, privileging a phenomenological approach;
while Helmholtz, benefits physiological mechanisms grounded on the
mind’s ability to imagine connections and relations beyond seeing. The
question is that both approaches are important to understand colour
phenomena and therefore none of them should exclude the other. A
phenomenological approach will get in trouble if it tries to deny physi-
ological knowledge, and this is perhaps nowadays easy to accept. But
what is also important to understand that an exclusively physiological
approach disconnected from what it appears before us creates an insur-
mountable gap between science and man. Even if colour was mapped on
the brain, or in the eye, what could be actually known about it? Would
we know everything there is to know about colour then? No.

3.1. Mapping Philosophy of Colour

How can colour be mapped? We believe that the answer is very lit-
eral: colour can be mapped through the concept of space. The task is a
complex one but we think that that is the way. And that was exactly the
place where in the 19" century the debate was, before positivist science
took over other all types of knowledge. Both Helmholtz and his rival
Hering not only thought about light and colour along with space but
also thought different things about both subjects. After Helmholtz’s vi-
sion has prevailed, the consideration of space concerning light and co-
lour was neglected to a purely psychological consideration where depth
played a decisive role and where the interaction of coloured shapes and
different coloured backgrounds (patterned or not) was taken as central."®

Our claim here is that in order to think colour philosophically, we
have to think about it along with the concept of space. Moreover, any
Philosophy of Colour is only possible if it considers space. What do we
mean by this? The affinity of colour with space can be assessed in two
different senses: 1) the different models that scientists and artists have
created to represent colour — a geometric space of colour; 2) the privi-
ledged interaction of light (and colour) in space perception with objects
that are related with orientation, or ready-at-hand like architectural
structures, forests (or a tree, or a plant) or animals. For example, this
means that instead of depth we are interested in distance. In other words
we are interested in the relation that the body has with space and how
the body (and not only the eye or the brain) perceives colour and light.

Let us start by thinking about the relation between colour and space
in a model'. A model aims at representing colour and it always implies
to do so in such a way that it is flexible enough to be able to translate
colour dynamics. In order to provide that dynamics, models involve a
conception, a spatial representation that creates a shape. Whether it is
a circle, a square, a cone, two cones or any other shape, those models

13
14

Gestalt forms can also be included here.
A good reference for the history of models is: Kuehni R.G. Color space and
its divisions: color order from antiquity to the present. USA: Wiley, 2003.
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systematically attempt to create a shape where we can relate with colour
through its archetypal logic. That is, that allows us to operate with it.
The space that the shape of the model creates exists nowhere and that
is why we call it archetypal: it represents any colour in any space. Yet, in
order we can operate with colour, shaping it (to offer a representation
in space) is essential. So a model is a system of colour identification that
represents colour. It is a reference map.

This allows us to consider colour and space relation in the second
sense we have previously stated. The most effective model does not dis-
miss the need to evaluate a colour in a specific situation, in its use. For
instance, when painting a house one can choose a colour using a sample
where one is able to point exactly a given colour, choosing it. Still, when
the sample is perceived in the wall where it is going to be applied at, it
is different. Moreover, it is different when actual paint is applied to the
wall. And it is also different if it is a sunny day or a cloudy day, or if it is
a kid or an adult that is perceiving it, and it is also different according to
the size, shape and colour of furniture, fabrics and paintings that are in-
side the room. The different circumstances in which a colour can appear
are infinite. As Wittgenstein stated, colour perception depends on its
use and context.”® So here there is a distinction between the knowledge
that allows us to grasp how colour operates (model) and how colour is
used or how it appears in a certain context. This means that even if we
know how colour operates, any colour always appears to someone, to
some-body. The most reliable map to understand colour and light in its
interaction with space is the body.

We are trying to propose an alternative way to think colour to the
one prevailing nowadays where the brain, or the eye, are preponderant.
We proceed with a peculiar example that states a similar perspective
on the one we are taking on colour: though a world map is nowadays
possible to draw with maximum precision and everything is able to be
identified and placed in it, still, in Europe we orient the map as having
the meridian in the centre but in Japan, for example, the map is oriented
as having Japan in the centre. What we see here is a different example
than colour that finds a common confrontation: the measures that allow
the drawing of the map are precise and geography and cartography as-
sure it, but phenomenologicaly, the way that that cartography appears is
different in both countries. The same happens with colour. We perceive
colour and for sure the eye and the brain (like geography and cartog-
raphy) play an important role. But the orientation of what is perceived,
how it appears to us, is provided in space by my own body. As it would
be hard for us to perceptually accept a world map that would have Japan
in the centre, it would for sure hard to perceive colour in no-space, not
using the body.

In medicine we have an approach to the body that invests further
and further in going inside the body getting more attentive to a micro-
scopic view. The brain is perceived as containing all other organs and

5 Wittgenstein L. Remarks on Colour (German and English edition). USA/
UK/Australia: Blackwell, 1977.
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how can they be manipulated using the brain has become a quest. And
we are too impressed by that adhering to it immediately as belonging to
the correct scientific attitude. But why is it that it is not as impressive the
kind of knowledge that for instance reflexology claims where the whole
body is accessible when one uses pressures the soles of one’s feet being
that each part of each foot corresponds to a certain internal organ. Or
acupuncture, where the whole surface of the body is a reference map for
the interior of the body.

The kind of prejudice that it is implied in approaching colour though
the concept of space, or by doing Philosophy and not Psychology is very
similar to this prejudice of how we think about a medical intervention
in the body. Colour and light are energy and movement and our most
immediate way access to them, the way they appear to us, is through the
body.'®

In our opinion Colour is therefore a topic closely related with a basic
concept in Philosophy, that of Space. This implies that Colour is asso-
ciated with Ontology. To question «what is colour» shares a common
mystery as «what is man» in the sense that their identity seems to be
unknown. But it is possible to describe how it behaves and how it can
be used to edify us. Not only colour but also, our body and space these
elements all work together."”

In a world where around 50% of the population lives in an urban
environment'®, we think that it is important to acknowledge that light
(colour), gesture (body) and architecture (space) must work jointly in
order to promote balance. We are talking here about an ontological bal-
ance and not a psychological well-being. Of course that well-being is
important but the elements we are bringing up here are not related with
subjective qualities, subjectively considered individuals or taste. Light,
body and architecture are the elements that describe the surface of what
a human being is. It is something we all share. They are the tissue of the
human skin, of all humans. The fact that these elements are not synchro-
nized, or out of pace, does affect us. Colour is related with an important
feature of what is being human. It is not only something that is attached
to surfaces or it is good for painting paintings, dye clothes or painting
a house. Colour is not a secondary element in our life. It has had, since
early days, a connection with the cult of the sun, spirituality, agriculture
and the rhythm of seasons, with energy, metabolism, body and healing.
Colour, body and space shape us either in an edifying way, or not, and to
recognize that is to understand that education through these elements
is a way to find our own place in the world. As animals that are moved
by energy, that have a body, and that move in space, not in a Garden of

16

Think of the Nordic countries where so many people, because of sunlight
deprivation, use light therapy to balance their body energy that influences
their mood, behaviour and ability to move.

17" Pallasma J. The Eyes of the Skin — Architecture and the Senses. England: John

Wiley & Sons Lda, 2005.

¥ And the number is expected to increase to 69.6% until 2050. The 2007
Revision Population Database, United Nations Website World Urbanization
Prospects at http://esa.un.org/unup/ (last accessed: October 1, 2010).
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Eden but in a world fully built by man. Let us think about Gothic cathe-
drals that were built with high precision and the stained glass windows
not only told a story but also the way they were positioned enabled that
when light hit on them, at a specific time of the day or during specific
days of the year (like Easter), a specific element drawn in the window
lit up or a part of the floor would be highlighted. So the space was like
a shelter and also a calendar in the sense that would signal important
celebrations that would highlight on a certain occasion. If there is a di-
rection for Philosophy of Colour to evolve is therefore that of Space and
that is a good reference map to investigate it.

3.2. Colour and Computer Science

By this time we are far away from colour as a topic approached
through brain areas. That is an interesting approach for Neurophysi-
ology. But Philosophy, though it can and should consider neurophysi-
ologic finding concerning colour, has different principles, different con-
cerns and a different orientation. It makes no sense that Philosophy of
Colour tries to be perceived as scientific before a prevailing medical,
physiological, knowledge pretending that that is its expertise field be-
cause it is not. That is why Colour demands cooperation between dif-
ferent disciples and there is nothing wrong with that."

Perhaps an unexpected research area where we can find a connec-
tion between Philosophy of Colour and Physics is computer science.
There seems to be a relation between mathematics, colour and mapping
when spatial data analysis takes place.

IBM visual analysts researchers Bernice E. Rogowitz and Lloyd
A. Treinish have published an article explaining how data analysis is in-
fluenced according to the interval of colour wavelength selected in order
to display data.” It is therefore important to program wavelength in-
terval according to the type of data in order to choose an adequate range
so that a correct interpretation of the information is assured. The aware-
ness that there has to be an adequacy between the type of information
and colour, programmed according to the data that is aimed at display,
is a recent development of colour theory of opponents stated by Goethe
and developed by Hering. Visual imaging because it considers spatial
frequency of the data, data type (e. g., ordinal, interval or ratio) and the
visual representation (e. g., isomorphic, segmentation, or highlighting)
uses as an essential tool several colour options in order to offer the best
possible display of information in order to provide the user the best pos-

1 It is better that than a philosopher that pretends to be a neurophysiologist

or a neurophysiologist that plays make belief embarking on philosophical
divagation.

% Rogowitz B., Rogowitz E., Treinish L.A. Why Should Engineers and Scientists
Be Worried About Color? IBM Thomas J. Watson Research Center, NY at
http://www.research.ibm.com/people/l/lloydt/color/color HTM. (last
accessed: October 1, 2010). Originally in: Rogowitz B., Treinish L. Data
Visualization: The End of the Rainbow, IEEE Spectrum, 35, December,
1998, Ne 12. P. 52-59.
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sible interpretation. Computer science, programming (Mathematics
and Statistics) though initially «flattens» all colours (digitally, no colour
is slower of faster than any other) when needed a visualization of space
representation is needed then mathematically colour as opponency has
to be created artificially using computer language.

Closing Remarks

We started mentioning the relevance that neurophysiology has ac-
quired in nowadays science and in no way it is our purpose to neglect
its knowledge. It is just not a possibility to accept that its dominance
asphyxiates any other approaches or that its’ criteria becomes general
criteria for any kind of thinking.*!

Concerning Colour, and more specifically Philosophy of Colour,
trying to get some progress in the topic, taking as a starting point brain
and eye data can be disorienting and misleading. Brain and eye data are
a consequence and not a cause. They can be considered initially but not
in such a way that it constrains thinking.

According to what we hope to have shown, one possible orientation
for Philosophy of Colour is its connection with Space. We believe that
that connection has much to offer concerning colour phenomena and it
is almost unexplored territory. Goethe and Wittgenstein are important
to consider Philosophy of Colour because they contribute to remind us
what are the guidelines to think about colour that actually reflect the
way colour appears to us. Colour is a bodily relation with space. The re-
lation between Physics and Colour has to consider bodily energy, body
surface and body orientation along with light and colour. The body is the
link for colour’s reference map between colour (light) and space.

As far as computer science, though it approaches colour initially in
a different way, breaking the «time» characteristic of colour, it is forced
to get back to the principle that regulates our relation with colour. If co-
lour would only be an element that we would operate with than perhaps
a single colour range would be enough to give an account of any data,
but because colour is also use and context, several colour ranges must
be provided according to the different data. Computer science already
knows that in order to be satisfactory it has «to bend» programming
serving not only colour logic but also considering the way we process
the language of colour.

Any knowledge about colour cannot be partial it has to be whole.
It cannot be a phenomenon that is considered isolated or as having an
occurrence in a specific part of the eye and brain, as if we relate with it
with a part of the body only. We must bear in mind the idea that colour
is a bodily action/reaction and that, a both way relation. An opponent
dynamics at its essence if you will, like colour itself.

# Gadamer has previously talked about this concerning positivist criteria and

the asphyxiation of Philosophy. Gadamer H.G. Reason in the Age of Science.
Chicago and London: University of Chicago Press, 1990.
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EVENT-SPACE ON THE MOVE
(ON THE COMPUTER GAMES PHILOSOPHY)

Janez Strehovec!

Abstract

This article seeks to broaden the conceptual space of computer
games studies through a ground-up conceptualisation of basic
philosophical notions of the game that draws inspiration from the
theories of Johen Huizinga, Roger Caillois, Hans-Georg Gadamer
and Eugen Fink. Such an exploration demonstrates that a more
nuanced understanding of the very nature of game is needed in
order to move beyond existing binaries such as ‘labour’ vs. ‘game’
and playfulness. The recent condition in the (new) media shaped
augmented and mixed reality demands one’s readiness to work
in different generations of reality, artificial worlds and in hybrid
times. Today’s individual is constantly urged to switch among
various modes of given and artificial realities and execute various
modes of activities that are hybrid and sophisticated as demon-
strates the word-compound ‘playbour’ By taking into account the
very nature of the game in terms of philosophical investigations
this essay tries to answer also one of the basic issues posed by the
Wark’s Gamer Theory: can we explore games as allegories for the
world we live in?

Keywords: gaming attitude, as-if mode, to-and-fro move-
ment, computer game mods, playbour

Contemporary (post-industrial, software, information, spec-
tacle, interface, breaking news-driven) cultures from the begin-
ning of the 21* century are gaming cultures; however, games were
also known to earlier cultures from distant times. It is difficult to
state from the beginning on that contemporary cultures are char-
acterized by games precisely, although apart from playgrounds,
theme parks, casinos, sport arenas and digital arcades there re-
ally are many, especially those shaped with new technologies and
media. In the present, it would also not be correct to consider
games as the core of the main cultural stream, since it is very well-
known that its main trends are linked to many cultural changes
that go hand in hand with the movements and streams of the «in-
formation», «spectacle» and «software» society. Shifts concerning
techno-science (a mechanical, electrical and electronic approach
is being replaced by the paradigm «bio» and is being integrated
with the «info-sphere»), globalisation, multiculturalism, empire,
multitude, and the aftermath of War on terror can also be ob-
served.

! Janez Strehovec — Ph. D. in Philosophy (Aesthetics), the University of
Ljubljana, Slovenia.



Games as entities with strict rules, process-like nature, competi-
tiveness, and ecstatic enthusiasm of gamers are certainly not the main
activities of the modern world. We witness another kind of shift. Con-
temporary cultures are not the cultures of games but the cultures where
various components and activities were shaped and organized by the
manner of game and the attitude of game. With the manner of game
we especially refer to the playfulness, willingness, sense of improvisa-
tion and lightness of playing with the possibilities, as well as simulations,
experimentations and working, which is released of the «lead weight»
of given-reality. With the attitude of game we refer to flexible and risky
procedures, which often demand algorithmic (i. e. problem solving) ac-
tivity presupposing the instant point of view to reality. Such an activity
is based upon fluent switching among its different forms, which appear
in some kind of reservoir (or, applying one of M. Heidegger’s term, «a
standing reserve»). It can simply be said that they are at player’s disposal.
In relatively short intervals, the attitude of game enables us to operate
in so called given reality, which is defined by Newton physics and Euclid
geometry. Next we connect to devices to enter the world of cybernetics
(cyberspace, e. g. Second Life) that we observe both from the fixed and
mobile terminal.

Taking the gaming attitude means being aware of aspects of plurality
and hybridisation that are becoming universal in the present, in other
words, going beyond the plurality of forms of reality mentioned before
and thus including also the plurality of beings, actions, events; to the eye
of an adherent to the gaming attitude, no thing is to be discarded before-
hand for being utterly useless. In addition, this approach implies a crea-
tive sense for combining and testing daring hypotheses, transforming
every single phenomenon into an actual laboratory, i. e. an enclosed area
behaving as a «wind tunnel» or dry run for testing different hypoth-
eses, concepts and actions. Also the phenomenology arises from onto-
logical plurality and has no complexes about entities characterized by
very fragile and instant nature. This brings us to the following Herbert
Spiegelberg’s observation:

«What is all-important in phenomenology is that we consider all the
data, real or unreal or doubtful, as having equal rights, and investigate
them without fear or favor»?.

Why can we equalise to a certain extent modern cultures with the
cultures, which in manner and approach to reality resemble a game?
What are the changes that enable this expansion, even the broadened
reproduction of a manner of game? What is the reason for the turn that
went in the direction of playful design, which is connected with playful,
sometimes even improvisational and experimental approach towards
the reality? The main reason for this change is undoubtedly the cultural
turn, which is based on the integration of modern technologies into

2 Spiegelberg H. The Phenomenological Movement — A historical Introduction.

The Hague: Martinus Nijhoff, 1960. P. 892.
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the culture. These technologies, such as computers, robotics and nano-
technologies have become cultural tools and even the source of cultural
innovations. They perform a representative and spectacular function.
These technologies no longer play an important role in industrial domi-
nation over the nature, on contrast they are integrated into the processes
of redefining a person, new forms of presenting the identity, spectacle,
and into the processes of research and knowledge gaining. An individual
is not alienated from these technologies (as in the Marxian theory of
alienation with its standard mode of industrial production as the frame
of reference), but is connected to or integrated into them.

However, not only the new technologies are of great importance,
but also changes in the way of thinking and perception, which also im-
pact the field of cultural studies, techno-sciences and the new media
art. Their aim is to overcome the difference between the cultures of
scientists and literary intellectuals in terms of Snow’s divide between
two cultures®. Moreover, they want to integrate both realms. What is
also important for the present individual is the ability of algorithmically,
problem-solving thinking and the new media literacy, which directs
she toward an integrated and experimental approach to the reality as a
«pluriversum» of the given world and artificial realities. The aspect of the
game-like manner which stresses the importance of free experimenting
and improvisation (games are also mind-shifters) is undoubtedly close
to the techno-scientists, who are no longer fond of reading “the open
book of nature” and assessing the hidden rules of nature, but are part
of the creative pole. They create new models of reality in terms of most
striking ideas of genetics, nanotechnology and the artificial life theory.
In a way they are artistically creative and their products are the source of
cultural innovations. Their science is not a science-as-we-used-to-know
it, but not-just-science (the expression coined by the author of this essay)
in terms of more sophisticated activity, which correspond with the big
shifts in contemporary, new media shaped art toward not-just-art (the
term, coined by the author of this essay).

What is also crucial for understanding the key features of the modern
culture is the turn from the passive audience to the active users. Passive
audience was formed by traditional mass media (press, radio, broad-
casting television) and was characterised by distant observation (seeing,
watching). The reason for this today’s shift toward bigger (inter)activity
lies in the nature of new media and new interactive technologies, which
are easy to get and enable media contents (for example DVDs) with the
devices, which are accessible for broader group of consumers. There-
fore, the present individual does not only watch photographs, videos
and movies, but first and foremost creates them and is therefore the
part of the active pole what demonstrates the enormous production of
moving images at the YouTube and other Web 2.0 portals.

®  Snow C.P. The Two Cultures. New York: Cambridge UP, 1963.
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Philosophy of Games:
Theories on Subtle Reality in the «As-If» Mode

«Follow me before the choices disappear», is a typical statement
from Michael Joyce’s hyperfiction Twelve Blue*. When possibilities
disappear, everything is over. Where there are a lot of possibilities and
everything is still open like at the beginning of life, the game begins.
One of the key notions in Johann Huizinga’s 1938 book Homo Ludens is
that game is older than culture; even animals play. And even though a
game — which connects Huizinga to the well-known claim of Friedrich
Schiller on aesthetical education by means of a game — is more than a
physiological phenomenon or a physiologically conditioned reaction, it
simultaneously exceeds the urge to confirm life since a game is in itself
an act of providing meaning. The myth and language are also based on
the game (the game of words, the game of the spirit), claims the au-
thor of Homo Ludens and emphasises that a game is primarily an act
of freedom, since an enforced game is no longer a game: a game is an
activity of freedom, which is the characteristic separating the game from
natural processes, physical enforcement and duty. A game can be at least
normally stopped at any time, which means that the player can volun-
tarily give up and leave.

One of the key features of a game considered in terms of classical
(also with the phenomenology impacted) game theory is its separation
from everyday life, extraction from its space and time, and transition to
the playground as a particularly structured space of the game and to the
intensive time of duration of the game. Game is not life; it is a simulation
of life’s possibilities in a condensed and programmed form, submitted to
a special scenario that depends upon the genre of each individual game.
What in life occurs rarely, exceptionally, completely coincidentally or
in experience of most people never even takes place (for example the
activity of radical enemy destruction), is arranged and compressed in a
game; it seems that within a limited interval of time, a game establishes
with an utmost intensity the availability of exceptional experience and
impact; we can even understand it as a reservoir of options for their ac-
celerated rotation back and forth.

Separation of the game from every-day space and time (it must be
stated at the very beginning that today this separation is increasingly
loosening, it is less distinctive since a number of game characteristics is
already integrated into the labour of post-industrial society) implies the
peculiar turning on and turning off, namely ecstasy as a radical transition
to another state and the consequent temporal delay. In a game, the land-
scape of time is maximally diverse, with a high frequency of powerful
intervals, which — like life — flatten into a straight, uninterrupted line at
the moment of the game’s end. The game is over — although implying the
end of a successful activity — always hurts and shocks the gamer. Every
time it leaves the impression that the game continues and that it is just

*  Joyce M. Twelve Blue [Electronic resource] 2004. Mode of access: http://

eastgate.com/TwelveBlue/sl1.html. Accessed: 19 September 2004.
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its being drastically removed from it. The feeling of being out is (in video
and computer games) also tactile: the realisation that at the moment of
game’s end the gamer pressing on devices for navigating and controlling
the action is in vain, that there is no effect or response, shocks her whole
body, inducing a feeling of complete helplessness. It is a feeling of isola-
tion far worse than the one accompanying passionate viewing — partici-
pating — at the moment when the curtain falls in a theatre or when the
gaze is deprived of a desired object in everyday perspective.

A game is a distinctively process based activity with a beginning,
intermediate levels (gradation of the intensity of the game, entangle-
ment in labyrinthine and maze situations, sporadic interruptions in in-
tensity) and an end, the latter being specific for each type of games. It is
never a complete rejection (although each of the ends hurts the gamer)
since the player can try or play the same game hundreds of times. Very
few readers, listeners and viewers return to the same text or work of art
a number of times (unless the reception of such a text or piece of art
serves their profession, meaning that they write a review or an essay,
a single experience of the object usually suffices), while they can play
the same game a hundred times or more, perhaps thousands of times in
their life (card games, for example). The urge to continue, used and pro-
faned by contemporary popular culture, is connected to the intoxicating
effect of the «high-adrenaline» tension in the game, the programmed
experiencing of uncertainty, risk and accidence.

Uncertainty, risk and accidence belong to culture, they are its es-
sential part; especially contemporary individuals needs «packages of
stimuli» of extraordinary uncertainty, risk and compressed accidental
situations, which are often delivered by contemporary art. The avail-
ability of constant repetition is therefore one of its more important
features, which implies the recognition of the attractive atmosphere of
games and the attractiveness of their goals (particularly true in gam-
bling). Things that individuals/users consider as enforced or a burden
are generally not repeated, whereas entering the game is always com-
pletely voluntary and cheerful (except in cases of professional players, in
which case playing is their every-day job, a kind of craft).

Although ecstasy and enthusiasm are important features of a game,
implying the atmosphere of Dionysian in the sense of chaotic and frivo-
lous, the game is an activity of unconditional order; a number of theo-
reticians — from Huizinga to Caillois — emphasize the latter. Co-existing
side by side with extreme chaos and frivolity, an utterly sophisticated
order and discipline can be perceived, often exceeding the order and
discipline in other fields. The order is based upon the rules of the game;
if these are omitted (usually the omitting of only one rule suffices), no-
body takes the game seriously anymore. The rules of the game are un-
conditional, they provide the foundation for the normative traffic of
the game’s world and its time. Who breaks the rules is out since his/
her disrespect for rules undermines the illusive coherence of the world
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of games. «One who doesn’t take the game seriously is a spoilsport»?,
Hans-Georg Gadamer described this particular feature of games. In his
Wahrheit und Methode (Truth and Method) he provided a relevant in-
sight into the philosophical particularities of games. According to Gad-
amer, a game has its own essence, which is independent from the con-
sciousness of those who play it; the game exists even where there are no
players, meaning that it transcends them as an autonomous entity, since
we also talk of phenomena such as the play of light, the play of waves,
the play of colours, the play of forces, the play of hair etc., which always
imply «the to-and-fro movement which is not tied to any goal which
would bring it to an end; rather it renews itself in constant repetition»®.

The emphasis in this notion is no doubt placed upon the «to-and-
fro movement», the movement without stable destination, repeated and
renewed. The game is played and replayed independently of those en-
tering it, the repetition providing it with the characteristic of duration.
Playing a game, we are in a repeating to-and-fro movement (that is often
articulated as a loop, which is form of many new media shaped cultural
contents), which is easy and effortless. It seems that persistent repetition
(let us recall sport games, card games and, of course, computer games)
belongs to the gist of the game precisely because of its easiness (the ef-
fort of players in a game is as a rule a high-adrenalin one, meaning that
eventual pain and exhaustion are compensated with enthusiasm and
ecstasy). Playful to-and-fro movement is not only aimless but also ef-
fortless, «it happens, as it were, by itself», as Gadamer” described this
specificity.

We have mentioned the high-adrenalin intoxication of the game, the
zeal and the entrancement, capturing and fascinating the players to the
extent that they entirely submit to its flow, which in Gadamer’s terms
means that the to-and-fro movement takes control over them. It seems
that the players are especially successful when they go with its flow; that
means that they recognize at first glance seemingly utterly nonsensical
to-and-fro movement. Gadamer radicalised his view on the nature of
the game in his statement «the real subject of the game ... is not the
player, but instead the game itself»®.

Such approach is daily confirmed by the practice of playing computer
games (also video games and games on computer-operated machines at
the digital arcades). It is there where we encounter players completely
immersed into the «to-and-fro» of the game; they take few things in life
with quite the same amount of seriousness as the — to a disinterested
observer completely useless — movement and destruction of (enemy) ob-
jects within the boundaries of a computer game scenario. It seems as
if they are completely oblivious of time; the only temporal dimension
is the enlarged, augmented present, gorging on the past and the future
like a gigantic black hole. This is a present consisting of «nows», which

> Gadamer H.G. Truth and Method. London: Sheed & Ward, 1975. P. 92.
¢ Gadamer, op. cit., p. 99.
7 Ibid., p. 94.

8 Ibid., p. 95, 96.
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the player perceives as physical entities, as if they are, in a way, objects
with identities. Piled up in the flow of player’s experience, they form a
boundary, denying access to contents past and future. It seems that the
player perceives the return to the time of every day — the time undefined
by the enthusiasm of the game — as a stressful burden; it is the charac-
teristics of the future that present the greatest disturbance and obstacle.
Apart from «timescape», a special problem of all games is also their space
in the sense of an area that needs to be explored, navigated through and
controlled. The player of computer games travels through space (in clas-
sical game Doom primarily through its corridors, in Myst, however, the
movement is much freer), she conquers it and tries to navigate through it
and control it to the as much as greater extent. Designers of (computer)
games must therefore innovatively materialise complex environments
consisting of conglomerates, consisting of spaces in different perspec-
tives, the corridors and the arenas, suitable for fighting the «zombies».

German phenomenologist Eugen Fink also devoted extensive anal-
yses to the philosophical issues of games in his book Spiel als Weltsymbol
(Engl. Game as the Symbol of the World, 1960), in which he — together
with introductions of metaphysical and mythological interpretations of
games — also discussed the worldly nature of human game and world as
a game without the players. That means that he redirected the topic of
games from the field of cultural and anthropological analyses (also) to
the field of ontology and even cosmology. A game with a cosmological
feature is placed beyond the player, as a movement, it occurs indepen-
dently from them, yet that movement is indefinable and evasive, the
Gadamerian «to-and-fro» in the movement of the game confirms the
thesis that the direction of this movement is not defined, therefore, we
can say, a game is a movement with no evident aim. Game being a move-
ment and openness, only those partners are invited into the dialogue
with it, who are open and in movement themselves, which means they
are on their way and approaching the game. In this respect, it is crucial
that the openness to the world as «a game without players» does not
belong to man but that the man belongs to the openness of the world,
existing in the ecstasy of facing the infinite broadness of the world.

Fink writes about the world as a game without the players and about
game as ecstasy of man as world. The game of the world directs to the
groundlessness of the world, which anticipates the utter grounding of
all its internal activities. Although being itself groundless and aimless,
the game provides the grounds to those worldly activities which have an
aim and are bound to something that is not to-and-fro movement but
a movement directed either to or fro. A game — not an apparition but
a phenomenon — has very complex ontological specificity, which Fink,
true to the phenomenological approach to the problem in question,
summarises in the following descriptions: Individual entering a game
takes up a point of view that includes a very specific attitude to all the
factors of the game — everything taking part in the game, both people
(co-players) and things, have the character of toys, since they belong to
the world of the game, which has the character of the unreal.
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«With man playing, a certain “unreal” sphere of meaning, which is
here and is not, which is now and at the same time is not now, breaks into
the whole actuality of real things and events. Using the term ‘unreal;, we
have not ultimately defined anything yet, we have just expressed that ‘the
world of game’ defies simple transition to the complex of the actual world,
since its ‘seeming’ character prevents their placing next to other things
and complexes, and defined it as something ‘actual’»’.

A game therefore has an independent ontological status, the status
of let us say with regard to phenomenology the unreal. That means we
encounter the field of «unreality», which despite of its utter transitori-
ness and aimlessness (it is here and now and is not here and now) has
the characteristics of the world sui generis with its own independent in-
ternal spaces and times when an imaginary scene is in question. Those
spaces and times are just as non-definable, which directs us to the fact
that the game happens in an independent field, constituted — as Fink
emphases — with marking off, thus, it is «separated from other human
activities and does not interweave with them in a joint striving for the
aim. It ‘interrupts’ the continuity of aim-directed activity, its aims are
completely intrinsic to it in the manner that those intrinsic aims of
playful activity cannot be included to the general and common aims of
life. The activity of the game discerns itself from other activities; it iso-
lates itself from them, having its own ‘closed area’ in its own medium of
appearance»'®. Sherry Turkle highlights this feature with respect to the
video games, too:

«Here is another world where everything is possible but where nothing is
arbitrary»'’.

The crucial characteristic of this field is that it has no stable final des-
tination, towards which it would be directed; it has no apparent founda-
tion, although all things there are well founded. The game can therefore
be understood as a metaphor of the cosmos within the media of ap-
pearance and thus within an independent modality, bearing the char-
acteristics of the unreal; existing under the as-if sign together with its
spaces and times. The as-if mode infects the very activity of the game:
the player «works-as-if-working», relieved of the weight of the world de-
spite conforming to the rules of the field. To Fink, a game is a symbol of
the world since the game reflects what is inherent in the world itself: lack
of foundation, lack of aim and the condition «beyond good and evil».

In his Letters Upon the Aesthetic Education of Man (1794-1795), E.
Schiller pointed to the meaning of game in the sense of culturing and
even humanisation, which is what Huizinga and Caillois emphasise
as well. The latter also anticipates an important emphasis on the con-

®  Fink E. Spiel als Weltsymbol. Stuttgart: Kohlhammer Verlag, 1960. P. 229.

10 Fink, op. cit., p. 234.

1 Turkle S. Video Games and Computer Holding Power // N.W. Fruin,
N. Montfort (eds.) The New Media Reader | Cambridge, London: The MIT
Press. P. 508.
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sciousness of the game’s reality, inherent in the worlds of games. The
introductory chapter of Caillois Les jeux et les hommes (Engl. Men, Play
and Games) titled «Definition of Game» not only stresses the temporal
and spatial elimination of the game, its unstable and — with respect
to tangible, material aims — unproductive nature, but as an important
characteristic in the set of game definitions he also emphasises its fictive
nature in the sense that playing is accompanied by «special awareness
of a second reality or of a free unreality»'? in relation to the given (eve-
ryday) reality. It is important that the author stresses, we can say, the
subtle consciousness of the independent, fictive nature of game reality
in relation to the every-day, which no-doubt connects games with art.
The player, like reader, listener or viewer of works of art, completely sur-
renders to the game despite knowing that its reality is something special,
that there are no equations between the game and the every day reality
of his/her existence. The player cherishes the unreality of the game, de-
veloping a sense of working with fictive objects and events, forming the
sense for the «as-if» and not for real. With all the seriousness, the player
indulges in things, which hardly count in regard to the principal trends
governing the quotidian. Player’s activity is accompanied by the con-
sciousness of the co-existence of worlds within the augmented reality
(world considered as in this essay already mentioned «pluriversum»)
and the need to fluidly switch between them. Entering the game mode
demands a fluid abandonment of viewpoints and attitudes typical of
every-day life, aesthetic enjoyment and different modes of presentation
(in video and film cultures).

The game therefore reveals itself as a maximally complex and dis-
tinctive cultural activity. This is also how Robert Caillois sees it in his
Men, Play and Games, an important part of which is a classification of
games. With it, he has managed to actually embrace the broadness of
the world of games by simultaneously leaving it open enough, allowing
interconnections between principal types of games: agon, alea, mim-
icry and ilinx. The agon group is competitive games, alea games involve
chance, mimicry contains games of deception, appearance and assuming
of roles, whereas ilinx comprises games of zealous enthusiasm and ver-
tigo. However, in understanding of computer games, it is important to
bear in mind that these types are by no means ideal, isolated and un-
changeable. Caillois claims that we often encounter games in which two
or three basic types of games combine.

Combinations of basic principles do not only imply the special na-
ture of computer games but also a changed view of the world. Agon
and alea anticipate an orderly world, discipline and strict rules, whereas
the mimicry-ilinx combination produces an enthusiastic concept of
the world of improvisations, imagination and unrestricted inspiration.
The space intended for a programmed experience of zeal, intoxication,
vertigo and panic is the amusement park, the genesis of which extends
from fairs and fun fairs to theme parks. In his book Caillois reveals the

12 Caillois R. Les jeux et les hommes. Paris: Gallimard, 1967. P. 43.
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technological effects of fictive world creation, in a condensed form
stimulating vertigo and panic. At one place and within relatively lim-
ited temporal intervals (from 3 to 6 minutes), the players can indulge in
thoroughly exceptional situations completely different from the rhythm
of everyday life. Caillois’ theoretical views on the world of games are
surprisingly up to date even today, regardless whether we direct our
attention to contemporary theme parks (Disneyland, Gardaland...) or
consider them a prism allowing observation of even such a recent genre
of games as computer games from our title are. The typology of games,
ranging from agon to ilinx, did by no means develop with them in mind,
yet its very openness, in the sense of paying regard to combinations of
main principles and types of games, speaks on behalf of applicability of
Caillois approach.

The expression «computer games» is very broad, a term covering
different types of games, which combine all the major Caillois’ princi-
ples — from agon, alea and mimicry to ilinx. Just as important for under-
standing of particular features of computer games are Caillois’ views of
games at fun fairs, in which he emphasises compression, programmed
intensity and limited duration of games and attractions. «By crossing the
border, we find ourselves in a world, which is much more compressed
than our everyday life»'?; everything is calculated, programmed to entice
a powerful internal excitement, physiological fear, panic, sometimes ac-
celeration, sometimes falling. The incredible intensity of game as a rich
temporal event, shaped with special effects, concentrated exceptionality,
the daring plot and the danger, is accompanied by precise rationing of
time; that means that one of the attractive effects of the game is the very
compression of extreme situations within a relatively short temporal in-
terval and in a space, strictly separated from non-playing activities.

The question we are posing at the end of this survey of different phil-
osophical views on games is to what an extent the thoughts represented
still apply to our encounters with games in the context of contemporary
new media based cyberculture. Can we, at the beginning of the 21* cen-
tury, still talk about separation of game from everyday life to the radical
extent of Caillois and Fink? The answers to these questions are to be
provided in the following sections of this essay, in which some aspects
of computer games as well as the question of playfulness on the Internet
are to be thoroughly explored. We would like to emphasise in advance
that at the beginning of the 21 century we detect a greater intertwining
of the gaming mode and reality in cyberspace manifestations as well as
in the everyday reality of post-industrial societies, in which the impor-
tance of gaming activities constantly increases.

Game’s authentic field still remains under the as-if sign. It is entered
by switching to the game mode, which requires placing of player’s prac-
tical attitude to tangible and material reality in brackets. But the number
of games is increasing, and switching into the game and immersion in
it is no longer something difficult for today’s players or even causing

13
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stagnation in player’s mental life, no, today any movement among dif-
ferent view-points is as fluid as can be. Games, too, largely became an
integral part of the present reality; certain features of effortless manipu-
lating with objects, which in the paradigm of industrial societies was ex-
clusively reserved for games, has already entered the production sphere
in the context of activities, typical for the networking shaped (new)
economy and the crucial mode of labour in augmented reality, which
integrates the hybrid forms of labour in given reality and the cyberspace.

By the mention of the cyberspace with the rich range of the on-line
activities, it makes sense to direct the attention to the playfulness of the
cyberspace shaped with its key software features. The backspace key, the
paste and cut command, the mouse dragging and pointing the screen
contents, and the absence of prohibition directly encourage as inten-
sive and rampant playfulness in as possible. Simulating the models, by
means of the state-of-the-art software one works-as-if-she -does-not-
work, even though her intentions might be serious as can be and you
are paid for your programming; which means that personal computer
is a device, investing the as if mode both on the level of activity and
the level of reality form. In the as if mode, actuality coincides with the
already mentioned field of the unreal, with spaces that are here and are
not, with times that are here and were not and with to-and-fro loop-like
movements.

Playfulness is also enabled by other — let us say ontological — char-
acteristics of cyberspace. Unlike moving in real, physical world, where
we need a lot of time and effort to move from one place to another,
in cyberspace we can bounce with high speed from one point to the
other, which means that we teleport ourselves. Cyberspace is a data and
the software shaped space without geographic distances (within cyber-
space, the latter are atrophied); in cyberspace, we are freed of direct in-
fluences of interactions between physical body and the environment, in
which numerous obstacles can appear, which is why it functions as an
eminent playground. Game as playful activity, then. Here and there, in
the given space and in the cyber one(s).

There is not a coincidence that such a playfulness was one of the key
topic of international conference The Internet as Playground and Factory
(12—-14 August 2009, New York), where the playbour (the word com-
pound consisted from play plus labour) as one of the crucial concepts
came to the fore. The playbour implies the core of the present smooth
switching betweens various modes of reality and activities, which is de-
manded by one’s every day’s terminal activity:

«When they are on-line, people constantly pass from one form of so-
cial activity to another. For instance, in one session, a Net user could first
purchase some clothes from an e-commerce catalogue, then look for in-
formation about education services from the local council’s site and then
contribute some thoughts to an on-going discussion on a listserver for
fiction-writers. Without even consciously having to think about it, this
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person would have successively been a consumer in a market, a citizen of
a state and an anarcho-communist within a gift economy»'*.

Temporal Dimension of Game

Key moments in understanding of the present computer game media
are no doubt general features of games, and the playfulness generated by
the activities in mixed and augmented reality, discussed in the previous
section, and also understanding of the contemporary cyberculture, di-
rected to the specificity of the new media, emphasising their interac-
tive, digital, software based, and immersive nature. Yet the gist of com-
puter games and their crucial characteristics can also be approached by
a comparative discussion in the sense of comparing the medium to two
popular mass media — film and novel. A computer game is neither film
nor novel; it is based upon a different form of representation, which no
longer focuses on viewer and reader but on player as user. The latter
watches, listens and reads (instructions, for example, or textual objects
as parts of the game’s scenario), and simultaneously plays. Activity is
chiefly connected to her hand (sometimes both, depending on con-
figuration of the interface), which means that the game also stimulates
the sense of touch and demands great motor skills. Successful playing
demands the hand and eye coordination as well as the cooperation of
hearing and touching. The player of a computer game is intensively im-
mersed into the environment of the game, which requires unceasing in-
teraction, rapid interventions and immediate responses to the demands
of the complex, live-turning world of the game.

She faces the starting point of risky disorder, as a rule accompanied
by threats from different sources. This fundamental disorder is per-
ceived as a task and a challenge to act and intervene. She tries to restore
order in a distinctively antagonistic world, which involves facing of hun-
dreds of tasks, connected with removing of obstacles, the original con-
flict and her enemy’s counter-actions. The player of a computer game
has not much time to hesitate and postpone the tasks to some later time.
In fact, there are no «later» and «some other tome» for the player, she
must not know them or she is unsuccessful as a player. Yet, on the other
hand, she intensively exists in a time that is a very particular time of
the game, its main characteristics being weak past, barely perceivable
future and a very «extensive» present — the present of interactions as
intensive activity based upon considering of feedback. The player plays
in a present, which constantly implodes the past and the future; this is a
present, composed of «nows», arranged in different directions (since it
is space-time, which depends on her intensive activity).

A computer game is not a story, an already painted painting or a fin-
ished film (the database logic as it is considered in Lev Manovich’s The

14 Barbrooke R. The High-tech Gift Economy [Electronic resource] 2005.
Mode of access: http://www.firstmonday.org/issues/issue3_12/barbrook/
Accessed: 6 June 2010.
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Language of New Media® is crucial for its basic understanding). There is
no «once upon a time» or such a narrative memento is at best just a sub-
ordinate component of the game’s dominant structure, which does not
exhaust in the narration of what happened but is based on the forming
of a story in real time, that is, in its concurrent database composition.
The course of the game does not rely on the once upon a time, what is im-
portant is the «now», the present reaction of the player. By destruction
of obstacles and defeating of enemies) in so called first person shooter
game, she destroys — metaphorically speaking — the past as well, wiping
it away as non-essential, foregrounding the present. The question arising
from the latter is whether game as a goal-directed activity is not, in fact,
a very unique activity, in which this direction towards the goal demands
a distinctive presence of future? There actually is a demand for future:
solving of conflicts in the game according to its scenario is normally al-
ways directed to a successful future as the initial task, yet the very dram-
aturgy of the game requires explicit activity in an enlarged/heightened
present; every “now” is arranged to be perceived as a task. Rather than
being embedded in the cinematic world organized by the procedure of
montage, the world of the computer game is a dynamic «gamescape»,
which is in real time changed by means of player activity shaped as al-
gorithmic, problem-solving one. And computer game presupposes the
code either in terms that both, playing a game and gaming a code are a
part of same process.

Future as a horizon of yet non-played units of game and their «nows»
is directed towards game’s real time and implodes within it. Playing is
not contemplation — a distanced immersion in something that implies
a lot of time or, metaphorically speaking, all times in the world (which a
reader of traditional literature has at her disposal). There is little time in
a game, often too little; the time that counts is the «now» as a moment
filled with tasks. It is precisely because the player as a rule faces lack of
time that the time, metaphorically speaking, counts. She feels each in-
dividual «now», her attitude to the «nows» is tactile, and she perceives
their coming and going. For her, «xnow», too, is a digital unit as a possible
«standing reserve» (Heidegger’s expression) for each particular situa-
tion. The «nows» filled with intensive action are the expanded «nows»
that can be perceived individually.

Due to its byte coding, the digital environment of computer games
implies knowledge on a peculiar atomicity, actualised as a reduction of
complex components to their basic units. The description of the let us
say the virtual «now» with a body, the «xnow» that can be counted, is,
understandably, metaphorically approximate, figurative, based merely
upon the experience of the author of this text in his encounters with
the new media landscapes of games and digital textuality. The figura-
tive sketch of «now» is important here only due to the emphasis that is
placed on the experience of the complex present, in which a computer

5 Manovich L. The Language of New Media. Cambridge, Mass.: The MIT
Press, 2001.
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game runs, which, on the other hand, is observed through its temporal
dimension, the environments of intervals and interruptions included.

Just as «textual landscapes» require spacing between words and
letters, and punctuation marks (let us remember Maurice Blanchot’s
theory of «interruptions» and the practice of paying regard to the blanks
between graphic signs as poet Edmond Jabes proposed) in order to func-
tion at all, in order to read them at all, so the intervals are relevant in the
landscapes of games. Intervals can be longer — when changing levels of
the game, for example — or shorter, connected to the moments of deci-
sions on which way to chose, or which would be our possibility of choice
in the unravelling of the game. They are also located within the «nows»
and are distinctively felt while playing; just as textual environments are
not only filled with written or printed signs but also with blanks, so the
game is not merely based upon the played «nows» but also the «nows of
playing», the «nows» of selection, transfer to a higher level of the game,
and breaks, during which we feel the running away of time. It is during
breaks that we count the played, the lost, and prepare for new challenges
and decisions within the labyrinth of possibilities.

Active Hand, Coordination of Movement and Sight

Computer game is a medium demanding full engagement of all
senses (and even their cooperation, e. g. tactile seeing), and the body
participates in the game also via maximally active hand, which needs to
be properly trained in order to successfully manipulate with complicated
interfaces (joystick, console). In his book on reading of paintings and
watching of texts Gandelman calls attention to the active, even tactile
role of the eye and to different (historical) views to the relation between
watching and touching. In this regard, the author reaches back to the
figurative interpretation of this relation in the 16" century emblematics,
drawing attention to the Julius Wilhelm Zincgref’s renaissance emblem
Emblematicum Ethico — Politorum, depicting an eye placed in an open
palm, seemingly observing the world from the palm. We are witnessing
a peculiar deterritorialisation of the eye in the shape of its nesting in the
palm; the latter symbolises active and arbitrary role of the hand in the
making of things, which Gandelman described as follows:

«In the emblem the eye is merely a pilot guiding the hand toward
its objectives; in the Egyptian hieroglyph, on the contrary, the eye-sun
rules over the hand in an absolute manner, just as the pharaoh ruled over

Egypt»'.

I used this example to emphasise the historical tension between sight
and touch, which in the oculocentric paradigm of the Western world led
to favouring of the role of looking and institution of sight in general.
Within this paradigm, the true master is the one mastering the view (and
his ideological interpretations). It is a tradition presently reaching its

16 Gandelman C. Reading Pictures, Viewing Texts. Bloomington and

Indianapolis: Indiana University Press, 1991. P. 3, 4.
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peak in the mechanism of video-control, in the computer war games
with smart bombs and in using of satellite, orbital views (through the eye
of the camera of weather satellites). In computer games — no doubt an
excellent genre of visual culture, producing trendy iconography (influ-
encing fashion, life-styles, movies) — we are still witnessing a peculiar af-
firmation of the hand, especially in its function of touching, holding and
pressing of interfaces. It seems that the afore-mentioned emblem from
Gandelman’s book is symptomatic for the present condition; player’s ac-
tivities are successful only when the eye — metaphorically speaking — is
in her hand, directing it as skilfully as possible. The eye must cooperate
with the hand, they are «hand in hand», optimum effect is achieved only
through complete harmonization of both organs; a computer game is no
doubt also an extremely tactile field, in which the tactile (haptic) vision,
directed to the surfaces of objects, has the advantage over merely optic
looking, directed to scanning of objects according to their contours.

At this point we can raise a question, who is the one with actual
power in the world of computer games, who is the «God» of these games
or the monarch of the territory? No doubt the one seizing both the play-
er’s sight and her hand, her «hand with eye», in short. In this case, mere
«seizing» of hand is not enough, since the game demands a number of
kinaesthetic and motor activities, boldly stimulating the integral percep-
tion.

«The dimension of direct physical involvement or ‘hands-on control,
which the computer game grants to the spectator/player, is perhaps the
central and defining characteristic of the genre»'’.

The author of this notion Andrew Darley, therefore compares the
activity of a computer player to driving a car, which is also based on
complex interactivity and constant control, inducing a powerful impres-
sion of participation in the real time of pure present, in which something
more or less controlled is constantly happening. Driving a car (pre) re-
quires certain skills, which is also the case in computer games with the
user having to thoroughly adopt all the elements of steering and control.

The field of a computer game is arranged as to stimulate the feeling
of distanced presence, the feeling of being there, in action, in which the
player takes on roles, runs, rides, races, removes obstacles, jumps and
above all destroys the enemy with firearms — sometimes inducing a reg-
ular blood-bath as is the case in the Quake game. To be there means
to be within the screen, in its reactive environment of pure action,
leading either to advancement in the game, transition to new, more de-
manding levels, or to failure, often resulting in very real frustrations.
The unsuccessful player, intensively immersed in the world of action
and thoroughly fascinated by it while playing, might perceive rejection
in this activity more painfully, feeling more drastically excluded, than
an unsuccessful reader or a bad film-viewer. We have mentioned the
genre-symptomatic role of the — figuratively put — eye in the player’s

7 Darley A. Visual Digital Culture. London: Routledge, 2000. P. 157.
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palm of hand, the function which is also not that of a passive observer
of the activity or that of a reader of commands and commentaries. On
the contrary, this is the eye, the look of which must rapidly scan different
aspects of the activity on screen. We can describe it as a bouncing eye,
once directed to the top of the screen, then to its lower margin, and
a moment later to its centre, controlling the action, trying to perceive
even more than is momentarily shown. It anticipates the action, looking
behind the screen, seeing spaces around it, which are also important for
establishing the field of vision of the game.

To be there, in the midst of activity on screen, in the world of action,
where static locations constantly change into dynamic spaces, corre-
sponds to the characteristic of «being in present», namely in the present
composed of the «<nows» described in the previous section. The game un-
doubtedly presupposes particular narrative structures, within it, stories
come true and new ones emerge; yet these stories run now and the player
(players) is one of the main protagonists. It is not about «once upon a
time» but about «it is now», which is connected to the nature of interac-
tive representation in the sense of a shift, similar to the one from the ac-
complished to the unaccomplished, from outside of time into its within.

Hacker and Artist Modifications of Computer Games

In all fields of new media shaped contemporary culture, stable
works as closed artefacts are at stake and being replaced with let us say
structures and processes as open systems, processes and interventions
enabling numerous variants, transformations and upgrading. The move-
ments in contemporary art favour performative features, which often
lead to an art beyond the artworks in terms of stable products, meaning
art without closed, material artefacts. The latter are being replaced by
instantaneous events, conceptualistic events and works as programs.
Creation of new out of virtually nothing is decreasing, making way for
objects or concepts composed of already existing models, the ready-
mades. Let us consider the changes the use of novel technologies caused
in film. We are witnessing a development, which has changed film into
data material, open to free user manipulation.

The film of yesterday, defined by strict authority and identity, linked
to the director, actors and a distinctive script, is changing into the res-
ervoir of digital images, which the users can slow down or speed up,
scratch them, remix them, change their score, not to mention variants of
well-known movies, offering a completely different denouements from
those in the original, sometimes completely opposed to the director’s
authorial intention. D]’ procedures in terms of mixes, cuts & scratches
are expanding from club music to the film, and other with the new media
shaped cultural contents.

Has this movement surpassed the genre of computer games? Not
at all. In the field in question, there are numerous variants of the well-
known computer games (the so-called mods and patches); these vari-
ants usually do not bother the designers of games, working for big com-
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panies, what is more, they sometimes even include the hackers” and web
artists’ transformations of their games in their new projects. In the case
of Tomb Raider, for example, the main protagonist Lara Croft did not
only appear in a film but also in a derivative form of the Nude Raider
game. The field of net art can also offer computer games by net artists,
which are usually not distributed in public in a form of artefacts (CD-
ROMs, for example) but only exist in the authentic place of net art, on
the Internet. In the establishing of the on-line artistic computer game
genre, an important role was played by Anne-Marie Schleiner’s 1999 on-
line exhibition Cracking the Maze'®. The exhibition focused on variants
of popular computer games, which retain the original settings (together
with their graphic solutions, iconography and forms of interactivity),
yet they are subversive in dramaturgy and critical to the originals. As
one of groundbreaking pieces in this movement we can consider Natalie
Bookchin’s video game The Intruder” as a piece that demonstrates the
blurring of the borders between two (within the modernist paradigm
strictly separated) fields — the elite, high art (e. g., Borges’s literature) and
the popular culture genres (e. g., video and computer games). The au-
thor was inspired by Borges’s tale of two brothers in love with the same
girl (La intrusa, 1966) to create a multimedia story narrated through
ten computer games, which according to the software used make refer-
ences to some classic, but nowadays very outdated video games from
the 1980s, such as Pong, Kaboom, Laser Blast, Outlaw, Jungle Hunt, and
Gal’s Panic. The crucial in this piece is the feminist approach of the au-
thor, where the hero of Borges’s text is understood as an intruder and a
disturbing element in a world controlled by men; in the last unit of the
game, she even takes the role of a moving target at which shots are fired
from a circling helicopter.

Although suspicious of the expression «feminist variant», Schleiner —
in the statement accompanying the exhibition — has mentioned that a
number of patches replace the male hero (and macho organisation of ac-
tion, also typical for the most popular variants of the shot-them-up com-
puter games) by female protagonists and androgynous animals, or, alter-
natively, the patches transform female protagonists in official variants of
commercial games like (already mentioned) Tomb Raider, Resident Evil
and Final Fantasy VII. We are witnessing the birth of a new subculture
and also a new net based artistic practice, boldly interfering with com-
mercial products of big companies, ironically enforcing a new ideology
upon them, transforming their heroes and also providing a new audience,
new users. Such parasite-critical-subversive practices can undermine the
dominant ideology of «official», commercial computer games and intro-
duce new, more subtle configurations of (main) characters, spaces of the

18 Schleiner A.M. Does Lara Croft Wear Fake Polygons? Gender and Gender-
Role Subversion in Computer Adventure Games // Leonardo. 2001. Vol. 34,
Ne 3.

¥ Bookchin N. The Intruder [Electronic resource] 2009. Mode of access:
http://bookchin.net/intruder/english/html/a_title. html. Accessed: 17 April
20009.
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game and also manners of playing, modes of interactivity. The established
semiotic and iconographic structures of games are adjusted to new tac-
tics and strategies, what demonstrates the most recent genre of tactical
games, designed by artists-activists. As striking examples of such a game
we can mention Gonzalo Frasca’s September 12%°, which shows the inevi-
tability of collateral damage in the war on terror, Raid Gaza, which criti-
cizes Israel’s military strategy, and the Gulf War 2, released six months
before the invasion of Iraq, and anticipating the terrible consequences of
confused politics in approaching the Middle East issues.

Such artistic mods and patches are today involved in the hactivism
movement, which is close to tactical media, and was described in Gallo-
way’s book?! as «countergaming» in terms of subversive strategies of net
artists who have generated projects and programmes that try to subvert
and critique the formal structures and political implications of main-
stream games. He draws even the parallels between the work of Jodi
and other «countergaming» net-art artists to the «countercinema» of
Godard and others in the 1960s.

Today, the patches are primarily enabled by hacker interventions to
the commercial games and their artistic upgrading in terms of activism
and hactivism, yet it will soon be possible to a broader group of con-
sumers that arrange the official variants of popular mainstream games
in order to allow different courses of action, different heroes, more types
of iconography, spaces of the game, and different plots and endings. By
that, the entertainment (and art) industry would accomplish what the
so-called new economy is based upon, namely offering of product in
the form of a flexible service and not as a closed artefact. After the post-
modern destabilisation of subject (its deconstruction into the fractal sub-
ject or the multiple I within computer culture), today we can observe the
destabilisation of object, especially the one in an accomplished material
form, and a transition to open, unstable structures. Sharp-edged (mate-
rial) objects are being replaced by processes, the emphasis is placed on
a service rather than the artefact, and instead of experiencing pleasure
in a closed, thoroughly perfected work, we encounter experience, which
in regard to the question of work of art today, Marc Napier explained as
follows: «The artwork is not a thing, it is a process, an interface, an invi-
tation to participate in a creative act»*. And the striking forms of such
an experience are no doubt also provided by computer games, their key
component being an original form of experiencing, their nature of a ser-
vice and a process. Purchasing a computer game, the consumer does not
buy a traditionally conceived artefact but a scheme for a certain activity,
for arranging of certain actions, and a package of scenarios for different
experiences and sensations.

2 Frasca G. September 12 [Electronic resource] 2010. Mode of access: http://

www.newsgaming.com/games/index12.htm. Accessed: 17 September 2010.
Galloway A. Gaming: Essays on Algorithmic Culture (Electronic Mediations).
Minnesota: UMP, 2006.

Napier M. Feed [Electronic resource] Mode of access: http://dian-network.
com/con/feed/index.html. Accessed: 13 November.
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HAPPINESS AND MORAL AUTONOMY
OF THE HUMAN PERSON: A CRITICAL REFLECTION
ON KANT AND VON HILDEBRAND

Taras Dobko!

Abstract

This article seeks to analyze the relation between happiness
and moral autonomy drawing upon the moral experience of the
human person with special focus upon the treatment of the issue
within the framework of Immanuel Kant’s and Dietrich von Hil-
debrand’s philosophy of the person. Thus our aim is to find what
we can learn about the human person through the appreciation of
the experience of his/her true happiness. In this respect, it is also
a study of the human person as he/she discloses himself/herself in
feeling happy about himself/herself, his/her life, and the world in
which he/she lives. We take the phenomenon of happiness, with
special reference to von Hildebrand’s thought, as a clue which
could help us to understand better the important and truly per-
sonal phenomena in human life such as the human person’s or-
dination to the objective reality, his/her vocation to build his/her
life in response to and in dialogue with the world of values, his/
her task to live a meaningful and dignified life. In particular, we
attempt to show that the experience of happiness, far from being
heteronymous in its character and origin, is rather a distinctive
experience of personal autonomy. Thus we try to substantiate our
conviction that the true vision of happiness is an important tool
for the real understanding and solution of certain apparently par-
adoxical situations related to the problem of the person’s moral
autonomy and moral freedom.

Keywords: moral autonomy, Immanuel Kant, Dietrich von
Hildebrand, phenomenon of happiness, moral freedom.

Happiness as a philosophical issue

If we have set for ourselves the task to review the philosophical
literature on happiness, we would discover, perhaps even
surprisingly, that it is not our century which may claim a leading
role in contributing to it, either in the sense of content or of
extent.? This does not mean, of course, that the question of hap-

! Taras Dobko — Ph. D., Ukrainian Catholic University, Lviv, Ukraine.

Joachim Schummer sees the main problem in a certain division of
labor among ‘Geistwissenschaften’ characteristic of the historical
epochs following antiquity. The common feature of those epochs
was the opinion that anything but philosophy possesses the relevant
competence in questions of happiness. During the middle ages,
theology enjoyed that privilege, from the Renaissance on — empirical
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piness and a happy life has completely disappeared from the scene as a
concern for modern philosophy. Rather it has become marginal in the
philosophical discourse.

One could wonder about the validity of this observation, especially
in the face of the excessive preoccupation of modern people with their
happiness, so characteristic of what was called a consumption culture.
One could wonder even more if one takes into account innumerable in-
fluential theories of life which teach that happiness is the main or even
the only worthwhile concern in human life.

One of the main reasons for our claim that the issue of happiness,
in spite of the qualifications just mentioned, has lost its appeal for the
modern ethical mind seems to lie in the modern understanding of philo-
sophical ethics, its starting point, task and subject matter. Since Kant,
modernity understands ethics primarily, if not exclusively, as a theory of
morality which takes its starting point in the ever increasing dilemmas
of human life and interpersonal relations and aspires to articulate the
conditions of the moral point of view necessary for their solution. Philo-
sophical ethics is said to be a normative discipline which inquires into
the grounds of the «oughtness» of moral obligation, tries to establish an
infallible awareness of what is commanded or forbidden in a particular
moral context, or how one ought to act when faced with an apparently
insoluble moral conflict. Such a view of ethical concern is quite under-
standable if one becomes aware of the challenges arising for modern
people from the development of modern technologies and sciences un-
known in the past.

Given this understanding of philosophical ethics, any attempt to do
justice to the issue of human happiness does not promise much with
respect to clarifying properly moral concerns. According to this view,
morality implies adoption of those reasons and motives of action which
have as little bearing on the particular interests of the acting person as
possible. They are required to have universal validity, to be indiscrimi-
nate concerning any single person involved in a situation as an object
or subject of moral activity. In a word, morality seems to demand im-
partiality. In contrast, it is hardly possible to be impartial with respect
to one’s own happiness. Morality and happiness seem to suggest, if not
incompatible, still divergent points of view for ethical considerations.
Thus, it is only natural that in ethics so understood — i. e. as a theory of
morality — that if happiness is to claim any importance at all, it would be
only marginal.

psychology. According to Schummer, this caused a certain decrease
of interest concerning the issue of happiness among philosophers and
ultimately resulted in the ever increasing conviction of the impossibility
of coping with the problem successfully in a properly philosophical way.
Thus Schummer expresses the need for the rehabilitation of the philosophy
of happiness. According to him this project basically consists in the re-
thinking of ancient ideas and their implanting into a modern context.
Cf.: Schummer J. Gliick und Ethik. Neue Ansédtze zur Rehabilitierung der
Gliicksphilosophie // Gliick und Ethik, hrsg. von ]. Schummer, Wiirzburg:
Konigshausen und Neumann, 1998.

EHOPOS Ne2.2010 109



Moreover, besides this structural shift of interest in ethics, there
is one more, rather axiological, reason why ethical discussion in phi-
losophy became to some extent indifferent to the issue of happiness. It
could be explained by the present influence of Kant’s interpretation of
the meaning and role of happiness in human life. Kant enters the scene
as the most influential figure to validate this opinion on happiness in
philosophical circles.

On the one hand, Kant is eager to do justice to the understanding of
man as a person. His project extends far beyond establishing the highest
principle of moral acting and encompasses treatment of the major issues
of traditional ethical philosophy as well, including that of happiness. On
the other hand, Kant conceives of happiness as a sub-personal reality
essentially dependent on the sensible nature of the human person. His
understanding of happiness seems to be the exemplary one for a thinker
who attempts to do justice to the issue while proceeding from person-
alist understanding of man and subjectivist understanding of happiness.
Kant does not rule out the reality of happiness from human practical
life. He really does his best to draw as good a picture of happiness as the
framework of his ethics and anthropology would allow him to do.

By ascribing happiness and concern with it to the expression of the
human person’s sensual nature, Kant inevitably pushed the issue of hap-
piness to the marginal domain of ethics and philosophy in general. To be
sure, one of the most substantial reasons for that lies in his accommoda-
tion of the notion — prevalent in his time — of happiness as a subjective,
either momentary or lasting, feeling deriving from the satisfaction of
desires or the absence of their frustration. From this point of view, hap-
piness appears to be an essentially empirical concept which with respect
to its content defies by definition any attempt at its generalization.

Thus, firstly, happiness for Kant and his successors has almost®
nothing to do with what should concern a human person who relates
to the world and other persons from the depth of his or her personal
dignity, i.e., as a reasonable and autonomous subject. In other words,
neither the human person’s experience of happiness nor his/her concern
with it reveals the personal dimension of his/her being and acting.

And, secondly, since happiness is viewed as an essentially private
thing, something like a philosophy of happiness becomes an idle and
impossible affair, contradictio in adjectum. By its nature philosophy is
an exercise of the human mind trying to capture the reality of things
common to the human person’s world in general terms. But if happiness
is an essentially individual factum of our self-experience, i.e., of how one
feels and how one perceives oneself to be, then philosophical thinking

3

We have deliberately made here a qualification expressed with the word
«almost», since Kant indeed justifies a certain concern of the human person
for his own happiness from the moral point of view. He even demands
that the human person take an interest in his happiness and hope for its
attainment in the future life on moral reasons as far as this should further
the moral integrity of the person. Though these qualifications do not
essentially modify Kant’s attitude toward happiness, they make his view
more realistic and nuanced.
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becomes superfluous and essentially powerless as an aid or even a road
for structuring human life so that it is lived in the way which makes the
person happy.

It is no surprise that all of this finally resulted in philosophy’s losing
underivative interest in the issue of happiness and its shift into domain
of empirical and popular psychology.* In such a context one finally
comes to the idea that to deal more or less systematically with happiness
is a privilege of psychology in its therapeutic shape.

If this were the final word on the matter, it could only mean self-
betrayal and the defeat of philosophy itself, if not its self-destruction, if
only we take seriously Cicero’s opinion that philosophy by its nature has
as its principal task an inquiry into the conditions of a happy life.

Fortunately, successive attempts were made to restore the proper
weight and place in philosophical reflection to the issue of happiness
in human life. These attempts went in different directions: either in the
direction of reviving the ancient idea of happiness as an eudaimonia and
its further rethinking in a way consistent with preserving the uncon-
ditional character of moral considerations (thus avoiding the unhappy
label of eudaemonism)’; or, by way of analysis of the nature of happi-
ness in its subjective dimension, discovering its spiritual identity, and
unfolding its essentially personal character.

One of the most prominent thinkers who took the second root is
Dietrich von Hildebrand.® He was aware of the fact that the human per-
son’s relation to the good could be manifold, depending on how much
he/she allows this good to enter the soul, to become part of the con-
scious life. In his texts von Hildebrand discusses at length the level of
the human person’s participation in the good which is implied in his/
her feeling happy about it. Thus he brilliantly expands on Aristotelian
dictum about a person feeling happy with his/her doing good as being
more perfect than the other person who only volitionally gives himself/
herself to the good in question. In von Hildebrand’s view, feeling happi-
ness with God, another person or any other good endowed with value
establishes a unique relation with the good. This relation is quite sui ge-
neris and irreducible in its nature and meaning. The presence of happi-
ness in the human heart denotes a unique kind of the human person’s
openness to and familiarity with the good which goes far beyond what
he/she can achieve in his/her appreciation of the good in the value-re-
sponse to its value. According to von Hildebrand, being happy about the
good presupposes that we should open ourselves to the good receptively
in the experience of being affected with its value; the good in question is

*  Cf: Annas ]. The Morality of Happiness. New York, Oxford: Oxford

University Press, 1993, p. 10, n. 24.

In this regard we could mention an ingenious study of happiness exercised

by a contemporary German philosopher Robert Spaemann, especially in

his work Happiness and Benevolence, trans. by Jeremiah Alberg. S.J., Notre

Dame, London: University of Notre Dame Press, 2000.

¢ Cf..Hildebrand D. von. Das Wesen der Liebe || Gesammelte Werke. 111 Band,
Regensburg: Verlag Josef Habbel, 1971; Hildebrand D. von. Ethics. Chicago:
Franciscan Herald Press, 1972.
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to be understood, experienced and interested in not only as possessing
value of its own but also as the objective good for the person; the human
person should not be self-divided in his/her relation to the good, his/her
response being total and complete; and, the human person has to experi-
ence a certain affinity between himself/herself and the good in question.

It is only natural in this context to address anew the issue of the
meaning of happiness in the moral life of the human person. There is
widespread agreement shared both by von Hildebrand and Kant that
in hisher moral life the human person reveals most emphatically the
personal character and vocation. Morality is conceived as the privileged
place of distinctly personal acting and living. If happiness were a spe-
cifically personal reality in human life, as von Hildebrand thinks it is, it
would be only natural to expect it to be meaningfully connected with the
moral existence of the human person. But this is not straightforwardly
evident. Given Kant’s powerful critique of eudaemonism, to claim one’s
own happiness as having more than merely an indirect role in morality
becomes even more dubious. But on the other hand, it becomes also
more challenging. We want to take up that challenge in the present text
and by so doing appreciate von Hildebrand’s attempt to disclose the dis-
tinctly personal nature of human happiness.

Phenomenology of freedom and the notion
of the moral autonomy of the human person

Freedom is undoubtedly one of the most crucial categories both in
von Hildebrand’s and Kant’s anthropological and moral thinking. In our
context, we would like to single out one particular aspect of their anal-
ysis of human freedom, namely, its actualization in the form of the moral
autonomy of the human person.

In a distinctly phenomenological manner, von Hildebrand proceeds
in his thought not by arbitrary positing and constructing the concept
of freedom but referring to freedom as a datum of human experience.
Freedom is not something deduced, theorized, or inferred from more
basic and self-justifiable aspects of human reality. It emphatically asserts
itself as an immediate given when we carefully look at the practical life
of the human person that finds its expression in ethical, political and
legal practices. In contrast to Kant, von Hildebrand argues that freedom
can be given and directly experienced in the lived experience of a par-
ticular human person and not only necessarily posited as a postulate of
practical life.

The distinctive mark of von Hildebrand’s phenomenology of freedom
is his relentless attempt at intuitively demonstrating the essential link
between the truly personal exercise of freedom and the human person’s
commitment to the world of objective values. Though the classical tra-
dition describes the human person as capable of self-determination in
his/her freedom, it comes to this idea as if deductively through its ap-
preciation of the human person’s rational nature, which enables him/
her to relate to the truth of things and thus to present to his/her will
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an object which is good and worthy of willing. But this ability for self-
determination, which is freedom, remains an abstract notion to those
who have never experienced it. Only faced with objective values, and
especially morally relevant values, that put an unconditional claim on
the human person’s conformity with or even submission to them, can
a person come to experience both his/her vocation and his/her power
for self-possession and self-determination. Only through its being ex-
perienced can the objective reality of freedom become a subjective and
living datum for a person.

This is seen even more clearly when we approach the apparent an-
tinomy between freedom and moral law. It was a brilliant insight of Kant
that a truly personal exercise of freedom (i. e., the moral autonomy of
the person) presupposes acting from obedience to moral law. Those,
however, who perceive morality and moral law as mere abstractions,
maintain the contrary view. For them, a person acting in obedience to
moral law and binding himself/herself by its demands by so doing nec-
essarily annihilates his/her freedom. Moral law in its normative force
is inevitably perceived as a threat to moral autonomy. Thus, according
to this view it seems that the human person can maintain his/her au-
tonomy only in opposition to moral law. But as soon as we draw together
with von Hildebrand upon the evidence of moral experience’, we im-
mediately see the opposite. It is the experience of moral appeal on the
part of values that brings to ultimate evidence the fact that it is precisely
moral law and its underivative content that makes us sharply aware of
our freedom and brings it to its fullest actualization. In other words,
only by being experienced can moral law get interiorized and become an
internal (i. e. not external, not heteronymous) principle of the actualiza-
tion of human freedom.

Before we ask about the relationship between happiness and au-
tonomy, we have to indicate in some detail what exactly is meant by
the autonomous acting of the human person. Though von Hildebrand’s
discussion of it is not defined by a specifically Kantian terminological
apparatus and this fact can cause a misleading impression as if he leaves
it out of his explicit concern, in fact, von Hildebrand deals with this issue
very closely and contributes immensely to its intuitive elucidation.

Moral autonomy stands for the particular excellence of human
acting which consists in the person’s response to the moral relevance
of the situation both freely and in accordance with human dignity. Thus
moral autonomy, first of all, implies the person’s acting with full under-
standing of the value of the object and of the moral obligation issuing
from it which is based on his own insight into the moral relevance of
the situation and the oughtness inherent in what is objectively good.
The importance of that moral insight is difficult to overestimate. For a
person who acts on limited moral insight, the demands of the objec-
tively good appear as external impositions on his acting. Moral norms
which get detached from the experience of value cannot help appearing

7 Cf.: Hildebrand, Ethics, op. cit.
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to a human person as restrictions on his freedom and conscience. Thus
moral autonomy presupposes the full, lived experience of value in its
objective goodness.

Secondly, moral autonomy is a quality of the person’s response to a
morally relevant situation. To ground the morally autonomous acting
of the person this response should be motivated by the intrinsic impor-
tance of the value itself. In Kantian terms it means that autonomous
acting is acting not only according to the moral law but out of respect
for it or better because of the moral law. For one can act in accordance
with the moral law and yet not because of the moral law. If a person, for
instance, conforms to the demands of moral objectivity for some ulte-
rior motive such as fear of punishment or the gain anticipated from such
acting, his/her acting hits wide out of the mark as to its being autono-
mous. Moral autonomy entails the person’s commitment to the good
in itself, his/her self-transcendence in relation to the objectively impor-
tant. Only in this sense can it claim to be fully free and not constrained
by any force foreign to the meaning of the situation or moved to act in
this way on the principles of prudential reasoning.

What indicates for Kant the excellence of morally autonomous
acting is the person’s acting in obedience to the law in a way irrespective
of that feature of the law that it commands.

«The will whose maxims necessarily are in harmony with the laws of
autonomy is a holy will or an absolutely good will. The dependence of a
will not absolutely good on the principle of autonomy (moral constraint)
is obligation. Hence obligation cannot be applied to a holy will».®

Morally autonomous acting is imbued with rationality and moral
understanding. Though a person acting on the principles of moral au-
tonomy will experience the objective oughtness of value or moral obliga-
tion, it will occur not in the mode of constraint contrary to the human
person’s freedom but in the mode of its being rational and in tune with
human dignity and freedom. Thus Kant unfolds the interiority of the re-
lation of “not absolutely good will” to the moral law. In the lived experi-
ence of the human person it takes the form of the constraint of the moral
law. But he seems to leave the issue largely undecided concerning the
positive side of this dimension, namely how fully morally autonomous
acting in relation to the moral law (or the moral relevance of the situa-
tion) is reflected in the human person’s lived experience. It is here where
von Hildebrand has much to contribute.

Now we can ask whether Kant is right in ascribing moral heter-
onomy to an acting which includes a concern for one’s own happiness.
Or, it would be better to express it in a somewhat different way since
Kant does his best to find a room for the person’s concern with his hap-
piness in the context of morality. Is Kant right when he approaches hap-
piness and the person’s interest in it as something secondary to morally

8 Kant 1. Groundwork of the Metaphysic of Morals, trans. by H.J. Paton.
Harper Torchbooks, 1964. P. 58.
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autonomous acting, something merely attached to it by virtue of the ne-
cessity of the human condition in the world, as if happiness were some-
thing one could dispense with for his/her acting being autonomous?

Drawing from von Hildebrand’s excellent analysis of happiness as
personal reality®, we can offer some evidence for happiness being an ex-
periential counterpart of the moral autonomy of the human person. In
this experience the person’s autonomy is given, sensed, and lived expe-
rientially. It could be also argued that the human person’s interest in his
true happiness not only does not lead to any heteronomy, but is even
necessary for the person’s acting autonomously. We can better under-
stand the meaning of these statements if we consider them against the
specific background of Kant’s concept of moral autonomy, which among
other things implies the human person’s motivational independence
from any objective reasons for acting.

Happiness and the lived experience of moral autonomy

Kant argues that the autonomous person obeys the moral law for no
other motive than the moral law itself, and therefore not for any incentive
or «material end» which lie at the basis of some interest or compulsion
to conform to the demands of a moral point of view. Kant emphatically
argues for the person himself/herself being a source of moral obligation,
so that his/her acting will be really autonomous. This person’s being «a
law unto himself» in Kant’s terms implies not only a deep insight into the
human person’s freedom, namely that only he/she who determines him-
self/herself in his/her will and is not determined by something else could
be called genuinely free. Kant’s insistence on the person’s being a source
of his legislation goes so far as to deny the fact of our experience that
genuine self-determination and the exercise of real moral autonomy are
possible only in relation to an independent objectivity of values. Kant’s
formalism is an expression of his distrust of the human person’s capacity
and the power of his/her will to approach a good thing according to its
inner worth and goodness. His formalism is a consequence of his theory
of motivation and the human being’s relation to outside reality based on
it. Thus Kant feels himself compelled to maintain moral autonomy at
the expense of the human person’s ability to be in dialogue with reality.
Being motivated by anything other than obedience to the moral law,
which is rooted in the rationality of the human person, is taken by Kant
as a determination of the person from outside, contrary to his/her true
freedom. While regarding any material motive as a danger to moral au-
tonomy of the will, as something alien to his dignity, Kant ends in taking

®  To understand von Hildebrand’s stance on happiness, it is particularly

instructive to consult on his analysis of love as an «Uberwertantwort», i. e.
as a peculiar value-response that in its positive content exceeds far beyond
the logic of mere doing justice to the empirical value of the beloved human
person. It is happiness about one’s being in mutual love with another
person that perfects one’s self-giving and commitment to the beloved. Cf.:
Hildebrand D. von. Das Wesen der Liebe // Gesammelte Werke. 111 Band,
Regensburg: Verlag Josef Habbel, 1971.
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autonomy in too literal sense, i. e., in viewing the human person himself/
herself as a source of moral law and grounding its binding character in
its universal formalizibility. It is no wonder that certain authors were
inclined to adopt from Kant only the idea of freedom as independence
from outer motives, and radicalize it to the effect of transforming it into
its opposite, namely arbitrariness. This line of thought was of course
completely foreign to Kant himself.

While fully realizing what moved Kant to adopt such a view, we still,
in contradistinction to him, argue that, precisely in the experience of
happiness in relation to objective values, those values are given to the
person as having a kind of affinity to the person himself/herself and
thus as not alien and foreign to his/her dignity. In happiness he/she ex-
periences the metaphysical congeniality of his/her personal being and
the world of values. Values no longer appear as external to his/her very
being as person, as occurs on the lower level of moral existence. And
precisely happiness, which is felt by the person through his/her partici-
pation in the order of values, is a token and an experiential sign of this
metaphysical affinity. Though in terms of their being they could be said
to be outside of the person, i.e. transcendent to his/her being, in terms
of their meaning and nature, values are in an intimate union with him/
her. And this union is experienced in what von Hildebrand called «being
affected by values»'°.

Thus if helping our friend at the expense of watching a football-game
upsets us, then we must confess that our friend has not yet taken an
appropriate place in our soul, even though we do help him/her. We are
witnessing here, as it were, a split between the objective and subjective
order of things. Experiencing happiness or joy in this situation would be
indicative of the deep concern with the fate of another person, of the fact
that this person enters the depths of our personality, our «Eigenleben»,
where we are distinctly ourselves and not others.!! Experiencing happi-
ness in this sense signifies the victory of goodness in our soul. It signifies
the achievement of the correspondence between our interiority and the
objective order of things.

Our experience of happiness in relation to the transcendent values
manifests that values in their transcendent character in no way threaten
our personal dignity or impose themselves on us. It evidences that in
our value-responding attitude we act in accordance with our personal
dignity, we stay with ourselves and are appreciated as persons. It is im-
portant to note in this regard that the experience of happiness is not
just a sign of moral autonomy to which we should infer or reason in
the presence of happiness but which itself remains phenomenologically
absent. Nor is it a merely logical move from some «subjective» fact of
our conscious life to its ontological foundation, metaphysical condition
or explanation. Moral autonomy presences itself in our experience of
happiness, makes itself present and manifest in and through it. In other

10 Cf.: Hildebrand, Ethics, op. cit.
1 Cf. Hildebrand, Das Wesen der Liebe, op. cit.
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words, the moral autonomy of the human person makes its appearance
in the person’s experience of happiness in relation to objective values.'?

A person’s concern with happiness
as a necessary condition of autonomous acting

Thus, we can deny that happiness and our concern with it is but a
marginal, superfluous, merely unnecessary attachment to our morally
autonomous acting. As we have just seen, usually while discussing the
characteristic cases of moral heteronomy, one refers to acting that lacks
moral insight or is filled by excessive preoccupation with subjectively
satisfying or merely agreeable things. But however paradoxical it may
sound, there exists a danger of the person’s heteronymous relation not
only to natural causality or his/her living for the merely agreeable, but
also to values. We refer here to the observation that John Crosby makes
in his The Selfhood of the Human Person.

In my view, though von Hildebrand does not address directly the
issue of moral heteronomy in relation to values, his moral philosophy
has necessary resources to deal with it consistently. Here we can again
refer to the datum of happiness which holds a prominent place in von
Hildebrand’s phenomenological account of morality.

The mere other-directedness of the human person’s will to objective
values does not suffice of itself to assure moral autonomy. Until happi-
ness is not allowed to occupy its proper place in the order of motivation
of a morally valuable deed, moral heteronomy in relation to values is al-
ways possible. In contradistinction to Kant, according to whom interest
in one’s own happiness for the most part spoils the purity of the person’s
moral life and leads to the heteronomy of the subject of acting, Crosby
argues that

«just as the one who has knowledge of some object is present to himself in
the knowing and would destroy all conscious acting, knowing included, if
he were to be so absorbed in the object as to extinguish his self-presence,

12 Epicurus paid attention to the fact that the experiences of pleasure and

pain indicate to a living being which events, happenings, and things are
appropriate or otherwise to its nature and being. It even seems that one
of the most powerful stimulus for working out one of the central parts of
ancient ethics, namely its teaching as to how to combine, both consciously
and skillfully, the person’s striving for pleasure with its natural function of
serving the «useful», was an awareness that the experience of happiness is
meaningfully connected with the experience of goodness. In this ancient
philosophical endeavor, thinkers as it were tried to transfer the spiritual
regularities into the bodily sphere, where they were for some unknown
reason violated and the experience of delight was cut off from the useful.
Thus the experience of pleasure in its original function was conceived as
the subjective appearance of what is advantageous, beneficial, useful and
favorable to the embodied person. The same could be said analogously
about the experience of happiness, though genuine happiness in its lived
experience is not just the appearance of something favorable to the human
person in his subjectivity. Happiness is indicative of goodness being
internalized and made the very tissue of the human personality itself.
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so in a similar way the one who gives a value-response also wills his own
happiness, and he would destroy the very possibility of value-response if
he were to give himself to the value in such a way as to lose all interest in
his own happiness».'>

Altruism believes that the other-directedness peculiar to it gives
it moral precedence over any concern with another person that is not
pure and includes a self-related interest. This is false for many reasons.'*
First of all, following von Hildebrand', we can state that a purely value-
responding attitude is in itself indifferent to the «location» of value,
whether it resides in some good outside of me or it is given as belonging
to my own self. In itself value response does not discriminate between
another self or my self, since its point of reference is value as such, not-
withstanding where it could be found. This does not deny that value lo-
cation may play an important role in accounting for the concrete appeal
of a value directed to myself. Thus my own spiritual health and moral
integrity appeal to my concern quite differently than that of another
person. What seems to account for such a difference is a relational di-
mension of value which makes of it tua res agitur, my concern. Here we
see that a purely value-responding attitude, in itself a sheer impossibility,
would level all our moral aspirations to the mere means for realizing
a certain value-content. It would void moral response of its autonomy
that precisely consists in the fact that the person in its relation to reality
should never be treated only as a means but also and primarily as an end.
And this holds true not only in persons’ relations between each other,
but in relation to reality as a whole. The inner being of a person is never
just an effect of some external cause. What the person becomes in virtue
of his/her relation to reality is always co-given in the experience of this
reality. It should be taken into account by the person himself/herself in
order not to let become affected rather than letting this reality affect his/
her own being, transforming it.

It is true that, in each concrete encounter with value, the human
person need not be fixed exclusively on this value to respond properly
to it. The human person, being directed to the whole of being, is always
acting against some background, some broader perspective. It would be
unreasonable if he/she should cut himself/herself off from all manifold
relationships in which both he/she and a value stand to the rest of being
and concentrate only on this value. As Scheler, von Hildebrand, and

13 Crosby J. The Selfhood of the Human Person. Washington, D. C.: The
Catholic University of America Press, 1996. P. 200.

Moreover, Max Scheler has convincingly shown that in many cases
excessive preoccupation with others could be indicative of a certain moral
deficiency and could be traced to moral failure to deal with oneself. His
analysis of heteropathic emotional identification has demonstrated that
mere formal directedness to another person could not as such possess a
positive value. The person trapped in such style of living lives a life which
is not worthy of his dignity as a person. Here directedness to others has
a clearly heteronymous character. Scheler disqualifies extreme altruism as
failing to act in accordance with one’s personal dignity and nature.

15 Cf.: Hildebrand, Das Wesen der Liebe, op. cit.

14

118 T.Dobko « Happiness and Moral Autonomy...



Crosby note, the human person perceives each value against the back-
ground of the world of values, thus being aware of its place and rank in
this world.

«To be able to reflectively distance oneself from every determined fi-
nite content and to be able to relate to the whole of the ‘good’ is constitu-
tive of human freedom».'®

One should not lose oneself in any particular value-content by
taking it to be unconditional and thus removing it from any possible
comparison. This broader perspective, which guards the human person
on the subjective side of his/her relationship to the value, is called by
Robert Spaemann the perspective of «Gelingen des ganzen Lebens» or
viewpoint of happiness.

But does not this viewpoint of one’s happiness lead to the danger of
reflexive bending over oneself, which runs the risk of instrumentalizing
all value-contents of one’s life and in this way formalizing the very no-
tion of «des gelingendes Lebens»? Here formalizing means denying the
meaningfulness of the link existing between fulfilled life and its contents
as happens, for example, in hedonism, which takes happiness to be the
sum total of pleasurable states, no matter what their origin may be. The
perspective «des gelingendes Lebens» seems to entail such self-reflec-
tion. If it is the accompanying viewpoint of all our acting, what is left of
our truly intentional relation to the world? Could such an approach to
reality be really autonomous and worthy of the human person? How is
this antinomy to be solved and these two apparent alternatives medi-
ated? Or are we to fall prey to losing our freedom either in losing oneself
in some finite content or in the self-isolation consequent upon obsessive
self-reflection?

Only genuine value enables us to avoid both alternatives and me-
diate them in a way conducive to our personal freedom and autonomy.

«Human action is intentional, and this intentionality appears to be de-
stroyed through the self-thematizing of the action. On the other hand, this
self-thematizing appears to be unavoidable, if we want in any way to the-
matize the turning out well of life. This contradiction resolves itself when
the object of the intentionality so stands over against agents that they re-
main in themselves or return to themselves in self-transcendence»."”

Thus, in tune with von Hildebrand’s insightful analysis of happiness,
we do not regard the person’s interest in it as something secondary to
morally autonomous acting, something merely attached to it by virtue of
the necessity of the human condition in the world, as if happiness were
something one could dispense with for his acting being autonomous.

16 Spaemann, Happiness and Benevolence, op. cit., p. 51.
7 Ibid., p. 55-56.
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Happiness and self-experience of the moral integrity
of the human person

In more than one place von Hildebrand discusses the problem of the
human person’s participation in values through the attainment of moral
excellence. He appropriates Scheler’s thesis about moral values «riding
on the back» of our moral actions and attitudes, and rightly argues about
the inherent impossibility of experiencing in the intentional way one’s
being endowed with moral values, i.e. in the frontal form of our con-
sciousness. But then the question arises whether the person is given any
possibility of experiencing his own moral stature. We feel that it would
be somewhat out of order if the person were denied any awareness of
his moral and spiritual integrity. We think it would cause confusion and
diminish the moral powers of the person. Von Hildebrand seems to be
aware of this problem and suggests that moral integrity is somehow
given to the person in its effects, which manifest themselves in the life of
the morally good person.'® However true it may be, this does not yet do
justice to the lived experience of the human person.

There is a more immediate access to one’s moral state, and this is
an experience of happiness in relation to the morally relevant values.
Its counterpart would be the experience of guilt, of being guilty.? This
experience of happiness is not merely a consequence or effect of moral
integrity. It is rather «the mediated immediacy» of the moral excellence
of the human person. One does not infer moral excellence from happi-
ness, but rather the former is given, revealed in the latter.

Ronald Muller raises an interesting question as to why the imme-
diate awareness of one’s moral life is effected through the affective ex-
perience of happiness and not through some cognitive means. He sees
the main reason of this in the fact that our reason is often subject to
self-inflicted self-deception through half-proved theories, prejudices,
and so on. Precisely in virtue of the spontaneous character of affective
life, it could not be distorted in such an immediate way and is not subject
to self-manipulation. Because it is to some extent withdrawn from the
direct power of the person, it can become the place of revelation of the
truth about him.”

Thus in its actual reality happiness is experienced on the lateral level
of consciousness and thus presents itself as a spiritual self-feeling of the
person. In this sense it is also an experience of one’s own self, given from
within. It is an experience indicative of personal integrity, of one’s own
personhood. It is the opposite of the experience of spiritual emptiness,
of despair over one’s own self. Happiness testifies to the victory of the

18 Cf.:Hildebrand D.von. The Modes of Participation in Values // International
Philosophical Quarterly Ne 4. 1961. Vol. 1, Ne 1.

1 Cf.: Otto R. Aufsdtze zur Ethik, hrsg. von Jack Stewart Boozer, Miinchen:
Beck, 1981.

Cf.: Muller R. A Phenomenological Study of Happiness. Doctoral Dis-
sertation, University of Dallas, 1985; Muller R. Dietrich von Hildebrand, the
Aristotelian-Thomistic Tradition, and the Phenomenology of Happiness //
Aletheia. 1992. Vol. 5. P. 237-249.
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personal element in the human person, which includes establishing due
relation both to the outer world and to one’s own self.

Thus we see that a formal correspondence of our acting with values
and their demands cannot alone explain the appearance of happiness.
Happiness simultaneously reflects the positively creative effect that
values have on our subjectivity. We are happy since we feel that in our
dialogue with the good we grow along the lines of our deepest poten-
tialities, in accordance with our true selves and in harmony with our
dignity. In other words, we grow and develop as persons.

All of this could be read off the experience of happiness. In con-
tributing to the world of values we find ourselves contributed to and
enriched as persons as well. Thus it is not exactly correct to talk about
happiness as a reward of our value-responding attitude to reality, not
even as an unintended reward. Happiness itself is rather a phenomenon,
a manifestation of that real reward which remains concealed from our
direct gaze for our own sake. Happiness is a peculiar kind of awareness
of this reward, its guise and revelation at the same time. In this sense,
happiness is also an ally for humility. It makes present in our awareness
our own flourishing as a person, but it accomplishes this humbly without
focusing our attention on this fact and thus without destroying it.

We clearly see that there is in fact no valid reason to maintain the
opposition between happiness and morality. Moreover, happiness com-
pletes moral value-response, gives it a certain excellence of its own.
Human happiness is a fully personal reality. To ignore or underestimate
it would amount to a failure to do full justice to the rich reality of the
human person himself/herself, to his/her distinctly personal nature and
the life of his/her incommunicable self. In his aspirations for happi-
ness, the human person reveals himself/herself as a person, behaves as a
person, and gives himself/herself to the good in itself as a person.
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KANTISCHE UND PHANOMENOLOGISCHE
AUFFASSUNGEN DES APRIORI IN BEZUG AUF
MATERIALES APRIORI UND FORMALES APRIORI

Wei Zhang'

Abstract

On one hand, the concept of the a priori is one of the principal
themes in Kant’s philosophy. And we can say that Kant basically
comprehended the a priori as the form of a priori. Husserl, how-
ever, claimed that there was absent of the genuine concept of the a
priori in Kant’s philosophy. On the other hand, Husserl suggested
that Hume’s «the relation of ideas» is the only important concept
of the a priori in epistemology. It was by the way of reflecting on
Hume and Kant’s concept of the a priori that Husserl found his own
concept named as «essence — Apriori». We can regard the critique
of Scheler on the concept of the a priori of Kant as the supplement
and deepening of Husser!’s critique on Kant. In contrast with Kant,
the phenomenologists hold that there is the non-formal a priori,
and the grounding relationship between the non-formal a priori
and the formal one. By Scheler’s theory of the functionalization of
the eidetic intuition, it is confirmed that the non-formal a priori
given as the essence in phenomenological intuition functions as the
foundation. It is by its functionalization that the formal a priori
plays a role as the formal laws of function. In this sense, the com-
prehension of a priori in the way of phenomenology is not only
the comprehension of Kant’s a priori, but also the transform of the
mode of philosophical thinking.

Keywords: the relation of ideas; the form of a priori; essence —
Apriori; non-formal a priori; functionalization of eidetic intuition.

Der Begriff a priori spielt in Kants ganzer Philosophie eine
sehr ausschliefiliche Rolle. Eigentlich lautet die Grundfrage von
Kants Kritik der reinen Vernunft: «Wie sind synthetische Urteile
a priori moglich?» Sie ist zugleich die Schicksalsfrage der Philo-
sophie. Deshalb ist das a priori ein Fundamentalbegriff Kants, der,
wie Friedrich A. Trendelenburg schon bemerkte, «in jeder Unter-
suchung der kritischen Philosophie seine Bedeutung kund gibt»2.
E. Husserl behauptete allerdings mehrmals, dass Kant der phidno-
menologisch echte Begriff des Apriori gefehlt hat (Vgl. Hua XIX,
2, A 675/B2 203; Hua VII, S. 402; Hua XXXVII, S. 224, usw.) Wie

! Wei Zhang — Doktorand an der Sun Yat-sen Universitdt in Guangzhou

(VR China) und der Karls-Universitit Prag.

Trendelenburg F. A. Zur Geschichte des Worts und Begrifts a priori
(Quellentext) // Deutsche Zeitschrift fiir Philosophie. 1992. Vol. 40:
1/2.S. 80-90; hier S. 80.
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bei Husserl ist auch bei Scheler Kants Begriff a priori kritisiert worden.
Scheler grenzt sich deshalb klar vom Kantschen Transzendentalismus
ab, der das Apriori im Formalen findet. Schelers Kritik an Kant ergdnzt
und vertieft tatsdchlich die Kritik Husserls an Kant.

In dieser Abhandlung wird zunichst das Negative und das positive
Verstidndnis vom Begriff «a priori» bei Kant erklirt, und dann iiber die
Entwicklung des Begriffs a priori von 1. Kant bis Husserl, besonders
formal Apriori oder material a priori, diskutiert. Am Ende werden wir
uns mit dem Verhéltnis zwischen dem formalen Apriori und dem mate-
rialen Apriori beschiftigen.

1. Negatives und positives Verstindnis
vom Begriff «a priori» bei Kant

A priori (im Voraus) ist der Gegensatz von a posteriori (nachtrag-
lich). Diese aus dem Lateinischen stammenden Worter, a priori und a
posteriori, bezeichnen zunédchst das «aus dem Fritheren/Spateren Stam-
mende» und damit allgemein den Unterschied zwischen dem fritheren
Grund und der spéteren Folge von etwas. In der philosophischen Tradi-
tion hat sich ihre Bedeutung seit der Antike verdndert®. Man kann aber
unter den Begriffen a priori und a posteriori bei Kants Transzenden-
talphilosophie etwas ganz Neues verstehen.Durch die «Revolution der
Denkart», die so genannte «kopernikanische Revolution», schldgt Kant
den wahren Mittelweg zwischen Empirismus und Rationalismus ein.
Kant folgte weder dem Empirismus noch dem Rationalismus; dagegen
behauptete er einerseits, dass es die Erkenntnisse a priori im Gegensatz
zum Empirismus gibt und diese wahren synthetischen Erkenntnisse a
priori gerade die Moglichkeit der Wissenschaft und Moral verbiirgen;
andererseits sind aber diese Erkenntnisse a priori im Gegensatz zum Ra-
tionalismus auf den Bereich moglicher Erfahrung beschrankt, und Kant
lehnt alle Versuche ab, die Wahrhaftigkeit der Erkenntnisse a priori mit
der Lehre angeborener Ideen zu beweisen. Daher betont Kant am An-
fang der Kritik der reinen Vernunft:

«Wenn aber gleich alle unsere Erkenntnis mit der Erfahrung anhebt,
so entspringt sie darum doch nicht eben alle aus der Erfahrung» (KrV,
B1)%

Durch die Behauptung, dass «alle unsere Erkenntnis mit der Erfah-
rung anhebt», stellt Kant sich einerseits zuerst auf den Boden des Empi-
rismus, folgt Lockes Kritik an Descartes’ Einfiihrung angeborener Ideen,

3 Was die Geschichte des Begriffs a priori betrifft, vgl. Art. «a priori»/«a
posteriori» [/ ]. Ritter (Hg.) Historisches Worterbuch der Philosophie. B. 1.
Basel/Stuttgart: Schwabe & Co Verlag, 1971. S. 462—474; auch vgl.: «Art. a
priori / a posteriori» [/ G. Irrlitz (Hg.) Kant-Handbuch. Leben und Werk.
Stuttgart/Weimar: Metzler, 2002. S. 156—160.

*  Kant L. Kritik der reinen Vernunft. B. 1 (zitiert nach: Kant, Theoretische
Philosophie. Bd. 1. Texte und Kommentar hrsg. von G. Mohr. Frankfurt am
Main: Suhrkamp, 2004. Im Folgenden in Zitaten abgekiirzt mit KrV).
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wie Otfried Hoffe schon bemerkte®. Fiir Kant fingt zumindest mit der
Zeit unsere ganze Erkenntnis mit der Erfahrung an. Andererseits kriti-
sierte er auch Lockes Empirismus mit der Behauptung, dass «alle unsere
Erkenntnis aus der Erfahrung entspringt», denn Locke iibersieht, dass
der zeitliche Anfang nicht den sachlichen Ursprung bedeutet. Hingegen
machte Kant klar, dass es eine andere Mdglichkeit gibt und es mit dem
zeitlichen Vorrang der Erfahrung vereinbar sein kann, namlich, «dass
selbst unsere Erfahrungserkenntnis ein Zusammengesetztes aus dem
sei, was wir durch Eindrucke empfangen, und dem, was unser eigenes
Erkenntnisvermoégen (durch sinnliche Eindrucke blof3 veranlasst) aus
sich selbst hergibt» (KrV, B 1).

Das heifit, eine der Aufgaben der kritischen Philosophie ist, eine
«Absonderung» unseres «Zusatzes» zu dem «Zusammengesetztes» zu
machen. Dieser «Zusatz»® wird von Kant a priori genannt. Kant nennt
anschlieflend deutlich die «von der Erfahrung und selbst von allen Ein-
driicken der Sinne unabhéngige Erkenntnis» a priori und unterscheidet
sie von der empirischen bzw. auf Erfahrung beruhenden Erkenntnis a
posteriori. Eine Erkenntnis heifit a posteriori, wenn sie nach der Erfah-
rung, genauer gesagt: nur auf Grund von Erfahrung méglich ist. Und
eine Erkenntnis heifdt a priori, wenn sie vor aller Erfahrung, genauer ge-
sagt: unabhéngig von aller Erfahrung erlangt werden kann bzw. wenn die
Begriindung von aller Erfahrung frei ist. Das Wortchen «vor» darf nicht
im zeitlichen Sinn verstanden werden. Es bezeichnet vielmehr den logi-
schen Vorrang, der immer schon erfiillt sein muss, wenn etwas erkannt
werden soll. Das Begriffspaar «a priori — a posteriori» unterscheidet die
Erkenntnisse nach ihrem Ursprung in Erkenntnisse der Vernunft oder
der Erfahrung’.

Bei Kant hat also das a priori und das a posteriori nichts mehr mit
einem zeitlichen Vorausgehen und zeitlichen Folgen, und auch nichts
mit dem Gegensatz des Angeborenen und Erworbenen zu tun. Apriori
ist fiir Kant kein psychologisches, sondern ein transzendentallogisches
Prinzip.

«Eine Erkenntnis a priori ist nicht psychologischen Ursprungs, wird
nicht durch Analyse des Denkens im empirischen Subjekt gefunden,
sondern durch Analyse der logischen Struktur des Gedachten (Wissen-
schaft); die Erkenntnisformen a priori liegen logisch, nicht zeitlich jedem
Erkennen voraus»®.

Deshalb kann man sagen, dass die Erkenntnis a priori nach ihrer
Quelle unabhéngig von Erfahrung und nach ihrer Zusammensetzung

> Vgl.: Hoffe O. Immanuel Kant. Miinchen: Verlag C.H. Beck, 2007. S. 57.

¢ Kant betonte mehrmals, dass unser «Zusatz» a priori eine grofie Rolle
in der Erkenntnis als «Zusammengesetztes» spielt, z. B. «dass wir den
Dingen a priori alle die Eigenschaften notwendig beilegen miissen, die die
Bedingungen ausmachen, unter welchen wir sie allein denken» (KrV, A
346f./B 405).

7 Vgl.: Hoffe, Immanuel Kant, a. a. O., S. 58.

8 Ratke H. Systematisches Handlexikon zu Kants Kritik der reinen Vernunft.
Hamburg: Verlag von Felix Meiner, 1929. S. 22.
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ohne Empirisches ist. Der Ausdruck «un-« und «ohne» stellt das nega-
tive Verstdndnis vom Begriff «a priori» meiner Meinung nach dar.

Kant vertiefte weiter den Begriff a priori, er bezeichnete die empiri-
sche Erkenntnis als a posteriori, weil sie ihre Quelle in der Erfahrung hat
und damit nicht allgemein notwendig ist; im Gegensatz dazu nannte er
a priori die von aller Erfahrung unabhingige reine Vernunfterkenntnis,
welcher Allgemeinheit und Notwendigkeit zukommen. Kant fuhrt zwei
Merkmale an, um die rein apriorische Erkenntnis von aller empirischen
Erkenntnis zu unterscheiden: 1) die wahre oder strenge Notwendigkeit,
nach der etwas nicht anders sein kann als es ist, und 2) die uneinge-
schrinkte Allgemeinheit, die «gar keine Ausnahme als moglich ver-
stattet» (Kant, KrV, B 4).

Diese zwei Merkmale treffen nach Kant auf alle Erkenntnisse a priori
zu. Entsprechend kann man sagen, dass im positiven Sinne die Notwen-
digkeit und die wahre oder strenge Allgemeinheit mit der Erkenntnis a
priori eng verbunden sind. Sie «sind also sichere Kennzeichen einer Er-
kenntnis a priori, und gehdren auch unzertrennlich zueinander» (Ebd.).

Zugleich sagte Kant:

«Man kann alle Erkenntnis, wodurch ich dasjenige, was zur empi-
rischen Erkenntnis gehort, a priori erkennen und bestimmen kann, eine
Antizipation nennen, und ohne Zweifel ist das die Bedeutung, in welcher
Epikur seinen Ausdruck brauchte. Da aber an den Erscheinungen etwas
ist, was niemals a priori erkannt wird, und welches daher auch den ei-
gentlichen Unterschied des Empirischen von der Erkenntnis a priori aus-
macht, ndmlich die Empfindung (als Materie der Wahrnehmung), so folgt,
dass diese es eigentlich sei, was gar nicht antizipiert werden kann» (KrV,
A 166f./B 208f.).

Das heifSt, die apriorischen Bestandteile in den Wahrnehmungen
nennt Kant «Antizipationen»®, die Kant nicht als eine empirische, son-
dern als eine vorempirisch giltige Grundform aller Wahrnehmungen
versteht.

Damit werden die Form und a priori bei Kant sehr deutlich durch
den Begrift Antizipation verbunden, das heifit, jede unsere Erkenntnis
enthdlt formales a priori (Antizipation) und materiales a posteriori
(Empfindung). Das Apriori betriftt stets nur das Formale der Erkenntnis.
Es ist aber nicht die Form des Objekts, wie es an sich beschaffen ist,
sondern die des Subjekts. In der Tat bilden diese Formen der Erkenntnis
a priori die Hauptthemen von Kants Transzendentalphilosophie, die auf
die Frage «Wie sind synthetische Urteile a priori moglich?» antwortet:
«Ich nenne alle Erkenntnis transzendental, die sich nicht so wohl mit
Gegenstianden, sondern mit unserer Erkenntnisart von Gegenstanden,
so fern diese a priori méglich sein soll, iiberhaupt beschiftigt» (KrV, B
25), so definiert Kant. An anderer Stelle stellt Kant auch klar:

% «Antizipation» ist die Ubersetzung des epikureischen Wortes prolepsis

(d. i. ich nehme vorweg), Dieser Ausdruck bezeichnet bei Epikur den
gemeinsamen Typus, der den verschiedenen Einzelwahrnehmungen
zugrunde liegt (vgl.: Hoffe, Immanuel Kant, a. a. O., S. 125).
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«Das Wort transzendental aber, welches bei mir niemals eine Be-
ziehung unserer Erkenntnis auf Dinge, sondern nur aufs Erkenntnisver-
mogen bedeutet...»™°.

In diesem transzendentalen Zusammenhang nennt Kant die eine
solche Erkenntnis ermoglichenden Erkenntnisbedingungen die Formen
der Erkenntnis a priori. Er unterscheidet drei solcher Formen, denen
die Erkenntnis notwendig unterworfen ist, ndimlich 1) die Formen der
Sinnlichkeit (oder die Formen der Anschauung: Raum und Zeit), 2) die
Formen des Verstandes (die Kategorien) und 3) die Formen der Ver-
nunft (die Vernunftideen). Eigentlich beziehen sich diese drei Arten von
Formen auf die theoretische Vernunft. Natiirlich kann man auch solche
Formen im Rahmen der praktischen Vernunft und der Urteilkraft be-
handeln, wie Honorio Martin-Izquierdo schon klar behauptete:

«Nach Kant ist die reine Sinnlichkeit Quelle apriorischer Formen der
Anschauung; aus dem reinen Verstand entspringen die Kategorien und
aus der reinen Vernunft die transzendentalen Ideen, aus der reinen prak-
tischen Vernunft stammen das a priori giiltige Sittengesetz und aus der
reinen Urteilkraft die reinen Geschmackurteile und auch Begriff von einer
ZweckmafSigkeit der Natur»'!.

Wie dem auch sei, wird Apriori bei Kant immer als Erzeugnis des
transzendentalen Bewuf3tseins bezeichnet.

Im Gegensatz dazu gehort das Materiale immer zu dem empirischen
Reich oder dem Reich des A posteriori. Wahrend das Materiale a pos-
teriori immer ein Chaos bedeuten, hat das Formale a priori bei Kant
immer eine transzendentale ordnende Funktion und ist immer die Be-
dingung des Materialen a posteriori. Deshalb sind zwei Gegensatzpaare
«a posteriori — a priori» und «Materie — Form» bei Kant identisch. Fiir
Kant bedeutet das materiale Apriori immer ein Kuriosum®?.

Zusammenfassend gesagt, bedeutet Apriori bei Kant, 1) die Unab-
héngigkeit von aller Erfahrung; 2) die wahre oder strenge Notwendigkeit
und die uneingeschrénkte Allgemeinheit; 3) die formalen Elemente der
Erkenntnisse oder die logisch geformte Funktion. In diesem Sinn kann
man sagen, dass die Gleichsetzung des Formalen mit dem Apriori oder
das formale Apriori eine notwendige Konsequenz der «kopernikani-
schen Wende» bei Kant ist.

10 Kant I. Prolegomena zu einer jeden kiinftigen Metaphysik, die als

Wissenschaft wird auftreten konnen // Kants Gesammelte Schriften
Akademieausgabe. Bd. IV. S. 293.

Martin-Izquierdo H. Das religiose Apriori bei Max Scheler, (Diss.) Bonn,
1964. S. 98.

Vgl.: Mohr G. Kants Grundlegungder kritischen Philosophie. Werkkommentar
und Stellenkommentar zur Kritik der reinern Vernunft, zu den Prolegomena
und zu den Fortschritten der Metaphysik |/ Kant 1. Theoretische Philosophie.
Bd. 3. Frankfurt am Main: Suhrkamp, 2004. S. 106—111.

11
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2. «Relation of ideas» oder Formal a priori?

Auch wenn Husserl sich oft direkt auf Kant bezieht, z. B. er be-
zeichnet seine Phédnomenologie auch als Transzendentalphilosophie,
entfernt er sich doch entschlossen von Kant hinsichtlich des Begriffes
«Apriori». Wie oben erwihnt, behauptet Husserl an vielen Stellen, dass
Kant der phdnomenologisch echte Begriff des Apriori gefehlt hat. Er hat
den Begriff «Apriori» bei Kant als einen «halb mythischen Begriff» be-
zeichnet (Vgl. Hua VII, S. 235). Er will sich nicht einmal dazu «herab-
lassen», den Begriff «Apriori» von Kant zu benutzen. Hingegen will er
lieber den Begriff «Apriori» von Hume erkldren, um die Philosophie als
strenge fundamentale Wissenschaft zu begriinden*?.

Kant unterscheidet zwischen analytischen und synthetischen Ur-
teilen, sowie zwischen den Urteilen a priori und den Urteilen a poste-
riori, d. i. die analytischen Urteile bedeuten «Erlduterungsurteile» und
die synthetischen Urteile sind «Erweiterungsurteilen» (Vgl. KrV, A 6f./B
10f.). Nach Kant ist diese Einteilung hinsichtlich der Kritik des mensch-
lichen Verstandes «unentbehrlich». Er behauptet, dass «analytisch» mit
a priori bis zu seiner kritischen Philosophie allgemein, und «synthe-
tisch» mit a posteriori gleichgesetzt wird. Daher gibt es die Einteilung
zwischen den analytischen Urteilen a priori und den synthetischen Ur-
teilen a posteriori. Kant hat schon in Lockes An Essay Concering Human
Understangding einen Wink zu dieser Einteilung angetroffen (Vgl. Kant,
AA1V, S. 270)'. Zugleich wird die Unterscheidung zwischen «matters
of fact» und «relations of ideas» bei Hume mit dieser Einteilung von
Kant gleichgesetzt. Somit kann man sagen, dass Kant die «relations of
ideas», die wahrscheinlich kein Hauptthema bei Hume sind, mit dem a
priori bzw. den analytischen Urteilen a priori sehr deutlich verband.

Aber diese Verbindung der «relations of ideas» bei Hume mit den
analytischen Urteilen a priori ist zu uberpriifen. Husserl hat schon diese
Verbindung von Kant in Frage gestellt. Er sagte:

«Kant interpretiert Humes Relationen zwischen Ideen als analytische,
also als identische Urteile. Das liegt aber gar nicht im Sinn Humes. Nach
ihm sind alle identischen Urteile Relationen zwischen Ideen, aber nicht
umgekehrt alle Relationen zwischen Ideen identische Urteile sind» (Hua
VII, S. 351f.)".

13 Vgl: Murphy R.T. Hume and Husserl. Towards Radical Subjectivism,
Phaenomenologica 79. The Hague/Boston/London, 1980. P. 24.
Vgl.: Kant, Prolegomena zu einer jeden kiinftigen Metaphysik, a. a. O.,
S. 270. Hier erwdhnte Kant diese Einteilung im vierten Buch, dem
dritten Hauptstiick § 9 u. f. in Lockes An Essay Concering Human
Understangding, aber hat Kant nach der Meinung von Lewis White Beck
eine andere deutlichere Unterscheidung zwischen «real truth» und «trifling
Propositions» im vierten Buch, dem siebten und achten Hauptstiick bei
Lock beziiglich dieser Einteilung tibersehen (vgl.: Beck L.W. Essays on Kant
and Hume. New Haven and London, 1978. P. 82).
' Hua VII, Beilage XV. Es ist besonders zu erwahnen, dass diese Beilage
vom Herausgeber, R. Boehm, in die fritheste Gottinger Zeit (etwa 1903)
datiert wird, aber von Iso Kern sogar noch frither; vgl.: Kern 1. Husser!
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Nach Husserl fallen zwei Klassen von Urteilen {iberhaupt unter der
Bezeichnung der «relations of ideas» bei Hume: ndmlich die formalen
oder rein logischen Urteile a priori und die materialen Urteile a priori.
Husserl betonte weiter:

«Bei den ersteren mag unmittelbar oder mittelbar ein Widerspruch
nachweisbar sein, bei den letzteren besteht kein logischer Widerspruch,
sondern ein Widerstreit mit dem Inhalt oder Sinn der betreffenden Be-
griffe» (Hua VI, S. 352)*.

Laut Husserl kann man bei D. Hume zwischen den Zeilen lesen, dass
das a priori eine im allgemeinen Wesen der Begriffe griindende und in
der Evidenz zu erschauende generelle Beziehung ist. Husserl bezeichnet
«relations of ideas» von D. Hume als Apriori in dem echten Sinne, das
Hume zwar vorschweben hatte, aber durch seine positivistische Ver-
mengung von Wesen und «idea» verfehlen musste (Vgl. Hua VI, S. 354).
Im Grofien und Ganzen ist Hume von richtigen Tendenzen beherrscht
und wandelt, «wenn auch mit halb verbundenen Augen», auf richtigen
Wegen, Kant dagegen gerit fiir Husserl auf einen Abweg!’.

Aber natiirlich geht es Husserl in seiner Ersten Philosophie immer
um eine systematische Hinfithrung zu seiner eigenen phénomenolo-
gischen Position. Deswegen hat Hume zwar schon das Apriori in dem
echten Sinne, aber solche Art vom Apriori bei Hume bleibt trotzdem
fiir Husserl vorphdnomenologisch. Hume hat eigentlich das Apriori in
Form der «relations of ideas» anerkannt, aber «sensualistisch und no-
minalistisch umgedeutet und entwertet» (Vgl. Hua VII, S. 235; auch vgl.
Hua XIX/1, B1 439f.). Der Grundirrtum Humes besteht darin, dass er
nicht von den Ideen im Sinne eines Sinnesdatums die Ideen im Sinne
von reinen und allgemeinen Wesen, ndmlich Eidos als Gegebenes in
der echten, reinen phdnomenologischen Wesensschau, unterschied
(Vgl. Hua VII, S. 359f.). Trotzdem ist es vollig korrekt, wenn Hume das
Apriori mit dem Ausdruck «in den bloflen Ideen liegend», der die ge-

und Kant. Eine Untersuchung iiber Husserls Verhdltnis zu Kant und zum
Neukantianismus, Phaenomenologica 16, Den Haag, 1964. S. 17.

Lewis White Beck betonte auch diesen Unterschied bei Hume, und meinte
weiter, dass dieser Unterschied nur in Humes Hauptbuch A Treatise of
Human Nature, das Kant nicht gelesen hat, besteht, so dass Kant diesen
Unterschied nicht entdecken konnte (vgl.: Beck, Essays on Kant and
Hume, a. a. O., p. 82-85). Richard T. Murphy meinte auch, dass es zwei
verschieden Behauptungen beziiglich der «relations of ideas» in A Treatise
of Human Nature und Enquiries Concerning Human Understanding gibt.
Wahrscheinlich kann man unter der «relations of ideas» in der Enquiries
Concerning Human Understanding analytische Urteile a priori in Kants Sinn
verstehen (vgl.: Murphy, Hume and Husserl, a. a. O., p. 36f.) Das bedeutet,
Kants Interpretation und Husserls Interpretation berufen sich hinsichtlich
der «relations of ideas» und zwar des Apriori bei Hume auf zwei verschiede
Werke Humes.

Man kann sich hierbei an die Beurteilung von Humes Skeptizismus in
Kants Kritik der reinen Vernunft erinnern, d. i. «die Verirrungen eines so
einsehenden und schitzbaren Mannes (Hume. — W, Z.), die doch auf der
Spur der Wahrheit angefangen haben» (Kant, KrV, A 764/B 792).

17
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nerelle Evidenz bedeutet, identifizierte. Fiir Husserl beruht alles Wissen
auf Einsicht und das Apriori ist ein Gegebenes in der reinen Evidenz.
Husserl stellt spater klar:

«Der echte Sinn des “a priori” ist bezeichnet durch das Reich der
in reinem und vollkommenem Schauen der generellen Evidenz erfas-
sten Wesenswahrheiten, d. h. der Wahrheiten, die in ihrem allgemeinen
Sinn keine Setzung von singulidrem individuellem Dasein einschlieflen
und blof$ aussagen, was zu reiner Allgemeinheit, reiner Idee oder Wesen
als solchen untrennbar gehort, was also fiir jedes mogliche Individuelle,
das Einzelheit solcher Allgemeinheit ist, unbedingt gelten muss» (Hua
XXXVI, S. 225).

Da Kant nicht von der A Treatise of Human Nature Humes, son-
dern von der Enquiries Concerning Human Understanding Humes aus
dem dogmatischen Schlummer geweckt wird, kann Kant laut Husserl
die «relations of ideas» Humes nicht richtig verstehen, dabei fehlt ihm
das Apriori im echten Sinne. Nach meiner Meinung hat die Kant-Kritik
Husserls drei Ebenen.

1. Kant sieht in der Notwendigkeit und der wahren oder strengen
Allgemeinheit ein Kennzeichen oder Merkmal der Aprioritdt, Husserl
dagegen behauptet, dass Kant die Notwendigkeit und Allgemeinheit im
psychologischen Sinn mit derjenigen im erkenntnistheoretischen Sinn
tiberall und prinzipiell verwechselt (Vgl. Hua VII, S. 381). «Kant ver-
wechselt da die Erkenntnis, die die Subjektivitdt aus sich schopft, durch
Betrachtung ihrer Eigenheit im Funktionieren, ... mit der Aprioritét
einer Erkenntnis im echten Sinn», besagt fiir Husserl das echte Apriori
des Erkennens apodiktische Einsicht in einen Wesenszusammenhang,
und «dem Korrelativ entspricht das Apriori des Sachverhaltes, der so
erkannt ist: Wesenszusammenhang» (Hua VII, S. 364). Zugleich ver-
wechselt Kant die Notwendigkeit und Allgemeinheit des menschlichen
Faktums mit der Notwendigkeit und Allgemeinheit, die zum Inhalt der
Einsicht gehoren und das Gegenteil zu allem Faktum sind. Damit aber
nimmt Kants Denken eine Wendung zum Relativismus und Anthropo-
logismus'®. Es ist also grundfalsch, dass die Notwendigkeit und wahre
oder strenge Allgemeinheit als Kennzeichen oder Merkmale der Apri-
oritdt bezeichnet werden. Das ist eine transzendental-psychologische
Konstruktion; es ist das schlechte Erbteil der rationalistischen Traditi-
onen (Vgl. Hua VII, S. 402).

2. Bei Kant heif3t a priori: von jeglicher Erfahrung bzw. von Erfah-
rung tiberhaupt unabhéngig. Aber nach Husserls Meinung bedeutet der
Kantische Begrift a priori blof§ «rein von aller Empirie» oder die Un-
abhédngigkeit von aller Empirie, die als Erfahrung individuellen Daseins
bezeichnet wird (Vgl. Hua XVII, S. 33; Hua XXV, S. 246)"°. Obwohl es
fiir Husserl ebenso moglich ist, von erfahrenden als auch von «nicht-

18 Scheler hat auch behauptet: ,Einer anthropologistischen Deutung des

Apriori ... verfiel er (Kant. — W, Z.) wenigstens nicht in der Ethik; um so
mehr in der theoretischen Philosophie» (GW 11, 90, Anm.).
1 Vgl. auch: Kern, Husserl und Kant, a. a. O., S. 56f.
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erfahrenden, nicht-daseinserfassenden», vielmehr «blof3 einbildenden
Anschauungen» auszugehen, um ein Wesen oder Apriori zu erfassen,
impliziert die «anschauende Erfassung von Wesen nicht die mindeste
Setzung irgendeines individuellen Daseins» (Vgl. Hua III/1, S. 16f.).
Husserl hat schon die «Phdnomenologie» als universalsten und konse-
quentesten Empirismus bezeichnet, in der die «Erfahrung» notwendig
erweitert wird, namlich, die «Erfahrung» beschrankt sich nicht auf die
«Empirie», sondern bedeutet eine Art von der «originir gebenden An-
schauung» oder der Anschauung vom Eidos und Apriori (Vgl. Hua IX, S.
300). Insofern besteht Kants Grundirrtum darin, dass Kant sich das Ei-
gentiimliche der reinen «Ideation», wie Husserl sie sieht, der addquaten
Erschauung begrifflicher Wesen und wesensgesetzlicher Allgemeingiil-
tigkeiten nie klar gemacht, dass Kant also der phénomenologisch echte
Begriff des Apriori gefehlt hat (Vgl. Hua XIX/2, A 675/B2 203). Daher
kann man sagen, dass Kant der echte Begriff des Apriori fehlt, als der
in der Wesensintuition absolut gegebenen Wesensnotwendigkeit bzw.
Wesensallgemeinheit.

3. A priori bedeutet fiir Kant vor allem die logische Unabhéngigkeit
von allem «Material» a posteriori oder empirischen Inhalt, und ein «ma-
teriales Apriori» bei Kant bedeutet daher immer ein Kuriosum oder eine
contradictio in adjecto. Aber Husserl meint, dass Kant die Hypothese
des Leibniz’schen intellectus ipse aufnimmt und daraus die Formenlehre
macht: das Empfindungsmaterial wird durch urspriingliche Funktionen
der Sinnlichkeit und des Verstandes geformt, und das Geformte sind die
empirischen Dinge. Deshalb hat Kant mit seiner Grundfrage «Wie sind
synthetische Urteile a priori moglich?» das Grundproblem der Erkennt-
niskritik nicht getroffen (Vgl. Hua VII, S. 377ff.). Husserl stellt klar:

«Die Phdnomenologie ist wissenschaftliche Erforschung, und zwar
die rein schauende und klarende Erforschung des Apriori, alles und jedes
Apriori: sowohl des kategorialen Apriori als des materialen» (Hua XXIV,
S. 240).

Das heif3t, fiir Husserl gibt es ein materiales Apriori, «ndmlich die
Gesetze, die die Beziehungen zwischen den sachhaltigen Wesen be-
stimmen und in diesem Sachgehalt selbst griinden»®. Die so genannte
Materie (materiales Apriori) sagt uns «als was, als wie bestimmte und
gefasste, die Gegenstidndlichkeit in der Bedeutung gemeint ist» (Vgl.
Hua XIX/2, A 608/B2 136). Somit kann man sagen, dass der Unterschied
zwischen «Apriori und Aposteriori» mit dem Unterschied zwischen
«Material und Formal» fiir Husser]l im Gegensatz zu Kant nicht iden-
tisch ist.

Husserl behauptet, dass er «nach Moglichkeit die Ausdriicke a priori
und a posteriori, und zwar um der verwirrenden Unklarheiten und Viel-
deutigkeiten willen, die ihnen im allgemeinen Gebrauch anhaften», ver-
meide (Vgl. Hua III/1, S. 8). Daher werden die Ausdriicke a priori und a
posteriori gewohnlich von Husserl durch die Termini Eidos oder Wesen

20 Kern, Husserl und Kant, a. a. O., S. 57f.
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und Tatsache ersetzt. In Formale und transzendentale Logik schreibt
Husserl sehr deutlich: Der Begriff Eidos

«definiert den einzigen der Begriffe des vieldeutigen Ausdrucks “a priori’,
den wir philosophisch anerkennen. Er ausschlief3lich ist also gemeint, wo
je in meinen Schriften von, “a priori” die Rede ist» (Hua XVII, S. 255).

Fiir Husserl wird die reine oder transzendentale Phdnomenologie
also nicht als Tatsachenwissenschaft, sondern als Wesenswissenschaft
(als «eidetische» Wissenschaft oder apriorische Wissenschaft) be-
griindet werden.

Kiirzer gesagt ist a priori bei Kant hauptséchlich ein Adjektiv, da-
gegen verwendete Husserl Apriori als ein Nomen. Beispielsweise be-
deutet die «Anschauung a priori» bei Kant vor allem eine Art von Form
der Anschauung bzw. den subjektiv-strukturellen Charakter a priori,
hingegen wird aus der «Anschauung a priori» von Kant bei Husserl «An-
schauung des Apriori», das heifdt, Apriori kann fiir Husserl in der An-
schauung erfasst werden, hat also einen gegenstdndlichen Charakter®.
Anders gesagt, «Die Wesensschau als genuine Methode der Erfassung
des Apriori»* erfasst das Apriori als «Wesenssein» und setzt in keiner
Weise Dasein. Hierbei wird «die Prioritat der phanomenologischen Me-
thode vor der transzendental-logischen Kants» nach Thomas Seebohms
Meinung nicht in Zweifel gezogen®.

3. Synthetisches Apriori und die Funktionalisierung
der Wesenseinsicht

Freilich gibt es fiir Phdnomenologen nicht nur ein materiales
Apriori, sondern auch «iiberall dort materiale Apriorititen», «wo sich
Geist in irgendeiner seiner Aktarten aktuiert»*. Hier werden wir auf
den «GrofSvater (miitterlicherseits)»* der Phianomenologie, Bolzano,

21

Vgl.: Seebohm Th. Die Bedingungen der Mdglichkeit der Transzendental-
Philosophie. Edmund Husserls Transzendental-Phdnomenologischer
Ansatz, Dargestellt im Anschluss an seine Kant-Kritik. Bonn: H. Bouvier u.
CO. Verlag, 1962. S. 19.

2 Hua IX, S. 72. Spdter hat Husserl weiter unter den Titeln «eidetische
Reduktion» oder «eidetische Variation» die hier besprochene «Ideation»
oder «ideierende Abstraktion» oder «Wesensschau» als eine besondere
Form der kategorialen Anschauung kritisch bedacht (z. B. vgl. Hua IX, S.
72-87; Husserl E. Erfahrung und Urteil, Untersuchung zur Genealogie der
Logik, redigiert und hrsg. von L. Landgrebe. Hamburg, 61985, § 86—-88).
Vgl.: Seebohm, Die Bedingungen der Moglichkeit der Transzendental-
Philosophie, a. a. O., S. 19.

**  Henckmann W. Max Scheler. Miinchen: C.H. Beck Verlag, 1998. S. 78.

% Bernard Bolzano (1781-1848) war grofler Logiker und fruchtbarer
Mathematiker, sein Hauptwerk ist Wissenschaftslehre: Versuch einer
ausfiihrlichen und grosstetheils neuen Darstellung der Logik, mit steter
Riicksicht auf deren bisherige Bearbeiter, Sulzbach, 1837. Die neue kritische
Ausgabein: Bernard Bolzano-Gesamtausgabe.Bd.1,11-14.Hrsg.von]. Berg.
Stuttgart, 1985-2000. Michael Dummett nennt B. Bolzano den «great-
grandfather» (Urgrofivater) von der analytischen Philosophie. Im Rahmen
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zuriickgreifen. Husserl stellte schon in § 11-12 III. LU einen wichtigen
Unterschied zwischen dem synthetischen Apriori und dem analytischen
Apriori fest. Der Unterschied ist aus dem Grund so bedeutend, dass er
einerseits mit dem Unterschied zwischen dem materialen Apriori und
dem formalen Apriori von Husserl gleichgesetzt wird und die Grundlage
fiir die Lehre der materialen Ontologie und der formalen Ontologie in
Husserls Phdnomenologie schaftt, andererseits wird dieser Unterschied
in der analytischen Philosophie diskutiert, wie z. B. bei M. Schlick? und
bei Wittgenstein. Es ist vor allem festzustellen, dass die echte Quelle
des materialen Apriori Husserls die Lehre des synthetischen Apriori bei
Bolzano ist, wie J. Benoist ausdriicklich betont?’.

Fiir Bolzano bedeutet das Apriori im Gegensatz zu Kant vor allem
«begriftliches Apriori» und er analysierte das Verhiltnis des synthe-
tischen Apriori zu verschiedenen Begriffen, z. B. gibt es bei ihm ein
Apriori der Farbe usw?%. Deswegen bedeutet das Apriori bei Husserl vor
allem anschauliches Apriori, das in der Wesensschau anschaulich selbst
gegeben werden kann. In der Gesamtheit des Apriori unterscheidet
Husserl die «sachhaltigen Begriffe» oder das materiale Apriori von dem
«blof3 formalen Begriffen» oder dem formalen Apriori.

«Begriffe wie Etwas oder Eins, Gegenstand, Beschaffenheit, Bezie-
hung, Verkniipfung, Mehrheit, Anzahl, Ordnung, Ordnungszahl, Ganzes,
Teil, GrofSe usw. haben einen grundverschiedenen Charakter gegeniiber
Begriffen wie Haus, Baum, Farbe, Ton, Raum, Empfindung, Gefiihl usw.,
welche ihrerseits Sachhaltiges zum Ausdruck bringen. Wéhrend jene sich
um die leere Idee des Etwas oder Gegenstands iiberhaupt gruppieren und
mit ihm durch die formalen ontologischen Axiome verkniipft sind, ordnen
sich die letzteren um verschiedene oberste sachhaltige Gattung (materiale
Kategorien), in denen materiale Ontologie wurzeln» (Hua XIX/1, A 246/
B1 252).

Zugleich besteht ein Satz an sich nach Bolzano aus den Vorstel-
lungen an sich, die als Teile des Satzes an sich angesehen werden. Zur
Unterscheidung der analytischen Sitze von den synthetischen Sétzen ist
zu lberlegen, ob und inwieweit der Wahrheitswert eines bestimmten
Satzes mit der Verdnderung seiner Vorstellungsteile einen Kompromiss
schlieflen kann®. Obwohl Husserl insofern Bolzano nicht ganz folgte,
tibernahm er diese Idee der «Verdnderung» von Bolzano und entwi-
ckelte eine Lehre der «Ersetzung» oder «Formalisierung» in Bezug auf

dieser Arbeit konnen wir ihn vielleicht «Grofivater (miitterlicherseits)»
der Phdnomenologie nennen, wenn man Franz Brentano als «Grofivater
(vaterlicherseits)» der Phanomenologie bezeichnen kann (vgl.: Dummett
M. Origins of Analytic Philosophy. London, 1993. P. 171).
% Vgl.: Schlick M. Gibt es ein materiales Apriori? // Schlick M. Gesammelte
Aufsditze 1926—1936. Wien, 1938; Nachdruck: Hildesheim, 1969. S. 20-30.
Wir verdanken J. Benoist diese sehr wichtige Entdeckung; vgl. Benoist J. Lz
priori conceptuel: Bolzano, Husserl, Schlick. Paris, 1999. P. 98ft., 138ff.
2 Vgl.: Bolzano B. Wissenschaftslehre, § 72.
% Vgl.: Bolzano B. Wissenschaftslehre, § 148.
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das Verhiltnis zwischen analytisch-apriorischen Sédtzen und synthe-
tisch-apriorischen Sitzen. Husserl formulierte:

«In einem analytischen Satze muss es moglich sein, jede sachhaltige
Materie, bei voller Erhaltung der logischen Form des Satzes, durch die
leere Form etwas zu ersetzen und jede Daseinssetzung durch Ubergang in
die entsprechende Urteilsform “unbedingter Allgemeinheit” oder Gesetz-
lichkeit auszuschalten» (Hua XIX/1, B1 255).

Ganz im Unterschied zu Kant bedeutet ein synthetischer Satz a
priori bei Husserl einen solchen Satz, der «sachhaltige Begriffe in einer
Weise einschliefit, die eine Formalisierung dieser Begriffe salva veritate
nicht zulasst» (Hua XIX/1, A 248/B1 256)3L.

In diesem Verstdndnis geht J. Benoist weiter. Er behauptet, dass das
phédnomenologische Apriori einen zweifachen Charakter hat, d. i. an-
schauliches Apriori und grammatikalisches Apriori*’. Laut ihm handelt
es sich in IV. LU gerade um das grammatikalische Apriori®. ]. Benoist
geht so radikal vor, dass er zuletzt behauptet, dass die Begrenzung des
grammatikalischen Apriori die Begrenzung der Anschauung selbst be-
stimmt und die Form unserer Welt nichts anderes als die Form unserer
Sprache ist*. Man kann mit Recht bezweifeln, ob J. Benoist noch Hus-
serl oder Phianomenologie interpretiert, oder ob er sich schon in der
Lehre des spéten Wittgenstein verlauft®.

Wir werden uns nun mit der Lehre der Funktionalisierung der
Wesenseinsicht bei M. Scheler beschiftigen, um die Radikalisierung
von J. Benoist abzulehnen. Diese wichtige Eigenschaft aller Wesenser-
kenntnis gehort nach Scheler zu den noch «am wenigsten durch-
schauten» Eigenschaften. Diese so genannte Funktionalisierung der
Wesenseinsicht bedeutet folgendes:

% Vgl. auch Hua XIX/1, A 247: «Die Formalisierung besteht darin, dass in
dem vorgegebenen analytischen Satze alle sachhaltigen Bestimmungen
durch Unbestimmte ersetzt und diese dann als unbeschridnkte Variable
gefasst werden» (meine Herv.).

Husserl insistierte immer auf diesem Unterschied zwischen dem materialen
(sachhaltigen oder synthetischen) Apriori und dem formalen Apriori in
diesem Sinne; vgl. Hua XVII, S. 26; Hua XI, S. 33f,; Hua XXIV, S. 240; usw.
vgl. auch Stroker E. Husserls transzendentale Phédnomenologie. Frankfurt
am Main, 1987. S. 176ff.

Vgl.: Benoist, La priori conceptuel, a. a. O., P. 106ff., 114.

3 Vgl:. Benoist J. Grammatik und Intentionalitit (IV. Logische
Untersuchung) // V. Mayer (Hg.) Edmund Husserl, Logische Untersuchungen,
Klassiker Auslegen. Bd. 35. Berlin: Akademie-Verlag, 2008. S. 123-138;
Benoist J. The Question of Grammar in Logical Investigations, With Special
Reference to Brentano, Marty, Bolzano and Later Developments in Logic //
A.-N. Tymieniecka (ed.) Phenomenology World-Wide. Dordrecht: Kluwer,
2003. P. 94-97; auch vgl. Hua XIX/1, IV. LU, § 10.

Vgl.: Benoist, La priori conceptuel, a. a. O., P. 134, 178.

Vgl.: Majolino C. Book Review: Jocelyn Benoist, L'a priori conceptuel.
Bolzano, Husserl, Schlick (Paris: Vrin, 1999) // Husserl Studies 18: p. 223—
232, 2002; hier p. 230.
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«Die Wesenserkenntnis funktionalisiert sich zu einem Gesetz der
bloflen “Anwendung” des auf die zufilligen Tatsachen gerichteten Ver-
standes, der die zufillige Tatsachewelt “nach” Wesenszusammenhangen
“bestimmt” auffasst, zerlegt, anschaut, beurteilt» (GW V, 198).

Deswegen ist alles subjektive Apriori bzw. die Form a priori im tran-
szendentalen Sinne Kants «nichts Urspriingliches, sondern ein Gewor-
denes» (Vgl. GW 'V, 208; GW IX, 204).

Die Lehre der Funktionalisierung der Wesenseinsicht erklért einer-
seits vor allem das Verhéltnis zwischen dem materialen Apriori und
dem formalen Apriori, d. i. «alle Funktionsgesetz auf urspriingliche
Gegenstands-Erfahrung, aber auf Wesenserfahrung resp. Wesensschau
zuriickgehen». Durch die Funktionalisierung der Wesenseinsicht wird
das urspriingliche materiale Apriori zum subjektiven formalen Apriori,
«Gedachtes» wird zur «<Form» des Denkens, Geliebtes wird zur «Form»
und «Art des Liebens» (Vgl. GW V, 198, 208). In diesem Sinne hat
W. Henckmann auch die Funktionalisierung der Wesenseinsicht als
«Schematisierung» bezeichnet, «<wonach allerdings nur ein Wandel vom
materialen zum formalen Apriori moglich ist»*.

Andererseits wird uns das Folgende durch die Funktionalisierung
der Wesenseinsicht verstdndlich:

«Ein Werden und Wachsen der Vernunft selbst, d. h. ihres Besitztums
an apriorischen Auswahl- und Funktionsgesetzen».

In der Tat gibt es fiir Scheler keine «schlechthin urspriinglichen,
schlechthin unveranderlichen und unvermehr- wie unverminderbahren
Funktionsgesetze» im Gegensatz zu Kant (Vgl. GW V, 198). Scheler hat
schon die «kantische Identitits- und Konstanzlehre der menschlichen
Vernunft» einleuchtend abgelehnt (Vgl. GW V, 200; GW 11, 20). Im Ge-
gensatz dazu behauptet Scheler

«ein Vernunftwerden durch Funktionalisierung von Wesensanschauung,
und zwar ein so geartetes, das iiber den formalsten Gehalt dieser We-
sensanschauungen hinaus innerhalb der verschiedenen grofien Gruppen
der gegliederten Menschheit zu verschiedenen Vernunftgestaltungen ge-
fiihrt hat; das ferner zu wahrem Wachstum und (wahrer Abnahme) der
hoheren und hochsten Geisteskrifte des Menschen fuhren kann und tat-
sachlich gefithrt hat» (GW V, 201f.).

Nun ist es fir Scheler sehr deutlich, dass einerseits das gramma-
tikalische Apriori (oder wahrscheinlich auch die Syntax a priori bei
Wittgenstein) urspriinglich als materiales Apriori in der Wesensschau
anschaulich selbst gegeben wird und dann durch die Funktionalisie-
rung der Wesenseinsicht zum formalen Apriori wird; dass andererseits
alles grammatikalische Apriori nicht schlechthin Urspriingliches oder
Unverédnderliches, sondern ein Gewordenes ist. In diesem Sinne kann

% Vgl.: Henckmann W. Schelers Lehre vom Apriori // W. Baumgartner

(Hg.) Gewifsheit und Gewissen: Festschrift fiir Franz Wiedmann zum 60.
Geburtstag. Wirzburg, 1987. S. 117-140; hier S. 138f.
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man sagen, dass die Form unserer Welt nicht die Form unserer Sprache,
sondern die Form unserer Vernunft bzw. unserer werdenden und wach-
senden Vernunft ist. Nach dieser Funktionalisierung der Wesenseinsicht
ist es gerade moglich, dass die Struktur des Denkens und die Struktur
der Sprache identisch zu sein scheinen.

Nun kénnen wir auch feststellen, dass es fiir die Phdanomenologen
ein materiales Apriori gibt, das in Wesensschau selbst gegeben wird,
im Gegensatz zu der Identifizierung des Formalen mit dem Apriori bei
Kant. Durch Schelers Lehre der Funktionalisierung der Wesenseinsicht
kann der Gegensatz «a priori — a posteriori» (als absolut) von dem Ge-
gensatz «formal — material» (als relativ) vollig unterschieden werden.
Also kann man sagen, «die phdnomenologische Auffassung des Apriori
(bzw. selbst die Phanomenologie im allgemeinen) ist daher als ein “Um-
bruch” des philosophischen Denkens zu verstehen»®.
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MAPTHUH XAUAEITEP:
®EHOMEHOAOTUYECKAS UHTEPIIPETALIUA
APHUCTOTEAS!

HaraAbst AprémeHKo?

Abstract

The article offers an analysis of two central texts in which
Heidegger presents his phenomenological reading of Aristotle’s
philosophy. They are: the essay Phenomenological Interpretations
with Respect to Aristotle (which is famous as Natorp-Bericht) and
the essay Vom Wesen und Begriff der ®vous. Aristoteles, Physik B, 1.
Heidegger reads Aristotle’s philosophy as the end and fulfillment
of Greek thought. So, his work on Aristotle plays an important
role in the genesis of his thought and has a formative influence on
his unique understanding of phenomenology. Heidegger not only
reads Aristotle as a phenomenological thinker but also derives
his own unique sense of phenomenology from his dialog with
Aristotle. The 1922 essay, titled Phenomenological Interpretations
with Respect to Aristotle begins with explanation of philosophy
as a hermeneutic phenomenology. As in his Introduction to Being
and Time, Heidegger speaks in this essay of the need for any
ontologically fundamental approach to begin with a destruction
of the history of philosophy. Heidegger understands this
deconstructive reading as a movement between destruction and
retrieval.

Keywords: phenomenology, facticity, destruction, care,
Being, Beingness, hermeneutic phenomenology, Aristotle.

Ao nybavkauuu Bwoimus u BpemeHu Xailperrep HEOAHO-
KpaTHO oOpamaAcss K ApPUCTOTEAI0 B CBOUX AEKLMOHHBIX
Kypcax. AOCTaTOYHO YMOMSHYTb A€KLMM 3MMHEro cemecTpa
1921-1922 rr. - «®DeHOMEHOAOTMYECKASI WHTEPIpeTalus
Apucroreas»’; Aekunn aeTHero cemectpa 1922 r.%, Tak e Kak

ViccaepoBaHMe BBIIIOAHEHO Npu (rHAHCOBOM MopAepxke PTHO B
paMKax Hay4HO-JMcCAepoBaTeAbcKkoro mpoekrta Ne 10-03-00-663a.
Haraabst AHApeeBHa APTEMEHKO — KaHAMAAT GprA0COPCKUX HayK,
crapummii ImpernoaaBareAb ¢uaocodpckoro dakyaprera CaHKT-
ITeTepOyprckoro rocyAapCTBEHHOIO —YHMBEPCUTETa, Kadeapa
oHTOAOIMM M Teopuu nosHauus (r. CaukT-Tletepbypr, Poccus).
Heidegger M. Phdnomenologische Interpretationen zu Aristoteles.
Einfiihrung in die phdnomenologische Forschung, hrsg. von
W. Brocker, K. Brocker-Oltmanns (GA 61). Frankfurt am Main,
1985.

Heidegger M. Phdnomenologische Interpretationen ausgewdhlter
Abhandlungen des Aristoteles zur Ontologie und Logik, hrsg. von
G. Neumann (GA 62). Frankfurt am Main, 2005.



u T. H. Natorp-Bericht®, nocBsieHsl pa3bopy apMCTOTEAEBCKUX TeK-
cToB; B 1922-1923 rr. Xaiiperrep pasoupaa Ha cemmunHapax VI Kuury
Huxomaxosoui amuku Apucroreas, Tpaktatr O dyue u VII Kuury Me-
maguauku; AAAee CAEAYeT Ha3BaTb A€KLMM AeTHero cemectpa 1924 r.b
1 3uMHero cemectpa 1924—1925 rr.”, mpuuém mocAeaHre, HECMOTPSI Ha
TO YTO MOCBSIL|EHbl MHTEPIIPETALIUY TAATOHOBCKOTO Anaaora Cogucm,
BO BBOAHOI 4aCTU COAEPXKAT «B BUAE UCKAKOYEHUs» TOAPOOHBIE KOM-
MeHTapuu K Hukomaxosoti smuxe ApucToTeast. MHOTUE U3 CTYA€HTOB
Xariperrepa B 3TOT IepUOA HAa4YaAM CAMOCTOSATEABHO 3aHMMATbCsS Apu-
croreaem.® ObpaiieHye K APUCTOTEAIO M MHTePIIpeTaluy ApUCTOTeAs
MO>XXHO OOHApY>KUTb TaKXXe B A€KLUMSIX, IPOYNTAHHBIX HE3AAOATO AO U
HEMHOTUM I03Xe myOAukauuu bumus u sBpemeHy’, a TakKKe U B A€K-
usix 60Aee o3aHero nepruoaa’’,

Hu opuH Apyroit duaocod, moxaayy, He okazaa Ha Xaiaerrepa
CTOAB I'AYOOKOTO BAMSIHMS, KaK ApUCTOTEAD. VIMeeT, 6€3yCAOBHO, CMBICA
rOBOPUTDb U 00 apMCTOTEAEBCKOM BAMSIHMU B IEPUOA paboThbl Hap boi-
muem u BpemMeHeM U O SBHOM UAM CKPBITOM IPUCYTCTBUU APUCTOTEAS
MOYTY Ha KaXKAOII CcTpaHulie aToro Tekcra. Kak numer cam Xaiiperrep
B craTbe Moii nymvp 8 gpenomenorozuro, Aucceprauys @. bpenrano «O
PasAMYHBIX 3HAYEHMSIX Cyliero y Apucroreasi» (1862)

«CAyxmAa ¢ 1907 1. 10COXOM B MOMX TIEPBBIX HEYKAIOKMX 1 O€CIIOMOLIHBIX
MOTIBITKAX MPOHUKHYTb B GUAOCODUI0. AOBOABHO CMYTHO 3aA€A0 MEHs
paccy>kaeHMe: eCAM Cyllee CKasblBaeTCA B PA3AMYHBIX 3HAUEHUSX, TO
KaKoe Cyllee, B TAKOM CAyuae, MMeeT 3HaueHMe IyTeBOAHOE Y OCHOBHOe?
UYro ecTb ObrTHE?»!!

Heidegger M. Phédnomenologische Interpretationen zu Aristoteles (Anzeige

der hermeneutischen Situation). Ausarbeitung fiir die Marburger und

die Gottinger Philosophische Fakultdt (1922). Anhang zu: Heidegger M.

Phdnomenologische Interpretationen ausgewdhlter Abhandlungen des

Aristoteles zur Ontologie und Logik, hrsg. von G. Neumann (GA 62).

Frankfurt am Main, 2005. S. 341-419. Cm. 00 27011 paboTe AaAblie.

¢ Heidegger M. Grundbegriffe der aristotelischen Philosophie, hrsg. von
M. Michalski (GA 18). Frankfurt am Main, 2002.

7 Heidegger M. Platon: Sophistes, hrsg. von L. Schliissler (GA 19). Frankfurt

am Main, 1992.
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Gadamer, Walter Brocker.

®  Heidegger M. Logik. Die Frage nach der Wahrheit, hrsg. von W. Biemel
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Takum 06pa3oM, TOAKOBaHMEe pa3AMYHbBIX 3HAYEHMII CYIIlero npooy-
AVIAO Y MOAOAOTO Xaliperrepa MHTepec K Borpocy o oprtun. C Tex mop
STOT BOIIPOC BCETAQ OCTABAACS AASL XallAeITepa HAPaBASIIOIUM GUAO-
co(pCKMM BOIIPOCOM.

B Toi1 >)Xe mporpaMMHON cTaTbe Xalaerrep muuiet, uto B 1916 r.
I'YCCEPAEBCKOE NPETIOAABAHME TPOXOAMAO «B pOpPMe IOCTENEHHOT], Iar
34 1IaroM, TPEHUPOBKU (PEHOMEHOAOTUIECKOTO “BUAEHMUsST, TPpeOOBaB-
IIeT0, OAHOBPEMEHHO, O0TKa3a OT NpuMeHeHus: GpraocoPpCKux 3HaHMI
0e3 1X IIPOBEPKY, a TAK)Xe 0TKa3a IPUBHOCUTD B OeceAy aBTOPUTET Be-
AVIKMX MBICAUTEAEN»'2, Meskay TeM Xailperrep He MOXKET «PacCTaTbCs
¢ ApucroTeaem», 1 yeM OOAee TAYOOKMM OBIAO 3aQHSATHE I'PEYECKUM
¢duaocodom, TeM OoAee SIBHO CTAHOBUAOCH «pacTyilee COAVIKEHME C
(heHOMEHOAOTMYECKUM BUAEHMEM», KOTOPOE AEAAAO KIIAOAOTBOPHBIM
MCTOAKOBaHMe apUCTOTEAEBCKUX TeKCTOB». IIpaBaa, mpusHaércsa Xaii-
A€ITep, «TOTAQ 5 ellé ObIA He B COCTOSIHUM OKVMHYTb B30POM, K KaK/UM
peLIMTEABHBIM [TOCAEACTBMSIM AOAXKHO OBIAO NMPUBECTY OOHOBAEHHOE
obpareHne K Apucrorearo»'®. Ho sToT myTh BompouaHusi, Ha KOTOPbII
Xaiiperrep BCTaA BO MHOIOM 0Aaropapsi ApUCTOTEAIO, «OKa3aACs
AAVIHHEE» VI COAEPKAA B Ce0e «MHOIOYMCAEHHbIE OCTAHOBKM, AOXKHBIE
IIyTU, KPY>KHbIE TPOIbI» ',

BecpMa Ba)kHOI BeXOil Ha 3TOM ITyTU OKa3aAach pykomuchb «DeHo-
MeHOAOTMYeCKasl MHTepnpeTalyst Apucroreas» (T. H. Natorp-Bericht),
noproroBaeHHasi Aast [Toast Haropma. B aToit pabore, Kak BCloMuHaeT
cam XaiAerrep, YAQAOCh BBISICHUTD, YTO TO, «4TO COIAACHO (eHOoMe-
HOAOTMM aKTOB CO3HaHUS OCYIIeCTBASIET ce0sl KaK camMoe-BbIpakeH!e
(heHOMEHOB, MBICAAOCH M3HAYAABHO elljé APUCTOTEAEM U BOOOIIE rpe-
4eCKUM MbILIAeHMEeM U TpedeckuM Dasein kak AA0ela, KaKk HECOKPHI-
TOCTb NPUCYTCTBYIOILETO, €r0 PACKpbITHE, ero caMo-ToKasbiBaHue. To,
YTO 3aHOBO HalIA€HO B P€HOMEHOAOTMUECKYX ICCAEAOBAHMAX KaK OCHO-
BOIIOAAramoIlasl YCTAHOBKA MBIIIAEHNUS], OKa3bIBAAOCh TAABHON UepTOIl
MBIILIAEHMSI [PEYECKOr0, ECAU He BOoO1e Gprrocoduu Kak TakoBom» 2.

«DeHOMEHOAOTMYECKAsI MHTEPIIpETALMsI APUCTOTEASI»'® — OAMH U3
PaHHUX TEKCTOB, CAYKAIMX MPOTOTUNIOM buimus u spemenu. B aTom
TekcTe Xailperrep OAHOBPEMEHHO aHAAU3MPYeT COBPEMEHHYIO «IrepMe-
HEBTUYECKYIO CUTYALIMIO» U OCYIIECTBASIET HAOPOCOK CBOEN MHTEpIIpe-
TaLY APUCTOTEAEBCKOTO IIOHMMAHUS OBITHS.

3HaueHue pykonucu «DeHoMeHOAOTMYecKask MHTepIpeTauys Apu-
CTOTEASI» CAOKHO IIepeOL|eHUTD, IIPVHMMAsI BO BHMMAHUE B 1IeAOM Te-
He3JC XalAEITepOBCKOM MBICAU. DTOT TEKCT OAHOBPEMEHHO M MaHU-
decT, mpoBosraamanmi pruaocodCKme BITASIABI paHHero Xaiaerrepa,
HO TaIOKe Y MHOI000eIaloIuil KOMMEHTapUil, HaMevaruil B 001X
yeprax ero Oyayuiyio paboTy. DTa pPYKOIUCb He TOABKO OTYETAMBO

12 Xaitaerrep, ykas. cod., c. 305.

3 Tam xe, c. 306.

4 Tam xe.

15 Tam xe, c. 308.

Heidegger, Phdnomenologische Interpretationen zu Aristoteles, op. cit.,
S. 341-419.
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IIPEeACTABASIET XalIAEITEPOBCKIUI OOLIMPHBIN TPOEKT pruaocopuu — oa-
HOBPEMEHHO CUCTEMaTUYECKUI U UICTOPUYECKUIL, TEKCT TAK)Ke ITOKa3bl-
BaeT, B YaCTHOCTHU, II0YeMY (PYHAAMEHTAABHASI OHTOAOTMSI MOXeET ObITh
peaAn3oBaHa IyTeM AECTPYKLUMM MCTOPUM OHTOAOTMMU. IDTOT TEKCT
MIPEABOCXUIaeT HECKOABKO LIEHTPAAbHBIX TeM U3 buimus u BpemMeHu
(dbaxTHMYHOCTD, CMEPTB, TIAAEHNE), & TAK)KE HEKOTOPbIe 13 TeX IIpobaeM,
KOTOpbIE OYAYT 3aHMMAaTh NT03AHEro Xaraerrepa.

CaeayeT IPUHSTH BO BHMMaHMe TOT PaKT, YTO B TEPUOA MeXAY 1921
u 1924 rr. Xaiperrep MAaHUPOBAA OOIIMPHBIN MIPOEKT, MOCBSIEHHBIN
noppoOHOI paboTe Hap ApPUCTOTEAEM, PE3YABTAThl KOTOPOrO OH Ha-
MepeBaACsl OIyOAMKOBATh B I'yCCEPAEBCKOM exxeropHuke (Jahrbuch fiir
Philosophie und phdnomenologische Forschung), 4T0 CA€AyeT U3 ero Ie-
penucku atoro Bpemenu ¢ K. fcnepcom u ero yyenukom K. Aésutom.
ITy6AMKaLMK He TOCAEAOBAAO.

MOKHO cKas3aTh, YTO B 1922 B 9T0i1 HeOOABIION paboTe ObiAU 060-
CHOBAHHO U ITOAHO 3asIBA€HBI MHOTYe TeMaTudecKue pyopuxku boimus
u BpemeHu, 6oAee TOTO, OTAEAbHbIE YACTH TOTO 3CCE MOXKHO COOTHECTH
C OTAEABHBIMU paspeaaMu boimus u sBpemeHu, ObIA 0THACTU BbIpabOTaH
¢dbuaocodckuit caoBapb buimus u BpemeHu, COCTOSIINI U3 TaAKUX I10-
HATUI Kak Sorge, Besorgen, Umwelt, Umgang, Umsicht, Bedeutsamkeit,
Dasein, Existenz, das Man, Verfallen n 1. A. 3peCb A€VICTBUTEABHO
MO>KHO YCMOTPETb apMCTOTEAEBCKUII XapaKTep (eHOMEHOAOIMYECKOTO
nyTy paHHero Xaiipaerrepa, IyTH, KOTOPbI IPUBEA €ro K MyOAMKaLuu
Buumus u spemenu. Pykonuch Xaiiperrepa — BakHelllllee CBs3ylolllee
3BEHO MeXAY paboToit Hap ApucToreaeM paHHero XamaAerrepa u pas-
BUTHEM €r0 COOCTBEHHOTO (PEHOMEHOAOTMYECKOTO METOAQ.

MutepecHa ucropus pykonucyu «DeHoMeHOoAOrMYecKasi MHTepIpe-
Tauus Apuctoreasi». AOATOe BpeMs TeKCT CUMTAACS YTepsiHHbIM. He-
ITIOCPEACTBEHHOI MPUYMHOM, TOOyauBILIEeN Xailaerrepa HammMcaTb 3TOT
TEKCT, SIBMAQCh BO3MOXKHOCTb ITPOQECCMOHAABHOIO KAPbEPHOI'O POCTA.
Hauunas ¢ 1919 Xariperrep paboTaa B KauecTBe accucTeHTa ['yccepasi u
npuBat-aoLeHTa B YHuBepcutere Opeitbypra. B cepeanne 1922 1. craro
M3BECTHO, UTO BCKOPE OCBOOOASITCSI ABE AOAJKHOCTU, ABE BAaKaHCUU B
HEMELKOM aKapeMUYeCKOM MUpe: OAHY BaKaHCUIO ITPEAOCTABASIA YHU-
BepcuteT Mapbypra (mpeanoaaraaocs, yto [Toap Hatopn Bckope yipéT
c kadeapsl, a ero mecto 3anmér Hukoaan [aprman; Takum o6pasom, oc-
BOOOXAaAach BakaHcusl [apTmaHa); BTOPYI0 BaKaHCUIO MPEAOCTABASIA
Yuusepcuretr IértunreHa (yuenuk Auabres;, [epmanH Hoa, moayuma
AOAXKHOCTb OPAMHApHOTo Mpodeccopa; COOTBETCTBEHHO, 0CBOOOXAA-
aacp BakaHcus Hoast). TToapr Haropn B Map6ypre u l'eopr Muiu B [ét-
THHIeHe — 00a BCTYIMAY B IIEPEroBOpbI € [yccepaeM B CBsi3M € 00CYX-
AEHMEM BOIIPOCa O BO3MOXKHOM IIOCAEAOBaTEAE 1 00a pacCMaTpUBaAK
KaHAMAQTYpPY Xailperrepa Kak HanboAee AOCTOVMHYI Ha OCBOOOAUB-
HIyrocs BakaHcuio. [[pensTcTBOBaAO STOMY TOABKO OAHO «HO»: HAUMHAas
¢ 1916 ropa y Xaiiaerrepa He OyOAMKOBAaHO HU OAHOV paboThl. Aabbl
KOMIIEHCHPOBATb 3TOT MPOOEA, OBIAO pellleHO, YTO XallAerrep Hammier
MaHYCKPUIIT, KOTOPBI/l MOXXHO OBIAO ObI ONMyOAMKOBaTb U KOTOPBIN B
001X YepTax MPEACTABASIA €ro TEKYIIyI paboTy, a Tak)ke HAOPOCOK
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Oyayiueit. Xaiiperrep Hamucaa Bsedenue 8 Apucmiomeis TpUMEPHO
3a TpPU HeAEeAM, BO MHOTOM OIMPASACh HA CBOM 3aIMCU K A€KLMIOHHBIM
KypcaMm 3a IIOCA€AHME TPU ropa. 3akoHueHHas pabora — « DeHOMEHOAO-
rvyeckasi MHTeprperauust ApUCTOTeAs» — Obiaa oTrocAana B MapOypr u
[érTuHreH.

OrBetbl 13 Map6Oypra u [érTuHreHa He 3actaBuMAM cebs AOATO
XAaTb. B micbme o1 2-ro HOs10ps1 1922 1. Teopr Muir 00bsICHSIET, TOYeMy
Xaiiperrep ObIA TIOCTaBAEH B CIIMCKE IIPETEHAEHTOB TOABKO Ha BTOpOe
MecTo nocae Mopurtua leitrepa. I. Mum npusHaért, 4To TeKCT 1Mo Apu-
CTOTEAI0 AEMOHCTPUPYET BCECTOPOHHEE, AOCKOHAAbHOE 3HAKOMCTBO C
B)KHENIIVMY MCTOYHUKAMU M BIIEYATASIOIIYI0 CAMOOBITHOCTD MBIIII-
aenus. IIpobaema, B 00leM, COCTOSIAA AMIIb B TOM, YTO XallAerrep,
BMECTO TOT'O YTOOBI IIPEACTABUTD YETKYIO M OECIIPUCTPACTHYIO OLIEHKY
apUCTOTEAEBCKOTO HACAEAMS, KaK 3TO OKMAAAOCH, Pa3BUBAaeT B 3TOM
TEKCTe CBOIO COOCTBeHHYIO ¢puaocodckyio nmosuuuio. B ¢Bsi3u ¢ atum
Muit BbIpaXkaeT HEAOBOABCTBO GMAOCO(PCKUM cTHAEM XallAerrepa, Ko-
TOPBIVI OH HAXOAUT CKOpee AECIIOTUYHBIM U TSXKEABIM, HEXKEAU AETKUM
1 CBOOOAHBIM, a TaK)Ke HEKOTOpbIMM GopMyAarpoBKamu Xaiperrepa,
KOTOPbI€ BBITASIAAT, Ha €TI0 B3TASIA, HECKOABKO «BBIMYYEHHBIMI».

OrBet 13 MapOypra mocaeA0OBaA Tak ke ObICTPO, HO Ob1A OoAee OAa-
FOCKAOHHBIM. B KoH1e oxTs10pst HaTopn Hammcaa I'yccepalo, Bbipaxast
CBOE upe3BbIYalHO MO3UTMBHOE BIleYaTAEHMEe, KOTOpOe MpoM3BeAa Ha
HEero pyKommcb MoAoporo Xaiipaerrepa. B oduimaspHOM cooOieHun
MunuctepctBy B bepanHe, patupoBaHHoM 12 aexabps 1922 r., puao-
codckuit pakyabreT MapOypra mocraBuA KaHAMAATYPY Xaraerrepa Ha
IepBoe MecTo, U yxXe 3umon 1923 r. Xaiperrep untaeT CBOM INepBbie
AEKLMOHHBIE KYpChI B YHMBepcuTeTe MapoOypra.

Wcropust sToit paHHell paboThl Xailperrepa MMeeT UHTEPeCHOe
npoponxeHue. Iae-to mexay 1922 u 1924 rr. Iloap Haropn nokasbl-
BaeT cBOI0 Komuio pykomucu Xaiaerrepa lancy T'eopry Tapamepy, xo-
TOPBIIT T03Ke BO3bMET eé ¢ coboit B Aeitnuur. Ho B 1943 r., Bo Bpems
BO3AYIIHOTO HAaA€Ta, KOMMS XallAeITepOBCKON PYKOIMCK OblAa MOTe-
psHa. K cyacTblo, ré TTMHreHCKas Konus paboThl MIMeAa COBCEM APYTYIO
cyab0y. B 1964 roay, T. e. 42 roaa CIIyCTsl mocae TOro, Kak Xaiperrep
BBIABUI'AA CBOI0 KaHAMAAQTYPY Ha OCBOOOAMBIIYIOCS BakaHCHIO B [ét-
TUHreHe, [eopr Muin oTAaA KONMIO XallAeTTepOBCKOI PYKOIMUCH, IIO-
CBSILEHHON APHCTOTEAIO, CBOEMY CTYAEHTY, Akosedy Kéuury. Tak u
He 03HAaKOMUBIIUCH C Hell, KEHUT OTAOXKMA PYKOIUCH U BIIOCAEACTBUN
0 Helt 3a0bIA. AOATO€E BpeMs CUMTAAOCD, UTO TETTUHIEHCKAsT PYKOIUCh
TaKKe yTpadyeHa, TI0Ka 3HAYMTEeABHO [T03)Ke OHa He OblAa HallAeHa CpeA
O6ymar Kénura."” VIMeHHO 3Ta pyKomuch u OblAQ OTPeAAKTMPOBaHA
lancom Yabpuxom Aeccunrom u c mpepucaosueM laHca Teopra lapa-

7 Cwm.: Translator’s preface: Martin Heidegger, Phenomenological Inter-

pretations with Respect to Aristotle: Indication of the Hermeneutical
Situation, trans. M. Baur // Man and World. 1992. Ne 25. P. 355-393.
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Mepa onyoAaukoBaHa B 1989 roay B Dilthey-Jahrbuch fiir Philosophie und
Geschichte der Geisteswissenschaften's.

B cBsi3u1 ¢ purypoit ApucToTeAsI MHTEpeCeH TakXKe 1 O0Aee TIO3AHMI
TekcT XaiAerrepa, HamucaHHbiil B 1939 1 BrepBble OMyOAMKOBaHHBII
ToAbKO B 1958 1. — O cywecmse u nonamuu ¢pooig. Apucmomenrn, Ou-
3uka B1". Ml HaMepeHbI TI0Ka3aTb, YTO XalAEITep UnTaeT ApUCTOTEAS
KaK «TUIMYHBIN» PEHOMEHOAOT U KaK 9TO IMPOYTEHNE 3aA0KIAO OCHO-
BaHMe AASI TPaHCHOPMALIUY aPUCTOTEAEBCKOI TPOOAEMATUKY ObITUS B
npobAeMaTuKy Boimus u BpemeHuU.

Xaiperrep IpeTeHAYeT Ha TO, UTO ero peHoMeHOAOrnYecKas mpo-
LleAypa eCTb He 60Aee UeM SKCITAMKALVS COOCTBEHHO apUCTOTEAEBCKOTO
croco0a MCCAEAOBaHMS, B AEMICTBUTEABHOCTH, SKCIIAMKaLMS methodos
(MeToAQ), KOTOPBIN MPUCYIL CAMOI Pe4ecKoit PUAOCO(CKON MBICAU.
OAHAaKO, AENCTBYSI B COOTBETCTBUU C 3MUM «(HEHOMEHOAOTMYECKUM
MeTOAOM», Xalipaerrep nopoisaet ¢ ['yccepaeMm 1 co Bceil TPaAULIMIOHHOM
peuenuuenr rpevyeckoit puaocopuu. B 11eaoM, AaHHAS SKCIAMKALIVS
apMCTOTEAEBCKOI MPOLIEAYPBI IPUBOAUT U K TpaHCHOpMALMK apUCTO-
TEAEBCKOM MPOOAEMATUKH.

B HalleMm nccaepOBaHUM MBI OyA€M ONMpPaTbCst HA 00a TEKCTa: PyKo-
nuce PeHomeHoAOUHecKas uHmepnpemauus Apucmomeirs (MAU T. H.
Natorp-Bericht) u Texct O cyuwgecmse u nousmuu ¢pUois. Apucmomenn,
Qu3suxa Bl. Aast Hauaaa obpaTuMcst K paHHen pabote Xaiiperrepa.

ek

Bompoc, kotopsiit 3apaér Xaiperrep, oOpaasch K apuCTOTEAEB-
CKUM TEKCTaM, — 3TO BOIPOC O ObITuM veAaoBevyeckoro Obitus. Ilpu
STOM OH He CKDbIBAeT, YTO HAMEYEeHHOE UM IPOYTEeHUEe APUCTOTEAS
6yaet Daseinsanalytik — BollpoliaHueM 0 TAKOM CYliieM, KOTOpOe Tepe-
)KUBAET U MCTOAKOBBIBaeT ObiTye. Ero 1jeAb mpu ureHun Apucroreast —
packpeiTh Sinn von Dasein — pa3sAMYHbIE «KaTErOpU», KOHCTUTYUPY-
I01I[1ie CITOCOO OBITHSI TAKOTO CYIEro, KOTOPOE Y)Ke BCErAa B KAKOM-TO
oTHOIEeHUK cocTouT K bprtuio. To, yTo Xaiiperrep obpaiiaercs K Apu-
CTOTEAIO 32 TMIOMOILBIO AASI TIPOSICHEHUSI PA3AUYHBIX CIIOCOOOB OBITHS,
AEAQIOIINX BO3MOXXHON repMEHEeBTUYECKYI0 (PEHOMEHOAOTUIO, 3aTPYA-
HSIET TPaAULIMOHHYI0 TPaKTOBKY XaMAEITEPOBCKONM AECTPYKLMM Kak
KPUTUYECKOTO ABIDKEHMsSI Ha3aA yepe3 UCTOPUI0 GUAOCOPUM C LIEABIO
eé mpeopoaenusi. B cayuae Apucroreasi Xailperrep OTKPBIBA€T, 4TO
MOAAVIHHAS OYAYITHOCTB GUAOCO(CKOT0 MBIIIAEHMS Y>Ke OblAa IIPUYTO-
TOBAEHA, HO CKPBITa OECIIAOAHBIM YMCTBOBAHMEM TPAAULIMNL.

AefTMOTUBOM pyKOHI/ICI/I ABAAETCA IIOHMMaHMe TOro, 4To AOCTYH
K BelllaM CaMuM II0 cebe BO3MOXXEH TOABKO IOCPEACTBOM PAAMKAAB-
HOT'O KPUTMYECKOTO 00OpalleHusI K MICTOPUY, KOE Mbl CAMU SIBASIEMCS,

8 Dilthey — Jahrbuch fiir Philosophie und Geschichte der Geisteswissenschaften.
1989. Bd. 6. S. 228-274.

Heidegger, Vom Wesen und Begriff der ®voig, op. cit. Pycck. usa.
Xanperrep M. O cywecmse u nowamuu ¢pvoig. Apucmomenrn, «DPusuka»,
B1 // BacuaneBa T.B. Cemn 8cmpeu ¢ Xatidezeepom. M., 2004.
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a MIMEHHO — IIOCPEACTBOM IIPEATPVHSITOIO pACCMOTPEHMS APUCTOTEASL.
B srom Tekcre Xaiiperrep CTaBuUT cebe LIeAbI0 HA OCHOBAHUM M3HA-
YaABHOI ITpobAeMaTUKM GAKTUIHOCTH C TIOMOIbI0 PEeHOMEHOAOTMYe-
CKOJ MHTEepIpeTalyy APUCTOTEAS OCYLIECTBUTD «VICTOPUIO OHTOAOTUN
U AOTUIKU».

Bo Bsedenuu K aTOI PyKONMCH, O3arAaBA€HHOM [lokasaHue zep-

MmeHesmuyeckoll cumyayuu®™, Xaiperrep npepsaraeT CBoé MOHMMaHMe

20
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«HuokerprBeAEHHbIE MCCAEAOBaHUsI TOCBSIEHbl MCTOPUYM OHTOAOTUU
M AOTVKM. B KauecTBe uHmepnpemayuii OHU OTBEYAIOT BIIOAHE
OIIPEAEAEHHBIM YCAOBMSIM TOAKOBaHUsI ¥ mnoHuMaHus. CylmHOCTHOE
copepxanuie (Sachgehalt) Ar060i1 MHTEpIIPETALMY, 8 UMEHHO TEMATNYECKUI
npeamer B kak (Wie) ero mcroakoBaHHocTu (Ausgelegtsein), TOABKO B
TOM CAy4Yae MOXKET FOBOPUTbH 3a Ce0s COOTBETCTBYIOLIMM 00pasoM, ecan
AQHHasT TepMEHEeBTMYECKasl CUTYaLys, B OTHOLIEHUM KOTODPOIl Ar0bas
MHTEpPIIpeTalysi OTHOCUTEABHA, NIPEACTABAEHA KaK AOCTATOYHO U SICHO
OInpeAeA€HHas.

A060e TOAKOBaHME B 3aBUCUMOCTM OT IIPEAMETHOI 00AacTM M IO-
3HABaTEABHBIX NpUTsA3aHuil umeeT (1) cBoo 6oAee U MeHee OTYETAMBO
OCBOEHHYIO U 3aKpeNAEHHYI0 mouky 3penus (Blickstand), (2) ncxopsugyro
OTCI0AQ HanpasieHHocmb B32As0a (Blickrichtung), BKOTOpPOIL OTIpeAEAsIETCS
“kak uto” (‘als was”) u “Ha-uyro” (“woraufhin”) {roaxoBaHus}; mpepMeT
VHTEPIPETALNM AOAXKEH IIPEABAPUTEABHO CXBATBIBATHCS B 9TOM “KaK YTO”
1 ICTOAKOBBIBATbCS ICXOAS U3 3TOT0 “Ha-4TO’; (3) OrpaHNYEeHHYI0 TOUYKON
3peHMs ¥ HAlIPAaBAEHHOCTbBIO B3TASIAQ OdAbHOCHD Buoumocmu (Sichtweite),
B IIpeAeAaxX KOTOPOI OCYIECTBASIETCSI COOTBETCTBYIOLEe IPUTS3AHIE
VMHTepIpeTaLuy Ha 00beKTUBHOCTD. BodMo)xHOe ocyuiectBaeHue (Vollzug)
TOAKOBAHMs U MOHMMAHMsI, @ TAKKe B HEM COBEPILIAIOIEeCs] IPEAMETHOE
OCBOEHME CTAaHOBATCS ABHBIMM B TOM CTEIIeH!, B KAKOM CUTYaLus, B KOTOPOI
N AASL KOTOPOIL TIPOUBBOAUTCS (zeitigen sich) TOAKOBaHUe, MPOsICHEHA
COTAQCHO YIOMSIHYTBIM acCIleKTaM. [epMeHeBTMKA, COOTBETCTBYIOLIas
CUTYaLMK, AOAXKHA IPUBECTY K €€ IIPO3PAYHOCTH U BTY IIPO3PAYHOCTD, KAK
repMeHEBTUYECKYIO, IOAOXKIUTD B OCHOBaHME MHTEPIIPETALUNL.

Curyauust TOAKOBAHMS, SIBASIIOLIASICS  TIOHMMAIOLIMM  OCBOEHMEM
nporeptero (Vergangenen), eCTb BCeraa Kak TaKOBasl XMBOE HACTOSIIIEe.
Cama ucTopusi, KaK B IOHMMAHUY OCBOEHHOE IIPOIIAOE, BbIpacTaeT (wdchst)
[0 OTHOLIEHMIO K CBOEil MOCTUTAaeMOCTY BMeCTe C M3HAYAABHOCTHIO
PelnTEABHOrO BbIOOpa U OPOPMAEHMEM I'epPMEHEBTUYECKON CUTYALUU.
IMpowaoe (Vergangenheit) oTkpsiBaeT ceOsi AULID B MEPY PELIMMOCTU
n cuAbl  criocobHocTu-packpeitusi  (Aufschliessenkonnen), xoropsimu
pacroaaraer Hacrosee. VisnauaavnocTs (Urspriinglichkeit) uaocodcxoit
MHTEPIIPETALMN OIPEAEASIETCS CIeLpUIECKOl YBEPEHHOCThIO, B KO-
TOpoit GUAOCODCKOE MCCAEAOBAHME YAEPKMBAET Ce0si M CBOM 3aAQUML.
ITpepcTaBAeHMe, KOTOpPOe GpUAOCO(PCKOE MCCAEAOBAHME MMEET O CAMOM
cebe 1 O KOHKpeTM3auuu CBOel NMPOOAEMATUKY, OIPEAEASET TaKXKe U
€é OCHOBHYIO YCTQHOBKY B OTHOlIeHMu uctopuu ¢uaocodpuu. Uto pas
¢burocodpckoit mpobAEMATHKM COCTAaBASIET COOCTBEHHO OIIPOIIEHHOE
IIpeAMETHOE TOA€, TO U ONPEAEASeT HANpaBAEHUE B3rASIAQ, B KOTOpOe
TOABKO U MOXeT ObITh IIOMEIEHO CaMO IIPOIIAOe. DTO NPUIMCHIBAHNE
{cmbicaa} (Hineindeuten) He TOABKO He TIPOTMBOPEYUT CMBICAY
VMICTOPUYECKOIO MO3HABAHUS, HO, HATIPOTUB, €CTh OCHOBHOE YCAOBME AASI
TOr0, YTOOBI MPOIIAOE BOOOIIE BOCKPECAO B CAOBe. Bce MCTOAKOBaHMS B
obaacTu ucropun praocoduu, a paBHBIM 00pasoM U B APYIMX {00AACTSIX},
KOTOPBIE CAEAST 32 T€M, YTOOBI B OTAMYME OT MPOOAEMHO-UCTOPUIECKIX
“KOHCTPYKUMI~ He IMPUMMCHIBATH TEKCTAM TOT'O, Y€ro B HUX HET, AOAXKHBI
OBITP YAMYEHBI B TOM, YTO OHM TAK)XXe IPUIMCHIBAIOT {TO, Y€ro Hert},
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¢uaocodun Kak repmeHeBTUYECKON (eHOMeHOAOrMM. DeHOMeHO-

TOABKO 0€3 OPMEHTUPOBAHUS U C IOMOIIbIO TIOHATUIHBIX CPEACTB BECbMa
HEOAHOPOAHOTO ¥ HEKOHTPOAMPYEMOTO MPOUCXOXKAeHMs. CUUTAIOT, YTO
s1a 6ecnieu”octb (Unbekiimmertheit) B OTHOLIEHMM TOT'O, YTO “COOCTBEHHO
AEAQIOT’, U HEBEXKECTBO B OTHOIIEHUM UCTIOAb30BAHHBIX IIPU STOM CPEACTB,
SIBASIIOTCSI ICKAIOUEHMEM BCSIKOV CYyO'beKTHBHOCTI.

ITposicHeHNe TepMEHEBTUYECKON CUTYaLUM AASl TIOCAEAYIOIMX VHTEp-
MpeTayuil U BMECTe C TeM AeMapKal[usl €€ TEMaTUYECKOTO TTOASI POSKAAETCS
M3 OCHOBHOTO YyOeXAeHMs, {cocrosiumero B TOM, 4TO} ¢uaocodckoe
JMCCAEAOBaHME COTAACHO CBOEMY OBITMITHOMY XapaKTepy eCTb TO, 4TO
OAHO “BpeMsi” — IIOCKOABKY OHO {MICCAEAOBaHME} He 3aUHTEPECOBAHO
B 9TOM KCKAKMUTEABHO OOPA30BAaHHOCTU PAAU — HUKOIAQ HE CMOXKET
3aMMCTBOBATb 13 APYroro {Bpemenu}; Ho {¢puaocodckoe mnccaepoBaHue}
€CTh TaKXKe U TO, YTO HUKOIAQ He 3aXOYeT BBICTYIUTh C TpeboBaHueM
CMOYb U OBITP B COCTOSIHUM M3BSTH U3 TPSIAYIMX BpeMeH Opemsi u
OecriokorictBo  (Bekiimmerung) PpapMKaABHOIO — BOIPOIUAHUS;  BOT
TakuMm obpasom {¢puaocodpckoe nccaepoBaHue} MMOHMMAET CeOs M CBOI
BO3MOXXHBIVI CMbICA UCIIOAHeHUs (Leistungssinn) B 4eAOBe4eCKOM ObITUI
(Dasein). BoaMO>XHOCTDb BAMSIHUSL GUAOCODCKOIO MICCAEAOBAHMSI, CTABILETO
MIPOIIABIM, HA CBOE OyAyljee, He MOXeT OBITb YAOXKEHA B PE3YABTAThI KaK
TaKOBbIE, HO OCHOBBIBAETCSI B AOCTUTHYTOM Y KOHKPETHO paspaboTaHHOM
M3HAYAaABHOCTH BOIIPOILIAHMS, TIOCPEACTBOM KOTOPOI OHO {1CCcAepOBaHMe}
B COCTOSIHMM BCETAQ CTATh B KAYeCTBE MPOOAEMHOIIOPOXKAQIOIIEro 0Opasiia
(als Problem weckendes Vorbild) cHoBa HaCcTOSALIUM.

IMpeamet purocodckoro uccaepoBanusi — veroseyeckoe Ovimue (Dasein),
KaK OHO OTIPOINEHO B OTHOIIEHUM CBOEro OBITUITHOTO XapakTepa. JTO
OCHOBHOE HarpaBAeHne GprAOCOPCKOro BOIPOIIAHMS He YCTAHABAUBAETCS
U He TPUKPEIASETCSI M3BHE K ONPOIIEHHOMY MIPEAMETY, K (HaKTUIeCKou
XM3HU, HO €ro CAeAyeT MOHMMAThb KaK SKCIIAULMTHOE CXBAaTbIBAHIIE
OCHOBHOI1 TIOABIDKHOCTU (Grundbewegtheit) camoit GpakTUYeCKOI XU3HI,
KOTOpasi eCTb MAKUM CIOCOOOM, YTO OHA B KOHKPETHOM BpEeMEHEHUU
(Zeitigung) cBoero ObiTMsi 03aboyeHa CBOMM OBITMEM, U KOTOpasi eCThb
TaKKe UM TaM, TAe OHa wusberaer camoir ce0sa. DaxkTuyeckass >XU3Hb
MMeeT TaKOM OBITUIHBIA XapaKTep, YTO OHA CaMa SIBASIETCS TSDKEABIM
OpemeHeM AAsi camoil cebst. CamMoe BepHOe ITOATBEPXKAEHME TOMY —
TeHAEHIMsT (aKTUYECKO! >XM3HU K HaMEPEHHOMY OOAErdeHMIO >KM3HU
(Sichsleichtmachen). B sTom TpyaHOM camo-HeceHuu cebs (an sich selbst
schwer Tragen) X3Hb COTAACHO OCHOBHOMY CMBICAY CBOETO OBITUSI ecHib
TsarocTHast (schwierig) {k1u3Hb}, HO He B CMBICAE KAKOTO-TO CAYYailHOrO
cBolicTBa. ECAM XU3HB eCTh COOCTBEHHO TO, YTO OHA €CTh, B 9TOM ObITUU-
TAroCTHBIM  (Schwierigsein) w  ObITUM-TPYAHBIM  (Schwersein), TOrpa
mopobamIuil MOAAMHHBIM 00pasoM crocob apoctyma (Zugangsweise)
K Hell U crocob eé coxpaHenus (Verwahrungsweise) MOryT COCTOSITb
TOABKO B HEKOM AEAaHUU-TPYAHBIM (Schwermachen). ®uaocodckoe
UCCAEAOBAHME AOAXKHO TIPUAEPKUBATBCSA 3TOM OOS3aHHOCTU, €CAU OHO
He >KeAaeT B NPOTMBHOM CAy4ae IOAHOCTBIO IOTEPSITbH CBOM IIPEAMET.
Ho Bcsakoe aeaanue-aérkum (Leichtmachen), Bcsikoe cobaasHuTeAbHOE
CaMO-TIOACTparBaHye oA NOTpebHOCTH, Bce MeTadu3nIeCKue yTelleHus,
HEOOXOAMMBIE AASL HYXA, 3aMCTBOBaHHBIX TIAABHBIM 00pasoM u3
KHIDKHBIX 3HaHWIT, — BCE 9TO OTBEPraeT y)Xe B CBOEM OCHOBHOM 3aMbICAE
{caMy BO3MOXKHOCTB} 3a[OAYYMTb U YAEPKaThb MpeaMeT Gurocopum AAs
CXBaThIBaHMSI B MOA€ 3peHus. AAst GrAOCODCKOTO MCCAEAOBAHUS, TAKUM
06pasoMm, ero co6CTBeHHasI KCTOPUSI TOTAQ U TOABKO TOTAQ TIPUCYTCTBYET
MpeAMETHBIM 00pasoM B HEKOM PEAEBAaHTHOM CMBICAE, KOrAA OHa
MPEAOCTABASIET HE PasAUYHbIE AUKOBUHDI, 2 PAAUKAABHO TIPOCTbIE BELH,
docmotinbie mbicau (Denkwiirdigkeiten), u Takum o6pasoM He CTOABKO
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AOTUSI HE SIBASIETCSI TePMEHEBTUYEeCKY HAMBHBIM O0palleHreM K CaMUM
BelljaM, KaK ecAl Obl ObIAa MpUYMHA 0OPATHOTO U3BSTUS MAM BO3Bpa-
I[eHNsT KaKOM-TO YTPadeHHO! M3HAYAABHOM IMO3ULMU; ITO CaMo-00-
paménHocTh axkTudeckoir xusHu. CobcTBeHHO, praocopuss u ectob
JKU3Hb, CAMO-aPTUKYASILIVISI )KM3HU U3 caMoit ce6s1. [ToaTomy Ar06oe du-
AOCOCKOE MCCAEAOBaHNE OCTAETCS CO3BYYHBIM C )KM3HEHHOM CUTYa-
1€, 13 KOTOPOIT U paAu KOTOPOIT OHO Borpoinaert. [lepBas yactp acce
MOCBAILEHA BCELIEAO 3TOV CUTYATUBHOCTH, 3TOV «BCEMOTAOLIAOIIEeN»
dbakTUIHOCTH, KOTOpast ompeaeAsieT Obrtue Xusum.?! VI B KoHTEKCTe
COOCTBEHHOI'O PACCMOTPEHUsT — MpobAeMaTuKM GaKTUYHOCTU — Xail-
AErrep MOKa3bIBaeT, YTO APUCTOTEAD [TOCTABUA BOMPOC O (paKTUYECKOIT
YeAOBEYECKOM KU3HU B I3HAYaABHOM BlAe.?

OTBAEKaeT MOHMMAIOLIee HACTOosIee Ha {IIOUCKU CrIocoOO0B} oboraieHus
sHaHueM (Kenntnisbereicherung), CKOAbKO 0TOpachIBaeT HaCTOsIIEE HA3aA
K caMoMy cebe, K YCMAEHMI0 COMHUTEABHOCTU VIMEHHO {B OTHOIUEHUU
camoro cebs}. Takoe 03a604eHHOE OCBOEHUE UCTOPUM O3HAYAET, OAHAKO — &
VIMEHHO AASI HACTOSIIEr0, B OBITUITHOM XapaKTepe KOTOPOI'o NCTOPUYECKOe
CO3HAHME SIBASIETCS KOHCTUTYTUBHBIM, — {CAeAylolee}: paAMKaAbHOE
[IOHVMAaHJE TOrO, YTO B AQHHOM CAy4ae OIPEAEAEHHAs] 4acTb OBIAOIO
b1A0CODCKOTO CCAEAOBAHUS YCTAHABAUBAET B CBOELi CUTYALUN U OAS DTOM
{curyauuu} B cBoent ocHoBHOI obecrniokoeHHocTH (Grundbekiimmerung).
ToHsamp 03Ha4aeT He MPOCTO IPUHSTH K MOATBEP)KAQIOIEMY CBEAEHUIO,
HO W3HAYAABHO HOBMOpUMDb TIOHSITOE B CMBICA€ HauboAaee CBOeN
CUTYaLMM U AASL 3TOi cuTyauun. Ho MeHee BCero sTo MPOUCXOAUT Hpu
saumctBoBauuu (Ubernahme) Teopem, TOAOXKEHUIT, OCHOBHBIX MOHSTUI
M TPUHUUIIOB U B CAy4ae OOHOBAEHUI, KakMM-AuOO obpasom {umm}
pykoBopsiiux. [ToHnMarliee npuHsTHE 00pasLa paau camoro cedst Oyaer
MOABepraTh {3ToT} 0bpaser; B cCaMOM OCHOBAHUY YKeCTOYANIIEN KPUTHKE U
peo6pa3oBBIBATD €I0 B BO3SMOXKHYIO TAOAOTBOPHYIO OIITO3MLIMIO.
®dakTuyeckoe {ueroBeueckoe} OpiTue (Dasein) ecTb TO, YTO OHO €CTb,
BCErA2 TOABKO KaK L[EAMKOM CBO€ COOCTBEHHOe, He KaK ObITue-BOOOIe
(Uberhauptdasein) Kakoro-To 4YeAoBeyeCTBa BOOOIIE, AAS KOTOPOTO
3a00Ta MOXeT ObITb AMIIB IPM3PAYHBIM npusBanueM (Auftrag). Kpumuka
UCTOPUM €CTh BCErAa AMIIb KPUTHUKA HACTOsmero. Kpuruka He MOXeT
MIPUAEP)KMBATHCSI HAMBHOTO MHEHUs, OYATO OHA B COCTOSIHMU (MAU el
[TO3BOAEHO) ITPOCYNUTATD AASI UCTOPUM, KAK AOAXKHO OBIAO GBI 00CTOSITD AEAO,
ecan Obl... HarmpoTuB, KpUTHMKa AOASKHA YAEP)KMBATD B3IASIA Ha HACTOSIIEM
U CAEAUTH 32 TeM, YTOObI OHA CaMa BOIPOILAAA CIIOCOOOM, MMOA0OAIIUM
AOCTVDKMMO €10 M3HAYAABHOCTU. VICTOpMsI He OTPULIAeTCsl, TOCKOABKY
OHa “AO>KHas1;, HO TOCKOABKY OHA BCE elljé MPOsIBAsIET Ce0si B HACTOSIIIEM,
6e3 TOro 4TOOBI OBITH TPU 3TOM COOCTBEHHO OCBOEHHBIM (MOIYIUM
ObITb OCBOEHHbIM) HacTosiuM...». Cwm.: Heidegger, Phdnomenologische
Interpretationen zu Aristoteles, op. cit., S. 346-351.

Mbl HalIAEM 3A€Ch 00CYXAEHME TOro, YTO Xaaerrep B Bumuu u spemeHu
Ha30BET «3abpoureHHOCTBIO» («Geworfenheit»): daxkTudeckas >XU3Hb,
nuier oH B Natorp-Bericht, ABUXeTCsS BCETAA B UCHIOAKOBAHHOCHIU,
ornpeAeAEHHBIM 00pa3oM YHACAEAOBAHHOI, KOTOPAsl OTIPEAEASIET HAIIEPEA
OCYILIECTBAEHME XKU3HIL.

@akTUYHOCTD — (PYHAAMEHTAABHBIN CIIOCOO OBITHSI, KOHCTUTYUPYIOLINI
YEAOBEYECKYI0 JKu3Hb. IIOABWKHOCTH  (dakTuyHOCTM  XailAerrep
HasbIBaeT 3a00TOIM. DK3UCTEHLUS — BO3MOXKHOCTb (PAKTUIECKON YKUSHM;
9TO ABVDKEHME, OOpaTHOE ABVDKEHUIO MAAEHMs. DK3UCTEHLMIO MOXKHO
OOHAPY)XUTh, AMILDb «IIOCTABMB IOA BOIPOC (AKTUYECKYI0 >KM3Hb». VI
910 — 3apa4a puaocopuu. Guaocodckoe UCCAEAOBAHME — OCYIECTBAEHIIE
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VmeHHO sTa yacTh paboThl 3acTaBuAa Hartopma mpeaBUAETH, UTO
Xaiiperrep OyaeT paspabarbiBaTb PEBOAILMOHHO HOBOE INPOYTEHME
ApucroTeast Bo BpeMsi cBoero npebpiBanusi B MapOypre.

B kauecTtBe 0CO60Oro MCIIOAHEHUSI TTOABMKHOCTU XusHu (Lebens-
bewegtheit) A1060e TIOHMMaHME €CTb UCTOPUYECKUIT MOMeHT. [TosToMy
BO3MOXXHOCTb VHTEPIIPeTaluy, & UMEHHO BO3MOXKHOCTb IOCTaBUTb
ce0st B OTHOILEHUM TEMATUYECKOTO MPEAMETa VHTEPIPETALUU TOA-
AVIHHBIM 00pa3oM, 3aBUCUT OT Pa3bsSICHEHUsSI 3aAQHHBIX HA €€ OCHOBa-
HUSIX MPEATIOCBIAOK. AASI TOTO YTOOBI CXBATUTh «IIOYEMY» TeMaTuye-
CKOTO BBIOOPA, HO TAaKXKe U AASL TOTO YTOObI TIOSICHUTD, KakKasl «00beK-
TUBHOCTb» KKADBI Pa3 MOAAEXUT CXBATHIBAHMIO, CUTYaLMsl MHTep-
[peTaunn AOAJKHA OBITh «BBICBETAEHa», T. €. AOAXKHBI OBITh 9KCIAU-
LMPOBAHBI «OMPEAEAEHHbIE YCAOBMSI ICTOAKOBAHMS M MTOHMMAHUSI» 2,
Xailperrep Ha3bIBaeT 3TO MPOSICHEHNE, UAU BBICBETAEHUE, TIPEAAAHHOIT
CUTYaLMK, B KOTOPOJ TOAKOBaHME AOAXKHO ce0s1 Bceraa 0OHapy X1Barb,
2epMeHeBMUKOLL CUTYaLM, YTO SKCIAULMPYET AASL CAMOIO TOAKOBa-
TeAsI TPV MOMEHTA er0 TOAKOBAHMsI, CBOEIO POAA FePMEHEBTUYECKYIO
TpUaAY.

VTak, B K&KAOM MOHUMaHUU XallAerrep pasAudaeT TP MOMEHTA.
Awbast skcnamkauus umeeT (1) «3aKpemAéHHYI TOYKY 3peHMs»
(Blickstand)* — 10 ecTb TO, «U3 4ero» («von wo aus») 6epET CBOE HAYaA0
TOAKOBaHIeE, TO, «13 Y€r0» OHO HAMPABASIETCS K IPEAMETY; ero 6oAee 1
MeHee OTYETAMBO OCBOEHHAsI U 3aKPENAEHHAs M3HAYAABHAS TIO3ULIVS
(TemaTnyeckasi IPEATIOCHIAKA VICCAEAOBAHNS); AaAee (2) «MCXOASAIIYIO
OTCIOAQ HaIlPaBAEHHOCTD B3rasipa» (Blickrichtung)®, B KOTOpPOII BBISB-
ASIETCSI TEMa QHAAM32 VI KOTOPAsI CO CBOEIT CTOPOHBI OIIPEAECASIET HAIIPAB-
aenue Buumanus (Blickbahn) u oae o63opa (Blickhabe) ToAkoBaHMsI:
KaKOB [PEAMET TOAKOBaHUS U Ha-4mo (woraufhin) oH ompaiunBaercs,
B KaKOM HAIpPaBAEHUM MPOUCXOAUT HAOPOCOK MHTEPIPETUPYIOLIEro
OTpeAeAeHusT; U, HaKOHeL, (3) «AaAbHOCTb BUAUMOCTUY» (Sichtweite)”,
KOTOPpasl IOKa3bIBAET IPAHULIBI IIPUTSI3aHISI HA 00BEKTUBHOCTD BHYTPU
[IOAST KOOPAMHAT, 3aAQHHOTO MEPBBIMU ABYMsI MOMEHTaMu. B AaHHOM
criel{pIeCKOM CAYYae MHTEPIIPETALMSI PYKOBOACTBYETCSI «OCHOBHBIM
ybexxpeHnem»?”, uro «puaocodckoe uccaepoBaHue» €CTb TO, UYTO
«OAHO “BpeMst” ... HUKOTAQ He CMOXXeT 3aIMCTBOBAaTh U3 APYIOro {Bpe-
MEHM}», ! B TO )Ke BPEMSI TO, UTO «HE B COCTOSIHUM U3BSITh U3 IPSIAYILIUX
BpeMéH OpeMms 1 OECIOKOICTBO PAAUKAABHOIO BOIIPOIIaHMsI»?, BkAaap
oOpartuBIIerocst B MpoiAroe GpuA0CO(PCKOro UCCAEAOBAHUS AAST OYAY-
I[€r0 MCCAEAOBAHMS COCTOUT B TOM, YTO OHO MOTAO ObI TIPEAOCTABUTH
MoaeAu (00pasiibl), MOCPEACTBOM KOTOPBIX AOCTUIAETCSI UCXOAHASI pa-

ABVDKEHUSI MHTEPIIPeTaLuy, KOTOpasi IIPUHAAACKUT CaMoll GaKTUYeCKO
xusHU. O1A0CO(US U eCTh PAAMKAABHOE BOIIPOLIAHME.

Heidegger, Phdnomenologische Interpretationen zu Aristoteles, op. cit.,
S. 346.

2 Ibid,, S. 346.

» Ibid, S. 347.
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% Ibid.
# Ibid,, S. 348.
% Ibid.
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AVKaABHOCTD BOIIPOILIAHM. DTU MOAEAU (0OpasLbl) AOAXKHBI OBITH I10-
BTOpPEHBbI B U3HAYaAbHOM BMAE, T. €. C OCO3HAHMEM MX YKOPEHEHHOCTU
B ONIPEAEAEHHO POOAEMHO YCTAHOBKE U B Crielinduyeckoit, yxe 06-
paTMBILIENCS B IPOIIAOe, CUTyauuu MHTeprpetauuu. «IloHMMarmoomee
NpUHsATIE 00pa3La» AOAXKHO «B CAMOM OCHOBAHMUM 3TOT 0OpaseL] MOA-
BepraTh )KeCToYaIel KpUTHKE U IPe00Pa30BbIBATb €r0 B BO3MOXKHYIO
IIAOAOTBOPHYIO ONMIO3ULMI0»*’. Kak «reHynHHO€e SKCIIAULIUTHOE UCITOA-
HeHle TEHAEHLMU TOAKOBaHMsS {B OTHOIIEHWM} OCHOBHBIX MTOABMXHO-
CTell )KU3HU, B KOTOPBIX PeYb UAET O HEMl CAMON U O €€ ObITUM», UCITOA-
HeHMe, KOTOPOe TIBITAETCS IPUBECTU «PAKTUIECKYIO )KM3HD B €€ periia-
01111 OBITUITHON BO3MOXXHOCTU K OYEBUAHOCTU U K CXBaTbIBAHUIO»™,
dburaocodust ecThb B TO 3Ke BpeMst OHTOAOTUS U Aoruka. OHu (OHTOAOTMST
M AOTMKA) HE AOAXKHBI IIOHMMATbCS KaK YacCTHbIe, B3aMIMHO COOTHe-
CEHHbIE AVICUMIIAVHBI, HO KaK «HAIMpPaBASIOI[/e YaCTU MPUHLUIIMAAD-
HOT'O MICCAEAOBaHMsI, KOTOPOE MOKHO OBIAO ObI 0003HAYUTD KaK «(hHeHo-
MEHOAOUYECKAS 2ePMEHEBMUKA (PaKmu4Hocmu»>', To eCTb KaK TaKkoe
UCTOAKOBaHMEe (aKTUIECKON XXU3HU? B KaueCcTBe peHOMeHa, KOTOpoe
NpMHMMAaeT BO BHMMaHUE IIOHMMaHME €€ OHTOAOIO-KaTeropuaAbHBIX
cTpyKTyp. [TockoabKy pra0coPUs SBASETCS OCHOBHO TOABIKHOCTBIO
JKU3HU, OHA HAXOAUTCS TIOA BAUSHUEM TEHACHLUM KM3HU K ITaAEHUI0™,
T. €. CKAOHHOCTM YXU3HU OTCTPAHSITh OT cebst camy cebst 1 XUTb B Tpa-
ALY HETIOAAVIHHBIM CIIOCOOOM.

[IpeaniocAaB MA€I0 UCTOPUM KaK HEKOEro KPUTUYECKOIo IOBTO-
peHusi obpasioB (MpuMepoB) U MOHUMaHME PUAOCODUU KaK CBOEro
poAa GpeHOMEHOAOTMYECKOV TePMEHEBTUKM PAKTUIHOCTY, XalAerrep
MOSICHSIET HAINPAaBAEHHOCTb VMHTEpIpeTaluy Ha ApUCTOTEASI U B OT-
HOILIEHUM STOT'O ITOAAEXKALIYIO IIPMHATUIO YCTAHOBKY «¥13 KOHKPETHOTO

¥ Heidegger, Phidnomenologische Interpretationen..., S. 350.

% Ibid,, S. 363.

3 Ibid,, S. 364.

32 Xaiperrep yKasbIBaeT 3A€Ch, YTO IPEAMET GprAOCOPCKOro NCCAEAOBAHNST —
yeaoBeueckoe Obitue (das menschliche Dasein), KaKk OHO OIIPOLIEHO B
OTHOILIEHUM CBOETo ObITUITHOTO XapakTepa. [[pumedareAbHo, uTo B Natorp-
Bericht TepmuH Dasein 4acTo BBICTYIIaeT CUHOHUMOM das faktische Leben.
B sTom TekcTe Xaiiperrep n300peTaer AASL HEr0 pasAnYHble AEKCUIeCKue
HapsAAbl:  Lebensdasein (xusHeHHoe 3pech-6bitue), Uberhauptdasein
(6brTne-BoOOWE), Weltdasein (bvitue mupa), das menschliche Dasein
(ueroBeueckoe ObiTHE), das faktische Dasein (pakTnyeckoe yeAOBEIECKOE
obiTue). Kak u B cAyyae ApyrMx TEPMUHOB, Mbl IIPUCYTCTBYEM 3A€CH TIPU
CTaHOBAEHMM XalAEITEPOBCKOTO MIOHSITUITHOTO 513bIKa Buimus u sBpemenu.
[TapeHMe pU 5TOM eCTb BCETAQ MTAAEHVE B MUP. DTa CKAOHHOCTD MAAEHMUs
B mup (Verfallensgeneigtheit zur Welt) n onpepeAsieT Mo NPEUMYILIECTBY
Ty UCTOAKOBAHHOCTb, KOTOPOJl >KM3Hb PACIIOAAraeT AASI CaMoOil CeOst:
MaA€HMe TPUBOAUT (PAKTUYECKYI0 J>KM3Hb K TOMY, YTOOBI TOAKOBaTh
cebs1 13 Mmupa — 6e3 TOro 4TOOBI IPEeABapUTEABHO ObpecTu camy cebs
yepes nportuBoaeiicTBue (Gegenbewegung): aceKTbl, COTAACHO KOTOPBIM
VMICTOAKOBBIBAETCS Cylliee, 0epyTcsi U3 OOXOXXKAEHMSI C MUPOM B MOAYCE
mapeHust. YIyljeHre repMEeHEBTHKU COOCTBEHHON CUTYaLUM TPUBOAUT
A060e duaocodckoe TOAKOBaHME K TOMY, YTOObI MOHMMATH CaMO Ce0s
B KayecTBe (UAOCO(PCKOr0 MCCAEAOBAHUS 13 MUPA — VMHBIMU CAOBAMU,
OIpeAeAsiTb CBOII IpepMeT Kak mupckoi (Welthaftes).
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CXBaTbIBaHMsI TOYKU 3peHMs»**. UTo KacaeTcsi Bompoca GpakTUYHOCTH,
TO MOAOOHAS TOUYKA 3pEHMSI COCTOUT B YIIAAHMYECKON cuTyauuu Gpuao-
co¢uy, KoTopasi B 6a30BOM IIOHMMAaHIK YeAOBeKa PEKYppUpPYeT U3 Tpa-
AVILIMY K 3aIMCTBOBAHHBIM ITOHITUSIM 0e3 TOro, YTo0bl MPUHATD UX K
OCMBICAEHHUIO.

B kauecTBe MeauymMa, B KOTOPOM BpalljaeTcsl IOHUMMAHME Ye-
AOBeYeCKoy >XU3HM, XallpeIrep Has3blBaeT IpeyecKUNl IMOHATUMHBIN
anmapaT, «KOTOPBIi MPOXOAUT CKBO3b LEABII psiA PasHOOOpPasHbIX
MHTepnpeTayuii»®. To, 4TO MbI U IO Ceil AEHb TOBOPUM O «IIPUPOAE»
JeAOBeKa, a TAK)Ke XapaKTep U CII0CO0, KaKUM MbI 3Ty «IIPUPOAY»
0003HayaeM, HaXOAST CBOM MCTOPMYECKME OCHOBaHMS B TaKOM Tpa-
aviyn. VI XoTst aTU NMOHATUS HeCcyT B cebe «4acTb IOAAMHHON Tpa-
ALY CBOETO VI3HAYaABHOI'O CMBICA@», TIPEAMETHBII OIIBIT YKe AOATO€
BpeMsl «He HAaXOAUTCS B pacrnopsbkeHuu». ITOAAMHHOe IHMOHMMaHue
XKM3HM BO3MOXXHO TOABKO AMIIb «IIO MYTU OeMOHCHPUpPYIOusee0 Bo3-
spawsenus (im abbauenden Riickgang) K M3HA4YaAbHBIM MCTOKaM MO-
TUBOB 3KCHAMKALMM»®, KOTOpOe CAeAaeT IPO3PaYHBIMU CKPBITIE
OCHOBAHUSI YHAaCAEAOBAaHHON U IpeobAaAAIOIEN VHTEpPIpEeTALVA.
I 3pech repMeHeBTMKA MOXXET BBIIOAHUTb CBOIO 33AaYy TOABKO «Hd
nymu decmpykuuu»* ¥ DTa AeMOHTUPYIOIAS YCTAHOBKA AOAXKHA OBITH

% Heidegger, Phdinomenologische Interpretationen zu Aristoteles, op. cit.,

S. 366.

% Ibid,, S. 367.

% Ibid,, S. 368.

3 Ibid.

% T. Berrep B crarbe Heideggers Destruktion der Tradition am Beispiel
des Aristoteles obpaijaeT BHMMaHME HA TIPOMCXOXAEHME TEPMUHA
«AECTPYKLMsI»: CAOBO 3aMMCTBOBAaHO M3 AaTbiHM (OT Aart. destructio),
rosiBasieTcsi B cepepriHe X VI B., 03Ha4aeT AOCAOBHO «YCTPaHEHUE», KCAOM»
(NiederreifSen) B cMmbicAe «paspyueHusi» (Zerstorung), «pasA0KeHUsD»
(Zersetzung), «npexpamenusi» (Auflosung). B navaae XIX B. mosiBasiercst
[IPUAAraTeAbHOE  «destruktiv»  («paspylialommii», —«PasArarIuii»).
Xariperrep, OAHAaKo, He IPUMbBIKA€T K HEraTMBHOMY MCIIOAb30BaHUIO
TEPMUHA «AECTPYKLMsI». [10A «AECTPYKTUBHBIM aCIIEKTOM» OH TIOHMMAEeT
«HO3UTUBHO DEIIAILIYI0 AeCTPYKLMIO». IloAHOe 3HAYeHMe STOro
TepMIHA, 110 XaAeITepy, CTAHOBUTCSI 0003PMMBIM B IIEPBYIO OUEPEAb IIPU
B3TASIA€ Ha TO IOA€, B KOTOPOM OH IIPOSIBASIET CBOE UCTUHHOE 3HAYeHUe:
repmeHeBTuKa pakTuyHOCTM. OHA HEBO3MOXKHA 0€3 AECTPYKLUM, TIO9TOMY
Xariperrep muutetr: «[epMeHEBTMKA OCYILIECTBASIET CBOIO 3aAa4y TOABKO
mo mytu aectpykuum» (Heidegger, Phdnomenologische Interpretationen
zu Aristoteles, op. cit., S. 368). TemarnuecKyio pa3pabOTKy U IpUMeHEHIEe
MOHSITUSL «AECTPYKLMSI» MOXKHO MPOCAEAUTb B HECKOABKMX TEKCTaxX
Xaitperrepa: 1) B Aekuyusix 3umHero cemectpa 1921-22 rr. (Heidegger
M. Phdnomenologische Interpretationen zu Aristoteles, Einfiihrung in
die phdnomenologische Forschung (GA 61); 2) B paHHENl PYKOIMCH,
mocBsénHon Apuctorealo (1. H. Natorp-Bericht) 1922 1.; 3) B Boumuu u
spemenu, § 6 (Heidegger M. Sein und Zeit (GA 2)); 4) B aexuusix OcHoBHbie
npobremvr pernomerorozuu, § 5 (Heidegger M. Die Grundprobleme der
Phédnomenologie (GA 24) aetHero cemectpa 1927 r. I. BerTep ormeuaer,
YTO pasBUTME OCHOBHBIX B3TASIAOB XailAerrepa Ha (eHOMEHOAOIMYECKYIO
AECTPYKLIMIO COBIIAAQET C OYEPEAHBIMM VMHTEPIpeTaLusIMu APUCTOTEAS],
KOTOpble OH MpPEANPUMHMMAA B paHHUX (petdyprckux u IepBbIX
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HallpaBA€Ha He IPOTUB TPAAULMM, 2 IPOTUB TOTO HEOCO3HAHHOTO U
HEIMOAAMHHOTO CII0co0a, KaKuM Mbl ce0sl B Hell BeAéM. B oTHomeHun
npobaembl GaKTUIHOCTU XallAerrep yCMaTpUBaeT «IIOTAOLIEHUE pe-
IIAIOIell KOHCTUTYTUMBHOM CUABI BO3AENCTBUSI OBITMITHOTO Xapak-
Tepa CErOAHAILIHEN CUTYaUuu» KaK «2pPeKo-XPUCIUAHCKOe MOAKO-
BaHue wu3Hu»*. V1 aTa AEMOHTUPYIOIAsl YCTAaHOBKA KacaeTcs He BCel
VICTOPUM, HO TOABKO «peLIAIoIVX MOBOPOTHBIX MOMEHTOB MCTOPUU
3aIIaAHO-EBPOIEIICKON aHTPOMOAOTUU» Y, DTO UMEHHO TOT KOHTEKCT,
B KOTOPOM MbIIIIA€HIE APUCTOTEAS MIOAYYaeT 0cobeHHOe 3HavYeHne. B
cBeTe pobaeMbl GaKTUYHOCTU STO 3HAYEHME OOHAPY)KUBAETCS AUILD
YaCTMYHO B 3aBePILIEHUY MIPeALIeCTBYoell praocodun.

ITocpeACTBOM 0COOEHHOIN TeMaTU3aLyuy CYLero «ApHUCTOTEADb
OTKpbIBaeT B cBoell Qu3uxe HEKUI NPUHLMIINAABHO HOBBIM ITOAXOA
(Grundansatz), 3 KOTOpPOro BBIPACTAET €0 AOTUKA U OHTOAOTUS, KO-
TOPBIMH, B CBOIO OY€PeAb, OblAa IIpOHM3aHA BCst UCTOpUsE hrA0COdCKOIT
anTponoaorum»*'. OpHaKo Ta sxe Gpurocodust Apuctoreast, mo Xamaer-
repy, B XOA€ UCTOpUM OblAa TIOAYMHEHA TEHAEHLIVM TTaAEHMsI, KOTOpast
BBIPACTAeT U3 KOHLEHTPALUK HA €eAUHCTBEHHOM U3MepPeHUN — AOTUKO-
OHTOAOTMYECKOM — KaK BEAYIIeM M3MepeHNN. XalAerrep CinTaeT 0co-
0eHHO IPOOAEMATUYIHBIM TO, YTO

«OTIpEAEAEHHAST OHTOAOTMSI OTIPEAEAEHHOTO OBITUITHOTO TTOASI I AOTMKA
OIIPEAEAEHHOTO0 00O palLeHNsT, CAEAYSI CKAOHHOCTY TOAKOBAHMS K TAAEHNIO,
NIpeBPAaTUANCh B MAKYI0 OHTOAOTUIO U MAKYI0 AOTMKY, KAKMMM OHM pe-
IIMTEABHO IPOXOAST He TOABKO Yepe3 CBOI0 COOCTBEHHYIO MICTOPUIO, HO U
caMy UCTODPUIO AYXQ, T. €. 9K3UCTEHLIMAABHYIO UCTOPUIO» .

ITocpeacTBOM aHaAM3a, NPUIIOAHMMAIOILETO TEMHBIE CTOPOHbI
CMBICAQ, B KOTOPOM OCYIIIECTBASIETCA APUCTOTEAEBCKOE CCAEAOBAHME,
Xaiiperrep IokasbpIBaeT, YTO ONPeAeAsIollee IOHMMAHME, T. €. TEOPU, B
apyYICTOTEAEBCKOM MBIILIAEHUM €CTh TOABKO CITOCO0, KAKVM COXPaHeTCs
cylllee, KOTOpOe HeOOXOAMMO eCTb TO, YTO OHO eCTb. [105TOMY MbI1L-
AeHue ADUCTOTeAsl CTAaHOBUTCH — KAaK TaKOe MbIIIAEHME, B KOTOPOM
KKABIIl OBITUIIHBI PETMOH COOTBETCTBYET OIPEAEAEHHOMY CIOCOOY
AOCTYIIA U KOKAAS AVICLIMIIAMHA OTBEYAET ONPEAECAEHHOM CTEIEeHU AO-
CTOBEPHOCTU, — 00pPa3LiOM, NPEAOCTABASIOIMM HOBbIe IPOOAEMBI, 1
MapaAUIMOI HOBOT'O PAAMKAABHOIO BOIIPOIIAHMA.

MapOyprckux Aekumsx. Takum o0pasoMm, 3AeCh OOBEAMHSIIOTCS ABE
TeMaTU4ecKre 00AaCTU: repMeHeBTUYeCKasi PEHOMEHOAOT ST KaK MeCTO
AECTDPYKLIMM ¥ KOHKPeTHasI 3HaUMMOCTb APUCTOTEAS AASI XalIAEITePOBCKON
aectpykuym oHTtororum (cm.: Vetter H. Heideggers Destruktion der
Tradition am Beispiel des Aristoteles // Heidegger-Jahrbuch 3. Heidegger
und Aristoteles: Bd.3, hrsg. von A. Denker, H. Zaborowski. Freiburg/
Miinchen, 2007. S. 77-95).

¥ Heidegger, Phinomenologische Interpretationen zu Aristoteles, op. cit.,
S. 369.

% Ibid,, S. 371.

“ Ibid.

2 Ibid,, S. 397.
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Ho ueab Xaniperrepa mpu sToM COCTOUT He B TOM, YTOOBI CBOEN
MHTepIIpeTalieNl AOCTUYb HEKOVl OOBEKTMBHOCTU, KaK ecAu Obl Apu-
CTOTEAD IO CBOEM CYTU ObIA ObI AMIIb TPEOYIOIUM TOSCHEHUST «MHe-
HueM». «II[paBUABHOCTb» MCTOAKOBAHUS MTPOUCXOAUT U3 TIOAAEKAIIEN
AOCTVDKEHUIO AAABHOCTY BUAUMOCTHU, OTPAHUYEHHON TOYKOI 3PEeHUsI U
HAIPABAEHHOCTBIO B3rAsipd. [apamep nuier B ocaecaoBum K Natorp-
Bericht:

«3A€ech peub He UAET 00 ApucToTeAe Kak 00 OAHOM 13 BOKHENIINX
UCTOPUYIECKUX IIPEAMETOB, HO PA3BUBAETCS — U3 CETOAHSIIHUX BOIIPOCOB
burocodun, us MPoOGAEMHOTO HaXKMMa, KOTOPOMY TMOHSTIE KUSHU CO-
CAYXXMAO UCTOYHMKOM U KOTOPBIIL B 9TU AECSTUAETYSI B HEMELKOM p1AO-
codum BCé 6oAbIle 1 GOABIIIE HAYMHAET TOCIIOACTBOBATD, — PAAMKAABHAS
MOCTaHOBKA BOMpPOca»™,

IToaToMy BeaymMI1 BOIIPOC B MHTepIpeTauuu APUCTOTEAs] Kaca-
eTCs OBITUITHOI NMPEAMETHOCTH, B KOTOPOIT MCTOAKOBBIBAETCS ObITHE
yeAoBeKa U ObITHe KU3HU. XalAeITep CIpaIinBaeT ceOsi, KAKUM SIBASI-
eTcs GeHOMeHaAbHOE OCHOBaHMeE SKCIIAMKALIMY YeAOBEKa U KaKle Kare-
TOpPUY U3 STOTO OCHOBAHMSI IIPOMICXOAST.

Mpbl HaMepeHbI 1T0Ka3aTh, KaK NpeABapuUTeAbHas uAesl GeHOMEHO-
AOTUY, KOTOpYI0 XallAerrep HaXOAUT Y ApUCTOTeAs], BEAET B LIEAOM K
TpaHCPOpMaLY apUCTOTEAEBCKOI MIPOOAEMATUKY, U AdAee TIPOKOM-
MEHTHMPOBATb «PEHOMEHOAOTNYECKII CAOBApb» APUCTOTEAS.

O6parumcs k Texcty O cyuecmae u noHamuu GpUoLs. Apucmomenn,
Qusuka BI.

%
%
*

Xaitpaerrep yTBepXXAQeT, YTO Irpeku OBIAM MePBBIMM, KTO IIO3HABAA
cywee (fo on) KaKk phainomenon, KOTOpoe KaK OHO €CTb, IIOKa3bIBAET
ce0s1, siBAsieTcst. [IpucyTcTBUE Cylero B Mupe TMO3HAETCs KaK ero Bbl-
SIBA€HUE, TA€ phainesthai 03Ha4aeT, YTO Cylllee AOCTABAsIET cebsl K CBe-
TAILUIECST cCaMO-sIBAeHHOCTH (sich zum Scheinen bringen) 1 «€CTb» TOYHO
TO, YTO [TOKA3bIBAET CeOS B 3TOI CAMO-SIBA€HHOCTI. ™

B siBAeHMU cyuiee po-sIBASIETCST KAK MHOTO-3HAYHOE B CAMOM LM~
POKOM CMBICA€: KaK LUT, KOTOPBII MOXXeT UCIIOAB30BAaTh BOMH, UAU KaK
KOpabAb, HA KOTOPOM OH MOKET OTIIPABUTHCS [10 MOPIO, MAU KaK OOT,
KOTOPOTO OH MOXXET MOYUTATh MAU OTBEPraTh. ITOT XAPAKTEP «KaK»
OOHapy>KMBAeT IOSIBAEHME 3HAYEHMSI CPEAM CYIIEro, «BTOPXKEHUe»
STOrO 3HAYEHUs, KOTOPOE MPOUCXOAUT TOABKO IPU MOSIBAEHUU Y€AO-
BeKka. B caMoM peae, 4eAOBEK MOXKET IMETD AEAO C CYIUM, TOABKO €CAU

#  Gadamer H.-G. Heideggers «theologische» Jugendschrift // Heidegger M.
Phédnomenologische Interpretationen zu Aristoteles. Ausarbeitung fiir die
Marburger und die Gottinger Philosophische Fakultdt (1922), hrsg. von
Guinther Neumann. Stuttgart, 2003. S. 79.

#  Heidegger M. Vom Wesen und Begriff der @doug. Aristoteles, Physik B,1 //
Heidegger M. Wegmarken, hrsg. von F.-W. von Herrmann (GA 9). Frankfurt
am Main, 1976. S. 345f.
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cyujee siBAsieT ce0s1 Kak 710 MAu amo (KOHKpeTHOe) cyiiee, U puaocod
OTAMYAETCSI TEM, YTO 3aAaéT BOIPOC O «SIBAEHHOCTU-B-MOAYCE-KaK»
Kak TakoBoit. OH CIpaiuBaeT o OBITUM CYIIETO.

Cka3aHHOe II03BOAsIET OTMETUTb ABe Beliy. Bo-TepBbIX, BCAKMUI
pas, KOraa rpeku TOBOPSIT O CyieM (0 0#1), OHM BCerAa IOAPa3yMeBaloT
cyuee Kak 70 A amo (to on hé...), To eCTb B TEpMUHAX MOAQABHOCTY
MHOTO3HAYHOCTM MPUCYTCTBUS, AQXKE eCAM «KaK» (/1€) He yCTaHOBAEHO
OIIpeAEAEHHO. DTO «KaK»-U3MepeHle CYIIero, KOTopoe B AAAbHeNIIeM
BBITOBAPMBAETCS B «€CTh» all0(aHTUIECKOTO PACCYKAEHUS, APTUKYAU-
pyeTt 6bITHITHOE M3MepeHe cyiero. CAeAOBaTEABHO, t0 0/ BCETAQ O3HA-
YaeT «Cylee-B-MOAAABHOCTU-ObITHS», 1 XallAerrep BIIOAHE KOPPEKTHO
IIEPEBOAUT L0 0 KaK das seiend-Sein (OpiTre-cymym). YToObI BBIPa3nuTh
9Ty CAUTHOCTb, €AMHCTBO, APUCTOTEAb YAaCTO MCIOAb3YeT TEPMUH
ousia — CyIleCTBUTEAbHOE, KOTOPOE MPOUCXOAUT OT MPUIACTUS OUSA
TAAroAQ einai M MOXeT ObITb aAeKBATHO I€PEBEACHO HEOAOTM3MOM
Seiendheit — cymectp (cymHocTb).* Takum 06pasom, BOIPOC, KOTOPBIT
O-TIpeAeAsieT TepBYI0 GpuA0CcoOPUIo: «HUTO ecTb to on-cyujee?» — AOAXKEH
6bITh TpaHcopmupoBaH B Bompoc: «Uto ecTb to on hé on?» — 4ro
ecTb cyilee (Ar00Oe Cyljee, BCIKOE Cyllee) UMEHHO KAk cyujee, T. €. B
cBoei cymectu? Bormpoc, cTaro 0biTh, YETKO GOKYCUPYETCS Ha «KaK»-
nsMepeHun cyiiero. OH UIET HEe OHTUYECKOTO OTBETa, & OHTOAOTMYE-
CKOT'O MOCTOABKY, TOCKOABKY CaM HAIPaBASIETCSI HA «KAKOBOCTb» VAU
«CYILleCTb» KaK TaKOBYIO. APUCTOTEAb YTOUHSET CBOM BOIIPOC, KOTAQ
TOBOPUT, YTO BOIIPOC O TOM, «YTO €CTh CYIlee KaK CYIee», IIePEXOAUT
B BOIIPOC: «4TO €CTh Cy1lecTb (tis hé ousia)*. Bonpoc uieT He cyiiecThb
KaKOTr'0-TO OTPAHMYEHHOI'O PErMOHA CYIIETo, HO BCETO CYIIEro B CMBICAE
HEKOEro aHAAOTMYECKOTO EAMHCTBA, OOYCAOBAUBAIOIETO BCE BO3-
MOYKHBIE MOAYCBI Cy1iecTi.”’ ApUCTOTeAeBCKUII BOIPOC 00 ousia ecTb
ero GopMyAMpOBKa BOIIPOCA O CMbICA€E OBITHS.

Bo-BTOpBIX, HEOOXOAMMO CKa3aTh, YTO B PA3rOBOPE O CYLIeM Kak
phainomenon caepyet, Mo KpailHeil Mepe, MpPeANOAAratb [ocus ero
MHOTO3HaYHON MPO-SIBAEHHOCTH, TA€ APTUKYAUPYETCSI TOPU3OHT STOM
MHorosHayHocTU. Cyiee Kak phainomena KOPPEASTUBHO crocobam
«oco3HaHus» (Vernehmen — BOCIPUSITYS, BHATHS) B CAMOM IIMPOKOM
CMBICAE, T. €. KOPPEASITUBHO legein AV H0€in, YTO eCTb «pa3obAadeHe»
phainomenon B ToM, 4mo 1 kax oHO ecmb. bes logos’a Het cymectu. YHu-
KaAbHOCTD YeAOBeKa KaK XXIBOT'O Cylero, odbaaaatiiero logos'om (zoon
logon echon), cOCTOUT B TOM, 4TO €ro CYI[HOCTb €CTb [ocus 3HaUeHUS U
4YTO OH MIMeeT AOCTYII K CYI[eMY TOABKO B TEPMMHAX HEKOTOPOJ MOAQAD-
HOCTU €ro «sJIBAEHHOCTU-KAK...» B [ogos'e. ADUCTOTEAb TeMaTU3UPYET
bynxumio logos'a Kak déloun (AeAaTh IBHBIM, BUAUMBIM), apophainesthai
(mokaspiBaTh HarepéA) U — OoAee BEKHO — Kak alétheuein (AOCTaBAATH
13 COKPBITOCTH) («AOYOG KaK peyb 3HAYUT CKOpEE TO XKe, 4YTO SnAdLY,
AEAATb OUYEBMAHBIM TO, O YéM “peup’ B peun. DTy QyHKUMIO peun Apu-

*  Heidegger, Vom Wesen und Begriff der @ioug, op. cit., S. 329f.

% Apucroreab. Memagpusuxa // Apuctorean. Cou. B 4-x 1. T. 1. M., 1975. Z,
1, 1028b 2ft.

Apucroteab, ykas. cou. G, 1, 1003a 2.

47

150 H.Apmémeriko « MapTuH Xaiigerrep...



CTOTEADb CTPOXKe IKCIIAULMPOBAA KakK armopaivecBai»*®). Aas yeroBeka
to on — Bcerpa — on legomenon, «TOAKOBAaTb» (CYMTHIBATD) CYIIIEE, CyIlee
APTUKYAUPOBAHO COTAACHO MHOTOYMCAEHHBIM CIIOCOHAM MHOTO3HAY-
HOCTU TIPUCYTCTBUSI, KOTOpPble BBIPAXKAIOTCS B MMIIAULIUTHOM «KaK»
VAU SKCIIAULIUTHOM «E€CTb» alo(paHTUIeCKOTO BbICKa3bIBAHUISL.

MBb! Morau 651 IOABITOXXUTD 3T ABa IyHKTA. Cyljee BCErAa MpPeA-
noAaraeT OBITUITHOE M3MEpeHUe, KOTOPOe BBIPAKAETCS B «KakK», U
€AVHCTBEHHBIIN [0cUs 9TOTO OBITUITHOTO M3MEPEeHMs — YeAOBeYecKast
CYIHOCTb B KauecTBe logos'a uau alétheuein. To on u legein «anpuopHo
KOPPEASITUBHbBI»; YeAOBEUECKasl IIPUPOAA — CYIy00 peHOMEHOAOTMYHA
(legein ta phainomena). VI ecAut KTO TOTIBITAETCS PEIIUTD 3aAa4y, IPU-
cyujyio nepBoit ¢puaocodun, a uMeHHO legein to on hé on, TO pe3yAb-
THPYIOILasi OHTOAOTMSI AOAXKHA OBITh (eHOoMeHoAOrn4Yeckoi. B camom
AeAe, OHTOAOTHSI BO3MOYKHA TOABKO KaK (PEHOMEHOAOT L.

[Ipexxpe 4eM ABUTaTbCSI AAAbIIIE, CAEAYET 3aAATHCSI BOIIPOCOM, He
SIBASIETCSL AU, B CAMOM A€A€, AQHHASI «9KCIIAMKALVS» OCHOBAaHUN (u-
A0CO(DCKOIT MPOLIEAYPBI APUCTOTEAST HEOTIPABAAHHBIM IIEPEHOCOM CO-
BpPEMEHHbIX [IePCIEKTUB B IPedecKoe MbIIAEHKEe. B KOHEYHOM MTOre,
CAEAYET CIIPOCUTh, MOXKET AU BOODIIE 1100as UHTepIIpeTanyst ApUCTo-
TeAs1 ObITh CBOOOAHOM OT KaKMX ObI TO HU OBIAO TIPEATIOCHIAOK? Ompas-
AQHHOCTb XalAEITepPOBCKOr0 (eHOMEHOAOTMYECKOrO MIPOYTEeHUsT Apu-
CTOTEAs] OCHOBaHa B HEM3MEHHOCTU (HEHOMEHOAOTUYECKOI TPUPOADBI
CaMOr0 YEAOBEKa: BCSKOE 3HaHUE, BKAIOYAST 3HAHUE apUCTOTEAEBCKUX
TEKCTOB, COBEPIIAETCS 8 U NOCPeOCHBOM MHTEPIIPETATUBHON «KaK»-
cTpyKTYpHI legein. TIpepocTaBuM CAOBO camomy XaiAerrepy:

«TOTaABHOCTb CYIETr0o NMPEACTaBASET COOOI TO MOA€, B KOTOPOM
MO3UTMBHBIE HAYKM ... BCSIKUI Pa3 HAXOAST CBOU IPEAMETHbIE 00AaCTH.
HarmpaBasisick HaIpsIMUK Ha cyliee, OHM OepyT Ha ceOst BO BCEN IOAHOTE
MCCAEAOBaHME BCETO TOTO, YTO eCThb. Tak, Kaxercs, At puaocoduy, Ko-
TOpast CO BpeMEH aHTMYHOCTU PACCMaTPUBaAACh Kak (pyHAaMEHTaAbHAS
HayKa, He OCTAAOCD Y3Ke TIOASI AASI KAKOT'O OBl TO HIL OBIAO MCCAEAOBAHISL.
Ho pasBe He aeaaer rpedeckas ¢praocodus ¢ caMoro Havara Kak pas
TaKy IIPEAMETOM CBOEro Bormpouianus “cyuee”? HermpemeHHO Tak, HO He
AASL TOTO, YTOOBI OIIPEAEAUTD TO MAU MHOE CYIIEE, & AASI TOTO, YTOOBI [10-
HATD Cylee KaK cyujee, T. €. B OTHOIIEHUN ero Obimus. Kak mocraHoBka
BOIIPOCA, TaK M OTBETBI AOATOE BpPeMs IPeObIBAAM B HEBBISICHEHHOCTI.
OAHAaKO y)Xe B CaMOM HayaAe MPOsIBASIET Ce0s1 HeYTO BecbMa IpUMeya-
tTeapHOe. Ouaocodus UIeT PACKPLITHS ObITHS MO MyTU pedAEKCUBHON
obpaiméHHoCTU Ha MbiuireHue o cyweMm ([Tapmenud). Otkpertue [1ia-
IMOHOM VA€Vl OPUEHTHPOBAHO Ha MOHoA02 (Logos) Oymwiu ¢ camoit coboit.
ApucmomeieBcKue KaTeropuyl BO3HUKAIOT B BUAY MPEAMKATUBHOIO IO-
3HAHUS pA3YMd. ... SIBASIETCSI AY STOT IIOBOPOT B3IASIAQ OT CYIIETO K CO-
3HAHMIO CAYYAlHBIM, MAM OH BOCTPeOOBaH B MTOre CBOeoOpasueM TOro,
Ha YTO IOA HasBaHUeM ‘ObITie” B KayeCcTBe IPOOAEMHOro IOAsT PUAO-
codum OBIAO BCETAQ OPUEHTUPOBAHO UCCAEAOBaHME?» Y

% Xanperrep M. bumue u spems. Ilepes. B.B. bubnxuna. M., 1997. C. 32.
¥ Husserl E. Phanomenologische Psychologie // Husserliana. Bd. 9. Den
Haag, 1968. S. 256.
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ITocaepAHMIT BOIIPOC 3TOT'O OTPBIBKA CAY>KUT OTIIPABHON TOUKOM AAST
Xaiiperrepa B papMKaAu3aLuy apyCTOTEAEBCKOTO BOIIPOCa 00 aHaAO-
TUYECKOM €AMHCTBE BCEX «eCTh»-TIPEAMKALMIL. AO 9TOr0 MOMEHTA MbI
VIMEAUM AEAO C rpeuyecKoil (eHOMEHOAOrueil (KaK 3TO SKCIAMLUPYET
Xaitperrep), HO Ta TOYKA 3peHMsl, KOTOPYIO OH OTCTaMBAaET, IPEACTAB-
AsieT PeHOMEHOAOTHIO B «00A€E» «IPEYECKOM» BUAE, HEXXEAU 3TO OBIAO
B AEVICTBUTEABHOCTU y IPEKOB. 3AECh CAEAYET TI0Ka3aTh, KaK XalAerre-
POBCKas 9KCIAMKALYS (PEHOMEHOAOTMYECKOTO METOAR, TPUMEHEHHOTO
K ApUCTOTeAI0, BAECUET 3a co00I1 TpaHCHOPMALMIO apUCTOTEAEBCKOI
MpOOAEMATUKY.

YeAOBEK MMeEET AOCTYII K CYLEMY AUIIb B TEPMMHAX €r0 3HAYEeHMUs
B CaMOM IIVMPOKOM CMBICAE, TO €CTb TOABKO B TE€pMMHAX HEKOTOPOJ
dbopMbI «IBAEHHOCTU-KaK» B logose’e. DTa «SIBAEHHOCTb-KaK», B Tep-
MUHAX KOTOPOJI Cylijee apTUKYAUPYeTCsi (legetai), »MeeT MHOTO MOAQAD-
Hocreir. Tak, to on legetai polachés, «cyujee mokaspiBaeT cebsi B CBoell
“Kak-sIBAEHHOCTM  MHOTUMU Criocobamu»®’. ApHUCTOTEAb YKa3bIBaeT
yeThIpe criocoba sIBAEHHOCTHM CYILEro, a UMEHHO CYILIero-B-ero-OpITum:
1) KaK «CAy4aHoe», 2) KaK UCTMHHOE UAU AOXKHOE€, 3) KaK dynamis uau
energeia (B BOSMOXXHOCTY UAU B AEMICTBUTEABHOCTU — B PYCCKOM IIepe-
BoAe), 4) coraacHo cxemam Kateropuit.®! Ho Bce aTu criocoObl CBsI3aHbI
C aHAAOTMYECKMM OOIMM 3HaMeHaTteAeM (pros hen) B TOW CTeleHU, B
KaKOM Ka&XKABII €CTb MOAQABHOCTb «SIBA€HHOCTU-KaK», B KOTOPON
CyIllee YCTAHABAMBAETCsI KaK TaKoe-TO 1 Takoe-To. Ecau Obl Obiaa Takast
HaykKa, KOTOpasi OTKPhIBAAA 9TO AHAAOTMYECKOE EAMHCTBO, TO 3TO ObIAQ
Obl HayKa O CylleM B IleAOM B TEpMMHAX €0 CYyIIeCTU KaK TaKOBOM —
Hayka 00 on hé on.??

B xpuTuyeckoM MOMCKe OOIEro 3HavyeHus, KOTOPOE aHAAOTH-
4eCcKu 0ObeAMHsIeT MHOTMe 3HA4YeHUs CYIero, OAHO 3HauyeHUe AOIy-
CKaeTcsl, MAM, B TEMATUIECKOM [TOBTOPHOM MCCAEAOBAHUM, CTABUTCS B
0CODEHHOE TTIOAOKEHNE TI0 CPABHEHMIO C K&KABIM B OTAEABHOCTU U CO
BCEMU 3HaYeHMsIMU: [0gos KaK «CIOCOOHOCTb» «PACKpPBITUs» (pasMbl-
KaHusl, OTKpbITHs). [ToHrMaHue HEOOXOAMMOCTY TepedOPMYANPOBKYI
3HaueHus1 [0gos — OCHOBAHME AASI XallAEITEPOBCKOM TpaHchopmaLun
apUCTOTeAeBCKOM Tpobaemaruku. Ecan cymjee siBasier cebst B logos'e
MHOTMMU CIIOCODAMU, TO 9TU «MHOIMe Crocobbl» camu o cebe CyTh
mopudukanuu logos’a. Takum ob6pasom, logos cam 1o cebe IpOsIBASIETCS
(nmeeT ObrTHE) MHOTMMU criocobamu. Ecan logos B cBoeit GpyHKuuM-
alétheuein umeet ObITHIE MHOTMMM CIIOCOOaMM, TOTAQ TIEPBBIM M OCHO-
BOIOAQTraOIMM IIAroM K IPOSICHEHUIO CMbICAQ OBITHSA (T. €. eAMHCTBA
CIOCOOO0B MPOSIBAEHHOCTH CYILEro) CTAHOBUTCS 3aAa4a MCCAEAOBAHMS
€AMHCTBa MHOTHMX CIIOCO00B ObITUs [ogos’a. Logos AOA’KEH BHOBb 00-
PaTUTbCS Ha CaMOro CeOs U «BBIBECTU HapYXXy» alétheuein epMHCTBa
CcBOero coOCTBeHHOro mnpoiecca-alétheia. TTockoabKy MopMdUKaLmm
logos’a KoOppeAsITUBHBI CIOCOOAaM SIBAEHHOCTM CYILETO, PaCKpBITHE
eAMHCTBA ObITHsE [ogos’a cHabxaeT ¢puaocoda a priori ropru3OHTOM AASL

% Apucroreas, ykas. cou. G, 2, 1003a 33; E, 2, 1026a 33ff; Z, 1, 1028a 10.
51 Tam xe. E, 2, 1026a 33ff.
52 Tam xe. G, 1, 1003a 21.
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paspaboTKM aHAAOTMIECKOI'O EAMHCTBA BCEX CITIOCOOOB SIBAEHHOCTH CY-
IIEr0, TO €CTh CMbICAA OBITUS CAMOTO 110 cebe.

VTak, BKpaTile: AI0OOE Cyllee eCTh «CyIee Kak...», TO eCTh Cyilee
B Moayce ObiTusi. Kpome Toro, ocHoBaHme 3TOro «kKak» ecTb [0gos Kak
alétheia, KOTOpBIT B CBOMX PA3AUYHBIX MOAYCaX KOPPEASTUBEH SIB-
AeHHOCTH cyiero. ITocKoAbKY 3apaveit epBoit puaocodpum siBAsSIETCS
MOMCK CaMOJI «KaKOBOCTM» CYILIETr0, TO B pa3paboTKe 00'beANHSIOIIEro
obrTust logos'a duaocodpust obecrieunaa OCHOBaHME AASL OOBEAMHSIO-
II[ET0 CMBICAA OBITHSI KAK TAKOBOTO.

3A€Ch MBI MOXXEM BUAETb B aPUCTOTEAEBCKOI (GOPMYAMPOBKE TIPO-
rpammy, 3asiBA€HHYIO B boimuu u 8pemeru. VI HesIBHBIM 00pasoM Mbl
MO>KEM TAaK)Xe BIUAETh, KaK 9Ta IIPOrpaMMa BO3MO>KHA He Ha apiCToTe-
AEBCKMX OCHOBAHMSIX, HO TOABKO IIPU YCAOBUM TpaHcopmaumm apu-
CTOTEAEBCKON mpobaeMaTuki. [Ipexxae BCEro, CAEAYeT CKasaTh, YTO
ObITE AEVICTBUTEABHO OINPAIIMBAETCSI B apUCTOTEAEBCKON POPMYAU-
POBKe 3aAauu 1epBoit pruaocoduu: 4To ecTb CyiecTb? UTo xKe yTBEpK-
aaer Xaitpaerrep, roBopsi o 3abBeHuu ObiTHsA? UTO apUCTOTEAEBCKMUIT
BOIIPOC «TEPSIETCS», IOCKOABKY OH HEAOCTATOYHO TAYOOKO MCCAEAYET
obiTHe logos'a. AaBasi moHuMaHue alétheuein-byHkuyum logos’a xak xare-
TOPUAABHO-YTBEPAUTEABHOE «AEAQHUE HACTOSIIUM» (SIBAEHHBIM), T. €.
[IOKa3bIBasI, YTO OCHOBHOE ObITHE [0g0s’a eCTh IMOCTOSIHHOE PAaCKPBITIE
CYILlero B €ro MPeACTABAEHHOCTHM, APUCTOTEAD ObIA ObI BBIHY)XAEH MC-
TOAKOBaTb aHAAOTMYECKOE €AMHCTBO MHOTMX MOAYCOB IIPEACTaBAEH-
HOCTM CYIL[ETO KaK «YMCTOE IIPEACTaBAEHE (SIBAEHHOCTb) KaK TAKOBOE,
YIUCTYIO energeid, KOPPeAsITUBHYIO anodaHTuyeckomy logos’y. V1 ecan
Xaitperrep HaMepeH OMpPaBAATh CBOE YTBEP)KAEHME, YTO apUCTOTEAEB-
cKkast pOPMYAMPOBKA He PACKPBIBAET ayTEHTUYHOIO CMBICAA OBITUS, TO
AASI TOTO OH AOAXKEH KpUTU4YeCcKU nepedopMyAnpoBaTh GyHAAMEH-
TaAbHOE 3HaueHMe [ogos'a Ha ypOBeHb IAyO>Ke, yeM KaTeropuaAbHO-
YTBEPAUTEABHBIIl YPOBEHb Synthesis-dihairesis, Ha KOTOPOM OCTaHO-
BrAcsi Apuctoreab. B kypce Aoeuku, npountaHHom B 1925-1926 rr.%,
IPEANIPUHUMAETCS TIOTbITKA OCYIECTBUTh 9TO B TEPMUHAX TEKCTA 13
Peri Hermeneias, a B Boimuu u 8BpemeHu TO XK€ CAMOE OCYIeCTBASETCS
CPEACTBaMU TePMEHEBTUKU «(PaKTUYeCcKom kusHu». Obe paboTsl Ae-
MOHCTPHMPYIOT, 4TO arnodaHTHuecKuit [ogos ApucToTeAs: eCTb IIPOU3BO-
AHast popma 6oaee GYHAAMEHTAAPHOTO AMHAMUYECKOTO 1 TEMITOPAAD-
HOTO eAVHCTBA alétheuein. Tak pasMbIKaeTCss BO3SMOXKHOCTb OTBETa Ha
BOIPOC 00 00beAUHSIONEM CMbICAE OBITUSI OOAEe PAAMKAABHBIM 00-
pasoM, 4eM 3TO OBIAO BO3MOXHO AAst ApucToTteasi. Bompoc craButcs
He T0-apUCTOTEAEBCKU, ECAU OOBEAVHSIIOIUM CMBICAOM ObITUsI logos’a
OKa3bIBAETCSI TEMIIOPAABHOCTD, @ CMBICA OBITHUS KAK TAKOBOT'O UCTOAKO-
BBIBA€TCS B TEPMIHAX BPEMEHI.

% Heidegger M. Logik. Die Frage nach der Wahrheit, hrsg. von W. Biemel (GA
21). Frankfurt am Main, 1976.
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Bcsikoe yeaoBeueckoe MO3HaHMe Kak IO3HaHUE (HEHOMEHOAOTM-
YeCKOe VIMeeT Cylljee BCETAQ B MOAYCe ero ObITHsI, U APMCTOTEAEM 9THU
MOAYCBI MOT'YT OBITH BbIpa)KEHbI TEPMUHOM €id0S, SBAEHHOCTD CYILero
KaK TaKOBOT'O M TaKMM, KaKMM OHO €CTb. APMCTOTEAEBCKasl TeMaTu-
3aLMsi MOAYCOB OBITHSI KAK MOAYCOB BUAMMOCTH (eid0s IPOUCXOAUT OT
horaé — «s1 BUXKY») IlepeHMMaeT acleKThl IAQTOHOBCKOTO aKLjeHTa Ha
BupeHun. UTo 3A€Ch BaKHO, TAaK 9TO APUCTOTEAEBCKasi OHTOAOTMYE-
cKast TpaHchopMaLMsI TAATOHOBCKOIO eidos’a. ApUCTOTeAb MHaYe UC-
TOAKOBBIBAET Cyliiee, HeskeAr [1AaToH, OH paAMKaAbHO MEHSIET Koppe-
ASITUBHOCTbD eidos’a 11 logos’a 1 AOCTUTraeT Nnpy sTOM DOAee apeKBaTHO
OHTOAOTMYECKON (POPMYAMPOBKI. APUCTOTEAEBCKUI eidos Kak ObiTre
CYIIEro He MOXKET OBbITh KAKOM-TO «BEIbi0», CYIECTBYIOIEN CAMOM MO
cebe oTpaeabHO oT logos'a (ou choriston on), HO 6oaee TOro — eidos ecThb
TOABKO B logos’e (all é kata ton logon®).> Ho u maaToHOBCKUI eidos, 1
apUCTOTEAEBCKUI CYThb (POPMYAMPOBKM OBITHS, M 002 KOPPEASTUBHbI
KaKoMy-TO BUAY logos’a. Ho B yHUKaABHOI GOpMYyAMPOBKE ApUCTOTEAS
Xaitperrep HaXOAUT OOAee «aAeKBAaTHYI0» (EHOMEHOAOTUIO, KOTOpas
B TO K€ BpeMsl eCTb U 0oAee «aAeKBaTHasl» OHTOAOTMsL. ILOCKOABKY
MIAQTOHOBCKUIA eidos (1o KpailHell Mepe, KaK ero TOAKyeT APUCTOTEAD)
MOJKET «OTCTPaHUTBCSI» OT CAMOIO Ce0sI, 9TO CKAOHSIET K OHTUYECKON
XapaKTepUCTHKe (B KaueCTBE CYIIEro), a MOCKOAbKY apUCTOTEAEBCKUI
eidos MpOSIBASIETCSI TOABKO B arto(aHTUYECKOM CY)KAEHMY O cy1ieM (T. e.
B legein 06 on), OH UMeeT COOTBETCTBYIOI[YI0 OHTOAOTMYECKYIO XapaK-
TEPUCTUKY U YKasblBaeT Ha ObITie. Mbl BUAMM 3A€Ch, KaK OHTOAOTVS
«peryaupyercsi» GeHOMEHOAOTMeN M KaK IIOHMMaHMe [0gos’a SIBASIETCS
PEIIAoIM AASL 00erX.

[MpucTynuM K AEMOHCTpALUM KAIOUYEBBIX MOHITUN apUCTOTEAEB-
CKOro «(heHOMEHOAOTMYECKOr0» CAOBapsi. Ecan ¢peHoMeHOAOrMYeCKa s
KOppeAsILIsI MOXKeT ObITh apTUKYAMpPOBaHa B TepMMHaxX eidos u logos,
TO eidos KaK IPEACTABAEHHOCTb Cylero B [ogos'e ¥MeeT peuiaioliee
3HaueHre. B Qusuke® AprCTOTEAD TOBOPUT O CyIeM Kak Synestota u
synistamena, GoOpMbI IPUYACTUSI OT TAAroaa histémi — «s1 ctow». O6-
paiias Ha 9TO BHUMMaHMe, XallAerrep 3asiBAsET, YTO IPEKU MCTOAKOBBI-
BaAll Cylljee KaK «IIOCTOSIHHOE» B ABOSIKOM 3HaueHuu: (1) xak TO, 4TO
CTOUT Ha caMOM cebe 1 (2) KaK TO, UTO MOCTOSIHHO, IPOYHO, AAUTEABHO.>’
DKBMBaAEHTHOE BbIpa)KeHue TaKol CTabMABHOCTU — hypokeimenon, Ko-
TOpPOE IIOAAEXKUT MIPUCYTCTBYIOIEMY», U Hypostasis, KaK TO, 9TO «OC-
HOBaHO (cTOUT) Ha caMoM ceOex». Ul «IOoAAeKaHUe» U «CTOSIHUE» SIB-
ASIIOTCSI MHAMKATOpaMy OOBIYHOI I'peYeCcKol TOYKM 3PeHMs Ha Cyliee
KaK Ha TO, YTO «IIOCTOSIHHO MPUCYTCTBYET caMo Mo cebe»’s. [peyeckas

54

Apuctorear. Qusuka // Apucroreab. Cou. B 4-x 11. T. 3. M., 1981. B, 1,
193b 5.

Heidegger, Vo Wesen und Begriff der ®voug, op. cit., S. 351f.
Apuctoteab, Qu3auka, ykas. cod. B, 1, 192b 13; 193a 36.

5 Heidegger, Vom Wesen und Begriff der ®@votg, op. cit., S. 316.

% Ibid., S. 331.
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ousia TakKe 0OHapY>K/BaeT 3Ty YCTOMYMBOCTD. B 00bIYHOM CAOBOYIIO-
TpebAeHNH, IPEXAE YEM DTO MOHATHE CTAAO HGUAOCODCKUM TEPMUHOM,
ousia 03HaYaAa YbM-AMOO HACTOSIIIME BAAAEHUS. XalIAEITEPOBCKUI T1e-
peBop, ousia Kak das Anwesen (IPUCYTCTBUE, «HACTOsIILiEe BAAAEHUE)
CXBaThIBaeT 3HAYEHME TIOCTOSIHHOM SIBAEHHOCTH, YTO AASI TPEKOB U Xa-
paKTepusoBaAo ObITHE Cylero.”

DT «perucrpaLum» ObITUSA KaK CTAOMABPHOCTY MOTYT ObITh IPOVH-
TEpIPETUPOBAHbI B TepMuUHax energeia v entelecheia.®® Cyiuee, koTopoe
BOH CTOUT, BOH AKUT MAY YAEP)XMBAETCSI B HACTOsIIIEM (IIPUCYTCTBY-
oieMm) (synestota, hypokeimenon, ousia) 1 KOTopoe MOKasbIiBaeT ceOst
TaK, KaK OHO eCTh (eidos), «cobpaao ce6si» B ycToitunBoctu. CaoBa telos u
ergon, KOTOpbIe COAEPYKATCS B CAOBAX entelecheia v energeid, BbIpaXkaloT
9Ty YCTOMYUBOCTb B-CO-OupaHuu. Telos mpenMyIieCTBEHHO 3HAYUT He
«LEAb» VA «HaMepeHMe», a «OKOHYAHME» VAU «OCYIECTBAEHME», &
ergon MpeuMYylleCTBEHHO 03HA4YaeT TO, YTO IIOMEIEHO B CaMO-IIPOsIB-
AEHHOCTb CBOEro coOCTBEHHOrO eidos’a (a He «paboTa» KaK KOHEYHbIIT
IPOAYKT TEXHUIECKOTI0 UCIIOAHeHNsT). Kak TakoBbI€, 3TM CAOBA TOBOPSIT
HEYTO 0011lee, YTO U peras, KOTopoe 0003HAYAEeT «aKT» CYIIEro MO YAep-
JKaHUIO ceOst BMecTe (CaMO-OmpeAeAeHE, CaMO-AeMapKaLys) TaK, YTO
«OHO CTOUT caMo 10 cebe 1 MoXXeT 0bITb». CAOBO entelecheia BoipaxkaeT
6bITHE cyitero. Kak crosiiee nan Aexxaiee mpucyTCTBUE B CBOEM CaMO-
onpepeAeHnu (caMO-AeMapKalui), KaK BBICBEYEHHOE B TOM, YTO U KaK
OHO eCTb, Cyllee MMeeT ceDsi B CBOEM OCyIleCTBAeHUU: en telei echei,
entelecheia, uau cobpaHo B camo-MaHu(peCTaLNI0 CBOEr0 COOCTBEHHOTO
eidos’a: energeia. Bce 3Ty TepMUHBI BBIPXXAIOT Cylljee-B-ero-ObITUN U
KaK TaKOBbIE KOPPEASITUBHBI [0g0s’y.

W, HakoHell, TTOCAEAHUI AEKCUYEeCKUiT XOoA: morphé. Xanperrep
TpakTyer morphé (KoTopoe OOBIYHO TEPEBOAUTCS KakK «hopmar) mo-
CPEACTBOM TOT'O K€ CII0co0a, YTO U MOoHsTHE eidos, C AODaBAEHUEM HIO-
aHca: cylee, «IoMelramiee cebs B iBAeHHOCTb» (die Gestellung in das
Aussehen)®'. C MOMOIIbIO 9TOr0 HIOAHCA AOCTUTAETCS OUepPUMBAHYE Pas-
HULIBI APUCTOTEAEBCKOTO U TAATOHOBCKOTO eidos oB. [1aaToH moHuMaeT
eidos KaK HEYTO MMEIOIeecss HAAULIO AASI caMoro cebs1, HeuTo obiee
10 OTHOIIEHUIO K MHAUBMAY2ABHOMY CyllleMy, KOTOpOe B CPaBHEHUU C
eidos CKAOHSIETCSI K TOMY, YTOOBI OBITh CMEIEHHBIM Ha CO-ITIOAYMHEHHYIO
pPOADb He-Cy1ilero. ApUCTOTEAD, OAHAKO, IOHVMAEeT MHAVBUAYAABHOE KaK
peaAbHOe Cylljee, HeYTO, YTO €CTh B TOJ CTEleH!, B KaKO! [ToMellaeT
ce0st B CBOII COOCTBEHHBIIN eidos, TPOSBASIOIMICS TOABKO B logos’e.
HroaHc, KOTOPBII IPUKPENASIETCS K 1107phé: TIOsSIBAEHME CYI1ero (BXOX-
AeHMe cyiero) B eidos’e aast logos’a. Peryaupyommit pakTop — OnsThb-
Taku logos: morphé AOAXKHO ObITh HOHSTO U3 eidos’a u eidos AOAXKeH
ObITh TIOHAT U3 [ogos’a.

MbI IOMBITAAUCH TIOKA3aTh OCHOBHbBIE Y€PThI UAEU (PEHOMEHOAOT UM,
KOoTOpble XalAerrep HaXOAUT Y APUCTOTEAS], M TEM CaMbIM ITOKa3arTb,
Kak bumue u Bpems GYHAUPOBAHO B PAAMKAAM3ALMU apUCTOTEAEB-

% Heidegger, Vom Wesen und Begriff der ®dotg, op. cit., S. 330.
€ Ibid., S. 321, 339, 348f, 352-356.
¢ Ibid,, S. 351.
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cKoit mpobaemaruku. Taioke OCyllecTBAEHA MOMBITKA II0Ka3aTh OOIIYIO
1 GOPMaAbHYIO CTPYKTYPY XallAeITepPOBCKOrO (peHOMEHOAOTMUECKOTO
MpouTeHus ApUCTOTeAS.

JTaK, BKpaTLe: YHUKaAbHOCTb Y€AOBeKa [0 CPABHEHUIO C ADYTUMU
JKMBBIMI CYILIECTBAMM COCTOUT B TOM, YTO BMECTE C HUM IOSIBASIETCS
3HayeHre (CMBICA), YTO OH MMeeT AOCTYI K CYIeMy TOABKO B Tep-
MMHaX €ro apTMKyAMPOBAaHHOIO NMpuUcyTcTBus B logos'e. Camoé ObiTne
yeAOBeKa COCTOUT B logos’e, u alétheuein-bynkuus logos’a Takosa, 4TO
IIOCPEACTBOM €€ 1 B Hell CYLIeCTb CYLIero CTAHOBUTCS SIBAEHHOIL. JTa
CYlleCTb MOKET OBITh PaBHBIM 00pa30M BbIpaXKeHa Kak eidos, morpheé,
ousia, energeia, entelecheia. boaee Toro, nepseitas gpuaocodpckas 3a-
Aaya COCTOUT B OIIPEAEAEHMU CYIECTM KaK TaKOBOI, aHAAOTMYECKOTro
€AVHCTBa, KOTOpPOe O0yCAOBAMBAaeT BCe BO3MOYKHBIE MOAYCBI IIpeA-
CTaBAEHHOCTH Cylero. Bompoc 06 00bepMHAIONEM 3HAUEHUM OBITHS
OCHOBBIBA€TCSI HAa alPMOPHOM (TeMAaTM4YeCKOM MAM HETEMATUIEeCKOM)
IIOHMMAaHUY aHAAOTMYECKOTO eAMHCTBA ObITHA [ogos’a camoro 1o cebe.
XaitAerrepoBckast papAMKaAbHO MHasi TeMarusanyst ObTust logos'a ecTpb
OCHOBaHUE AASL €T0 YTBEPXKAEHMS, UTO ayTEHTUYHOE 3HaueHUe ObITHS
0CTaéTCsI 3a0bITBIM Y APUCTOTEAS. DTO TAIOKE OTIPABHAS TOUKA AAS €T0
COOCTBEHHOTO BOIIPOCA O CMBICAE OBITHS B TEPMUHAX BPEMEH.
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DU CONCEPT DE VECU DANS L’ESSAI DE BERGSON.
HYPOTHESE AUTOUR D’UNE TRADUCTION
PHENOMENOLOGIQUE

Daniele De Santis’

Abstract

Henri Bergson’s Essai sur les données immédiates de la con-
science should mean for phenomenology and its historical devel-
opment a source of questions and further possibilities for self-un-
derstanding: one can claim to find in its pages the origin of the
philosophical language which enabled phenomenology to arrive in
France and translate itself — as if Bergsonism, at the very moment
it lends its own words to phenomenology, had also enabled the ar-
rival of its most radical critic. Such a language is meanly related to
the notion of vécu, which, within Bergson’s first work, lies at the
centre of a weave between several, and to some extent very dif-
ferent from each other, notions of «duration». In what follows, by
firstly commenting a Gadamer’s remark, we make an attempt to
bring to light this intricate setting (§§ 2.1.—3.3.) and the way Berg-
sonian concept of vécu probably represented, in its inner twofold
meaning, a model to conceive and translate the phenomenological
concept of Erlebnis (§§ 1.1.—1.2.).

Keywords: Husserl, Bergson, Duration, Consciousness, Lived
Experience (Erlebnis).

1.1. Selon les pages de Wahrheit und Methode* que Gadamer a
consacrées a l'histoire et a la valeur de I'Erlebnis, on peut en trouver,
a l'époque de 'Essai sur les données immédiates de la conscience,
les équivalents spéculatifs dans les concepts d’organisation et

"étre vivant. La caractéristique propre a ces derniers est de repré-
senter une totalité originairement vivante: tous leurs moments ou
«états» expriment, chacun individuellement, l'ensemble de la vie
consciente ; ils ont, dans I'économie psychique, une valeur méto-
nymique. Le concept bergsonien d’organisme révéle alors le méme
rapport qu’il y a dans «la relation entre la vie et I'Erlebnis» :

Daniele De Santis — Scuola Superiore di Studi in Filosofia (Advanced
School for Philosophical Studies), University of Rome II («Tor
Vergata»). Nous devons remercier Marina Astrologo pour la lecture
et la correction de ce petit texte.

*  Gadamer H.G. Wahrheit und Methode. Grundziige einer philo-
sophischen  Hermeneutik, Gesammelte Werke 1. Tubingen:
J. C. B. Mohr, 1990. P. 66-76. Pour une présentation générale, voir:
Civita A. La filosofia del vissuto. Brentano, James, Dilthey, Bergson,
Husserl. Milano: Unicopli, 1982.
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«Le rapport entre la vie et 'Erlebnis n'est pas un rapport d’'une généra-
lité a une particularité. L'unité des Erlebnisse, déterminée par leur contenu
intentionnel, se trouve en rapport immédiat avec l'ensemble et la totalité
de la vie [in einer unmittelbaren Beziehung zum Ganzen, zur Totalitdt des
Lebens]»®.

L'«organisme» en tant que totalité vivante est le fil rouge du texte de
1889 : «multiplicité concréte» dans laquelle chaque «état» vit comme
«une cellule dans un organisme ; tout ce qui modifie I'état général du
moi la modifie elle-mémex»*. Et ces états de conscience — cest leur va-
leur métonymique — «se péneétrent, et dans le plus simple d'entre eux
peut se réfléchir I'ame entiére»® parce que le «sentiment lui-méme est
un étre qui vit»® «organisation» «comparable & un étre vivant», «orga-
nisation intime déléments, dont chacun, représentatif du tout, ne sen
distingue et ne s’en isole que pour une pensée capable d’abstraire»’. Tous
les sentiments «représentent chacun I'dme entiére, en ce sens que tout
le contenu de I'ame se reflete en chacun d’eux»®. Dans la célébre Intro-
duction a la métaphysique Bergson décrit «une succession d’états dont
chacun annonce ce qui suit et contient ce qui préceéde», car, en vivant une
«vie commune», «tout état psychologique [...] reflete I'ensemble d’'une
personnalité»’. Certes, il y a aussi un sens négatif de cette métonymie,
«C’est le tout envisagé sous un certain aspect élémentaire» et pris de la
totalité'® : I'usage que I'«intelligence» peut arbitrairement faire «d’une
partie que nous déclarons représentatif du tout»''.

On ne doit pas méconnaitre 'importance de la remarque gadamé-
rienne, parce que elle nous dit beaucoup plus que ce quelle prétendrait
nous dire: en effet, comparer la structure de I'Erlebnis a '«organisme»
chez Bergson, c’est, en méme temps, soulever la question de la possibi-
lité de traduire la sémantique de 'Erleben dans une autre langue — en
francais (ou en italien) par exemple. Certes, le probleme de la traduction
de UErlebnis appartient a la tradition phénoménologique plutét qu’a la
bergsonienne. Quest-ce que nous dit alors cette tradition-traduction
phénoménologique ? Elle nous dit quen France, ce nest que plus tard,
avec Ideen I de Husserl traduit par Paul Ricoeur en 1950, que I'Erlebnis a

Gadamer, op. cit., p. 74. Gadamer écrit aussi: «Bergson begreift dieselbe
[die Kontinuitdt des Psychischen] als organisation, d. h. er bestimmt sie von
der Seinsweise des Lebendigen her (étre vivant), in dem jedes Element fiir
das Ganze représentativ ist (répresentatif du tout)».

Bergson H. Essai sur les données immédiates de la conscience. Paris : PU.F. ,
2007 (1889). P. 101.

Bergson, op. cit., p. 73.

Ibid., p. 99.

Ibid., p. 75.

Ibid., p. 124.

Bergson H. Introduction a la métaphysique // Revue de Métaphysique et de
Morale. 1903. P. 1-36: 5 et 10; maintenant dans: Bergson H. La pensée et le
mouvant. Paris: P.U.F,, 2008. P. 177-227.

Bergson, La pensée et le mouvant, op. cit., p. 11.

11 Bergson H. Lévolution créatrice. Geneve: A. Skira, 1945 (1907). P. 65.
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trouvé sa traduction la plus canonique et officielle: «le vécu»'? (il vissuto
en italien) en tant que substantif autonome mai aussi dans son indé-
termination sémantique entre le coté subjectif (das Erlebnis) et le coté
objectif (das Erlebte).

Aujourd’hui nous parlons avec familiarité du «vécu», en oubliant
son historie et sa généalogie. Avant cette célebre traduction, par exemple
dans le résumé qu’a fait Levinas (1929) de Ideen I on peut lire I'expres-
sion «états de conscience»'3; dans son livre sur l'intuition (1930) on lit
«états du moi (Icherlebnisse)» et «états de la vie — ces Erlebnisse»'*. Dans
les Méditations cartésiennes (1931) on a «états vécus» et «durée vécue»
(premiere traduction trés bergsonienne d’'une Erlebniszeitlichkeit), «état
individuel», «état de conscience», «expérience vécue (Erlebnis)» et «ex-
périences (Erlebnisse)»" en général. Cette derniére est tout a fait indi-
cative : dans le Vocabulaire technique et critique de la philosophie (La-
lande) il n'y a pas d’article sur le «vécu», et ce n'est que dans une obser-

2. Cf.: Husserl E. Idées directrices pour phénoménologie, trad. P. Ricoeur.

Gallimard, Paris, 2008 (1950), p. 522 du Glossaire: «Erlebnis, erleben,
Erlebnisstrom — le vécu, vivre, flux du vécu».

Levinas E. Sur les «Ideen» de M. E. Husserl // Revue philosophique de
la France et de UEtranger, 1929, pp. 230-265: 243, 249, 250, qui traduit
I'Erlebnisse par les «états de conscience» bergsoniens or utilise le mot
allemand. Dans ce petit texte la comparaison avec la pensée de Bergson
devient nécessaire: «Par le découverte de l'essence inexacte qui s'oppose
a lessence exacte nous arrivons a dépasser lalternative devant laquelle
nous a posés M. Bergson: ou bien la conscience doit étre étudiée, comme
l'espace, saisie par l'intellect en concepts bien définis, ou bien elle ne doit
pas étre étudiée par l'intellect. Avec Husserl il y a une troisieéme possibilité.
Lintellect ... peut avoir essence sans quil y ait en elle immobilité et mort
(p. 250)». Mais, autour de la question de la conscience intime du temps,
du «probléeme du moi comme personnalité», de «la constitution du temps-
durée» et du «temps cosmique», il doit remarquer: «Dans cette these
Husserl se rencontre souvent avec Bergson qu'il ignorait au moment ou sa
pensée se développait» (p. 252).

Levinas E. La théorie de lintuition dans la phénoménologie de Husserl.
Alcan, Paris 1930, p. 51. Dans un texte du 1940 (Leeuvre d’Edmond Husserl
/1 1d., En découvrant lexistence avec Husserl et Heidegger, Paris: Vrin 2006)
Levinas utilise le participe «vécu» une fois (p. 15) pour décrire l'opposition
phénoménologique «entre I'évidence directe, naivement vécue et I'évidence
réfléchie, qui ouvre une nouvelle dimension de rationalité» [n. s.], une fois
pour les «sensations» et pour la «distinction entre ce qui est vécu et ce qui
est pensé» et qui «domine la critique que Husserl adresse au psychologisme.
Elle permet de poser la conscience en tant que pensée, en tant que douée
de sens» [n. s.] (p. 21), une fois pour «le sentiment et le désir purement
«vécus» [n. s.]» (p. 33). En outre, en rappelant un passage de I'Einleitung
a les Logische Untersuchungen, Levinas traduit I'Erlebnis par «vie», «vie
psychique» (p. 22) ou «vie spirituelle» (p. 33).

Husserl E. Méditations cartésiennes, tr. G. Pfeiffer, E. Levinas. Paris: Vrin,
2008 (1931), pp. 75, 78, 80, 82, 205. On peut voir aussi: Chestov L. Memento
Mori. A propos de la théorie de la connaissance d’Edmond Husserl //
Revue philosophique de la France et de UEtranger. 1926, pp. 5-62: p. 58,
qui écrit seulement «esprit», or Serrus C. Louvre philosophique ¢ Edmund
Husserl // Les Etudes Philosophiques. 1930-1931, pp. 42—46: 43, qui décrit
«ce qui vit essentiellement en nous (das Erleben)».
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vation postérieure qu'on trouve le verbe «expériencer» comme traduc-
tion de I'Erleben lui-méme: «éprouver, faire lexpérience d'un sentiment,
d’une situation, etc.»'®. Si on peut déja trouver chez G. Gurvitch (1928)
des premiéres, mais encore isolées, apparitions du vécu dans son auto-
nomie — «La Phénoménologie ... c’est une description pure du domaine
neutre du vécu»'” — ce n'est que dans Phénomeénologie de la perception
(1945) qu'on trouve le mot «vécu» utilisé dans un cadre philosophique
qui, encore ambivalent et suspendu entre le substantif et le participe,
annonce pourtant l'officialisation future avec son indétermination: «Le
vécu est bien vécu par moi»*8,

Si, dong, cette petite digression préliminaire avait pour tache de
prouver la finesse d'une remarque gadamérienne autour de I'équivalent
bergsonien de I'Erlebnis — d’abord traduit dans la premiére phénomé-
nologie francaise par «état» —, la question que nous devons maintenant
poser, et que Gadamer n’a pas posée, est la suivante: que se passe-t-il
dans le texte de Bergson quand, a cté de la sémantique de I'«organisme»
et de I'«étre vivant», apparait proprement le «vécu»? En effet, tandis que
dans I'Essai (1889) on trouve le participe passé «vécu» six fois seule-
ment et dans Durée et simultanéité (1922) cinquante-cing fois, c’est dans
Lévolution créatrice, ou on souligne «le caractére cinématographique de
notre connaissance», quon peut observer un usage particuliérement po-
lémique de I'«état» en tant qu’'«état du monde matériel» et chose créée.
Mais, selon la critique que Merleau-Ponty adresse a Bergson, «ce qui
lui manque ... c’est la double référence, l'identité du rentrer en soi et du
sortir de soi, du vécu et de la distance [n. s.]»". De quoi s’agit-il dans
cette polémique ? D’une superposition illégitime du vécu (phénomé-
nologique) en tant que substantif et du vécu (bergsonien) en tant que
participe passé, ou, plutét, d'une critique de 'absence d’autonomie, chez

16

Lalande A. Vocabulaire technique et critique de la philosophie, Paris : PU.E,,
2006, p. 323.

Gurvitch G. La philosophie phénoménologique en Allemagne: Edmund
Husserl // Revue de Métaphysique et de Morale, 1928, pp. 553—597: 554; «il
faut revenir par dela le domaine des jugements et des concepts a une sphere
antérieure qui est celle du flux pur du vécu comme tel (reiner Erlebnisstrom,
Erleben)» (p. 555).

Merleau-Ponty M. Phénoménologie de la perception. Paris: Gallimard,
2008 (1945), p. 349. Merleau-Ponty traduit la Lebenswelt husserlienne par
«monde vécu», Id., Sur la phénoménologie du langage // Id., Signes, Paris:
Gallimard, 2008 (1960), pp. 136—158: 150. Lédition italienne ne maintient
pas cette nuance en traduisant la traduction de Merleau-Ponty par «xmondo
della vita» (monde de la vie), cf. Id. Segni, Milano: Il saggiatore, 2003, p. 127.
1 Merleau-Ponty M. Le visible et Uinvisible. Paris: Gallimard, 2007 (1964),
pp. 162—163. Cest ici, selon Merleau-Ponty, quon marque la différence
entre Bergson et Husserl: «Husserl redécouvre cette identité du “rentrer en
soi” et du “sortir de soi” qui, pour Hegel, définissait I'absolu», Le philosophe
et son ombre // 1d., Signes, op. cit., pp. 259-295: p. 263. Voir aussi Id., Lunion
de lame e du corps chez Malebranche, Biran et Bergson. Paris: Vrin, 1978,
p. 81: «Il y a donc cécité de Bergson a l'étre propre de la conscience, a sa
structure intentionnelle». A cette question a définitivement répondu
C. Riquier, Archéologie de Bergson. Temps et métaphysique. Paris: P. U. E,
2009, pp. 60-63.
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Bergson, du «vécu» lui-méme? C’est a cette petite histoire bergsonienne,
et a la fagon dont elle se développe a travers le premier livre de Bergson,
que nous voulons préter notre attention. Nous ne savons encore appré-
cier I'importance de I'Essai, surtout la portée de sa sémantique pour la
tradition phénoménologique, mais Levinas a écrit une fois de facon tres
bergsonienne (et nous ne pouvons prendre cette remarque que comme
un témoignage) que la «“Phénoménologie” ne signifie pas science qui se
borne a Iétude des phénomeénes par suite de l'inaccessibilité des “choses
en soi” ... Lon pourrait dire que c'est une science des ‘données immeé-
diates” [n. s.]»*. L'Essai bergsonien ne pourrait apparaitre alors, d'un
cOté, que comme le lieu ol le concept de «vécu» a subi une grande pre-
miére description mais aussi, en méme temps, une radicale in-détermi-
nation et, de l'autre, comme le sol dans lequel la traduction de I'Erlebnis
et son ambivalence ont leur propres racines. Sartre lui-méme en effet,
dans son livre dédié a Limagination (1936), aprés avoir maintenu dans le
texte le mot allemand d’«Erlebnis»*, remarque dans une note de bas de
page — remarque qui semble renforcer notre these:

«Erlebnis, terme intraduisible en francais, vient du verbe erleben.
“Etwas erleben” signifie “vivre quelque chose”. Erlebnis aurait a peu preés le
sens de “vécu” au sens ou le prennent les Bergsoniennes [n. s.]»*

1.2. Néanmoins, avant de commencer I'analyse, nous souhaitons re-
brousser le chemin et passer un moment de la France a 'Allemagne pour
retrouver la présence de Bergson dans le lexique et dans le langage phé-
noménologique. Que se passe-t-il lorsque sa sémantique se dit et se tra-
duit en allemand ? Roman Ingarden, on le sait, a consacré (sous la direc-
tion de Husserl) sa Dissertation (16 janvier 1918) a Bergson: si l'expres-
sion «les états de conscience» est traduite par «BewufStseinszustinde» et
celle de «durée» par «die wirkliche Zeit», le temps réel ou vrai*®, c’est le
vécu ou, mieux, ce qui est vécu, a étre traduit par le mot clé de la phéno-
ménologie, I'Erleben. Ce passage, par exemple: «La durée vécue par notre
conscience est une durée au rythme déterminé» est rendu par «Die von

2 Voir directement Levinas, Sur les «Ideen» de M. E. Husserl, op. cit., p. 239.

% Sartre].-P, Limagination, Paris: P.U.E,, 1969, p. 144: «“Toutes les ‘Erlebnisse’
qui ont en commun cette propriété dessence s’appellent aussi ‘Erlebnisse
intentionelles’: dans la mesure o elles sont conscience de quelque chose on
dit qu’elles se ‘rapportent intentionnellement’ a ce quelque chose”».

2 Ibid.

% Ingarden R. Intuition und Intellekt bei Bergson. Darstellung und Versuch
einer Kritik // Jahrbuch fiir Philosophie und phdnomenologische Forschung,
(1922); maintenant dans Id., Frithe Schriften zur Erkenntnistheorie.
Gesammelte Werke, Band 6, Tiibingen: Niemeyer, 1994, pp. 1-195: 10.
Nous nous bornons ici a le texte systématique de Roman Ingarden, mais
pour une reconstruction la plus vaste sur la relation entre Bergson et la
phénoménologie de Freiburg on devrait prendre en considération la lecture
de Schutz (Der sinnhafte Aufbau der sozialen Welt), celle de Heidegger
(Sein und Zeit) et de Fink. Voir par exemple: Riquier C. Heidegger lecteur
de Bergson // Heidegger en dialogue (1912—1930). Paris: Vrin, 2009.
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uns erlebte Dauer hat einen ganz bestimmten Rhythmus (Tempo)»*. Si,
en effet, on n'a pas de probleme a trouver une correspondance entre le
vécu bergsonien et le participe passé de I'Erleben, au contraire lorsque
il s’agit de I'Erlebnis lui-méme, il nous semble qu'il n'y a pas de corres-
pondance. Ingarden doit paraphraser un passage de U'Introduction a la
métaphysique sur la «connaissance relative» en écrivant: «Mann kann
eine Kenntnis von einer Person aus den Erzdhlungen von ihren Charak-
terziigen, Erlebnissen, Handlungen usw. gewinnen [n. s.]». Mais, dans le
texte original de Bergson, on ne peut pas retrouver quelque chose qui
correspond a les Erlebnisse: «les traits de caractere, faire parler et agir»;
«les actions, les gestes et les paroles»*. Pouvons-nous en conclure que,
si, de 'Allemagne a la France, le «vécu» de matrice bergsonienne a prété
sa voix a 'émigrant phénoménologique, le voyage de la France a I'Alle-
magne nous révele au contraire une asymétrie radicale entre I'Erlebnis
et le vécu? Entre I'Erlebnis et ce qui aura obtenu le droit de le traduire et
d’établir ainsi une tradition conceptuelle? Si du point de vue d’'une pure
économie spéculative, Gadamer a raison, car dans I'Essai le concept
d’«état de conscience» joue le rdle de U'Erlebnis , du point de vue des pre-
mieres traductions francaises de 'Erlebnis lui-méme, le langage a connu
une sorte d'oscillation entre deux sémantiques (mémes bergsoniennes):
celle de la «vie» et de I'«état de conscience» d'un coté, et celle du parti-
cipe passé «vécu» de l'autre, qui en a déterminé la traduction officielle
au fur et 3 mesure en devenant, de simple participe, un substantif spé-
culativement autonome.

2.1. On peut illustrer la question du «vécu» dans I'Essai en commen-
cant par définir préalablement le concept pivot d’«illégitimité» en deux

2 Bergson H. Matiére et mémoire. Paris: P.U.F,, 2008 (1896), p. 230; Ingarden,
Intuition und Intellekt, op. cit., p. 50. Voir aussi: «eine Mannigfaltigkeit
von punktuellen Momenten zu einem konkret erlebten “Momente™, «im
Erlebnis», «konkret erlebter Moment» (p. 49); «die reelle, konkret erlebte
Gegenwart» (p. 51). On peut aussi y relever un usage des expressions sur la
temporalité et la durée que Husserl ferait systématiquement propres dans
les années Trente: «in den lebendigen Strom des Bewuftseins» (pp. 105,
106) ; «in den Strom des Werdens» (p. 108); «lebendige Kontinuitdt seiner
Erlebnisse» (p. 114). Voir l'apparition du «présent vivant», 'année suivante
la publication de Ingarden, dans les lecons sur la philosophie premiére,
E. Husserl, Erste Philosophie (1923/1924). Zweiter Teil: Theorie der
phdnomenologischen Reduktion, Husserliana VIII, hrsgg. von R. Boehm,
Den Haag: M. Nijhoff 1959, p. 149: «Zur lebendig stromenden Gegenwart
selbst gehort immerfort ein Gebiet unmittelbar bewufSter Vergangenheit».
Ingarden propose une comparaison entre Husserl et Bergson dans
R. Ingarden, Einfithrung in die Phidnomenologie Edmund Husserls. Osloer
Vorlesungen, Gesammelte Werke, Band 4, Tiibingen: Niemeyer 1992,
notamment pp. 148—-150.

Ingarden, Intuition und Intellekt, op. cit., p. 102; Bergson, La pensée et
le mouvant, op. cit., p. 179: «Le romancier pourra multiplier les traits de
caracteére, faire parler et agir son héros autant qu’il lui plaira : tout cela ne
vaudra pas le sentiment simple et indivisible que jéprouverais si je coincidais
un instant avec le personnage lui-méme. Alors, comme de la source, me
paraitraient couler naturellement les actions, les gestes et les paroles».
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sens différents. Selon le premier, lillégitime sera synonyme d’impos-
sible et, nous le verrons, d’illusoire : on peut considérer quelque chose
comme s’il était quelque chose d'autre, A comme B par exemple, mais
cette considération est fausse et illégitime, impossible... car A nest pas
B, donc son résultat sera, de fait, illusoire, rien a proprement parler. La
deuxiéme signification d’illégitimité sera juridique : quelque chose ar-
rive de fait mais cet événement, ayant violé une juridiction, sera de droit
illégitime. Dans le premier sens nous avons une impossibilité factuelle,
une irréalité; dans le deuxieéme, une réalité de fait qui se traduit dans une
impossibilité légale : car seul qui est déja arrivé peut se dire illégitime.
Ces deux sens — quon voit a l'ouvre dans la Dialectique transcendan-
tale de la Critique de la raison pure comme liés au concept d’«illusion
transcendantale»® — nous les retrouvons ensemble dans 'Essai sur les
données immédiates de la conscience, de ce point de vue le livre le plus
kantien de Bergson : au lieu de l'usage transcendantal des catégories, il-
légitimement étendues a la chose en soi, on y observe une application ou
extension illégitime des catégories discrétes (c’est-a-dire onto-logiques)
a la continuité temporelle. C'est dans I'’Avant-propos que Bergson nous
introduit dans cette question en parlant — et cest le seul fois — d’«illégi-
timité»: «une traduction illégitime de I'inétendu en étendu, de la qualité
en quantité, a installé la contradiction au coeur méme de la question
posée [n. s.]»?. Et cette sémantique d’illégitimité se joue selon la tension
conceptuelle, parallele a celle que nous avons décrite, entre les termes
bergsoniens d’illusion et de batardise.
Voici quelque exemple d’«illusion».

A la rigueur, on admettra que la durée interne, percue par la
conscience, se confonde avec 'emboitement des faits de conscience les
uns dans l'autres, avec l'enrichissement graduel du moi; le temps que nos
horloges divisent en parcelles égales, ce temps-13, dira-t-on, est autre
chose; clest une grandeur mesurable, et par conséquent homogene. — 11
nen est rien cependant, et un examen attentif dissipera cette derniére illu-
sion [n.s.].

De la l'idée erronée [ici synonyme d’illusion] d’'une durée interne ho-
mogene, analogue a l'espace, dont les moments identiques se suivraient
sans se pénétrer [n. s.].

La durée prend ainsi la forme illusoire d'un milieu homogene [n. s.].

Mais quand il s’agit de nos états de conscience, nous avons tout intérét
a entretenir ['illusion par laquelle nous les faisons participer a l'extériorité
réciproque des choses extérieures [n. s.].

Le probleme de la liberté est donc né d’'un malentendu: il a été pour les
modernes ce que furent, pour les anciens, les sophismes de I'école d’Elée,

% TL’analyse la plus radicale que nous connaissons se trouve dans: Visentin

M. 1l significato della negazione in Kant. Napoli-Bologna: Il Mulino, 1992,
pp. 66—73. Bien que notre analyse sera trés différente de celle deleuzienne,
lisons ce passage indicatif: «Bien que Bergson détermine tout autrement
la nature des faux problémes ... il traite l'illusion d'une maniére analogue a
celle de Kant» (Deleuze G. Le bergsonisme. Paris : P.U.F. 2008 (1966), p. 10).
¥ Bergson, Essai, op. cit., p. vii.
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et comme ces sophismes eux-mémes, il a son origine dans lillusion par
laquelle on confond succession et simultanéité, durée et étendue, qualité
et quantité [n. s.]*.

Voici, au contraire, les exemples de «batardise».

Il y aurait donc lieu de se demander si le temps, congu sous la forme
d’'un milieu homogene, ne serait pas un concept bdtard, dii a l'intrusion de
lI'idée d'espace dans le domaine de la conscience pure [n. s.]

Pourquoi conserveriez-vous ce concept bitard quand vous analysez le
fait de conscience a son tour? Si la grandeur, en dehors de vous, n'est ja-
mais intensive, l'intensité, au-dedans de vous, n'est jamais grandeur [n. s.].

Ainsi se forme, par un véritable phénomene d'endosmose, l'idée mixte
[ici synonyme de béatard] d’'un temps mesurable [n. s.].

Il y a en effet ... deux conceptions possibles de la durée, l'une pure de
tout mélange, I'autre ol intervient subrepticement l'idée d’espace. La durée
toute pure est la forme que prend la succession des nos états de conscience
quand notre moi se laisse vivre [n. s.]%.

Dans cette derniére citation la «pureté» et le «<mélange», la pureté de
tout mélange, vont ensemble avec le «subrepticement» qui nous suggere
un langage d’illégitimité dans sa valeur juridique : de fait il y a mélange,
de fait nous constatons une impureté... mais, de droit, ces mélanges et
ces impuretés sont conceptuellement illégitimes, cest-a-dire illégaux®.
Dans le cas de l'illusion, au contraire, on peur relever une relation syno-
nymique entre elle, I'«erreur» et le «rien» pure et simple, c’est-a-dire
son inconsistance et son inexistence factuelle. Au centre de cette polé-
mique langagiére, de cette tension dans le texte bergsonien, se trouve la
durée, son statut et sa modalité de donation : mais quelle durée? Selon
la duplicité soulignée, celle de la distinction entre illégitimité de nature
factuelle et illégitimité de nature juridique, nous avons au moins deux
sémantiques pour décrire, non plus négativement mais positivement,
une telle durée — celle de «vérité» et «réalité» en opposition a les notions
d’«illusion» et d’«erreur»; celle de «pureté» (originelle) en opposition a
la «bétardise».

Voici la durée vraie ou réelle.

Au-dedans de moi, un processus dorganisation ou de pénétration
mutuelle des faits de conscience se poursuit, qui constitue la durée vraie
[n.s.].

Il y a une durée réelle, dont les moments hétérogenes se pénétrent
[n.s.].

2 Bergson, Essai, op. cit., pp. 80, 81, 82, 173, 180.

»  Ibid, p. 73, 169, 171, 74.

% Deleuze reconnait a cette distinction entre fait et droit un caractére
transcendantale: «si le mixte représente le fait, il faut le diviser en tendances
ou en pures expériences qui n'existent quen droit. On dépasse l'expérience
vers des conditions de l'expérience» (Deleuze, Le bergsonisme, op. cit.,
p- 13).
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[...] la durée réelle, la durée vécue par la conscience ... la durée vraie
[n.s.].

La rupture s’est donc effectuée ici d’elle-méme entre la qualité et la
quantité, entre la vraie durée et la pure étendue [n. s.]*".

Voici la pure durée.

La durée toute pure est la forme que prend la succession des nos états
de conscience quand notre moi se laisse vivre [n. s.].

[...] la multiplicité des états de conscience, envisagée dans sa pureté
originelle, ne présent aucune ressemblance avec la multiplicité distincte
qui forme un nombre [n. s.].

[...] pour contempler le moi dans sa pureté originelle, la psychologie
devrait éliminer ou corriger certaines formes qui portent la marque visible
du monde extérieur [n. s.].

La durée, ainsi rendue a sa pureté originelle, apparaitra comme une
multiplicité toute qualitative [n. s.]*.

2

2.2. Nous commencgons a entrevoir le tressage conceptuel entre
quatre différents notions de la «durée»: 1) la «durée pure», 2) la «durée
vraie» ou «réelle», 3) la «durée illusoire» ou «erreur» (la durée erronée),
4) la «durée batarde» ou «mixte». Il y a entre ces durées une symétrie,
une correspondance mutuelle: a la durée vraie correspond celle erronée
etillusoire, comme a la durée pure correspond la durée mixte et batarde.
Certes, on pourrait objecter que notre reconstruction soit artificielle,
quelle parasite et multiplie sans justification un foyer linguistique de
I'Essai, d’étre seulement une opération de nature philologique et ana-
lytique, et que ces différences d’accentuation ne changent rien au fond
de la question. Mais, tout au contraire, ce que nous espérons de mettre
en évidence, par l'approfondissement d’une duplicité linguistique, cest
I'ambiguité, en méme temps sémantique et spéculative, qui régit l'exhi-
bition bergsonienne de la durée comme durée vécue. En résumé : avec
la premiére distinction a l'intérieur du concept d’«illégitimité» — l'illégi-
time en tant qu’illusion, inexistence factuelle, et l'illégitime en tant que
résultat d’'une qualification juridique d’'un existent —, nous avons sou-
ligné le parallélisme de cette derniere avec, d'un coté, la différence entre
illusion et bétardise et, de l'autre, entre celle de vérité et pureté de la
durée:

A) illégitimité factuelle : durée vraie et réelle «> durée fausse et illu-
soire et erronée

B) illégitimité juridique : durée originellement pure «> durée batarde
et mixte

S’il y a certes une correspondance et une symétrie entre les séries A
et B considérées dans leur ensemble, il n'y en pas également a l'intérieur
de chacune. Car le faux et l'illusion, dans la premiére série, ne sont rien;
leur épaisseur ontologique est nulle, et la durée, en tant que vérité du

31 Bergson, Essai, op. cit., pp. 80, 82, 116, 173.
32 Ibid,, pp. 74, 90, 168, 172.
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faux, de lillusion et de lerreur, c’est leur immédiate négation; ils — le
faux, lillusion et l'erreur, a savoir la durée fausse, illusoire et erronée —
sont leur négation méme, la négation (de soi) par l'exhibition de soi que
fait I'unique vérité, celle de I'étre de la durée. Selon la série A, en y re-
gardant de pres, on ne peut avoir qu'une seule durée, «durée vraie» ou
«réelle» nétant que deux expressions pléonastiques: elle affirme donc un
monisme. Et ce monisme revient a I'(asymétrique) opposition métaphy-
sique la plus radicale: celle de I'«étre» (de la durée) et du «néant» (de Iil-
lusion). Toutefois, nous la disons, cette opposition, asymétrique, car elle
n'est rien d’autre que négation de la néantité de l'erreur comme affirma-
tion d’étre (de la durée): l'exhibition du vrai est déja elle-méme négation
du faux qui, de son coté, ne nie pas, symétriquement, le vrai. Il n'y a pas
alors, a proprement parler, de contra-position®. D’apres ce que la deu-
xiéme série nous dit, au contraire, la durée mixte n'est pas un néant, elle
a sa propre consistance ontologique par la réduction de laquelle on peut
affirmer une durée qui, pure, ne présent toutefois un lien analytique a la
vérité. Selon B nous devrons faire expérience de deux durées différentes
et données: elle affirme donc du moins un dualisme. Il ne s’agit pas alors
de choisir dans I'Essai entre monisme ontologique ou dualisme; car il y
a ici un plus profond dualisme entre monisme et dualisme: lexposition
oscille (dualisme) entre I'unique réalité de la durée ou, c’est la méme
chose, 'unique réalité qui dure (monisme), et une différence de donation
entre pureté de droit et irréfragable mixture de fait (dualisme).

Quelles sont les conséquences qui découlent de cet étrange dualisme
pour le principe bergsonien selon lequel «ce qui est donné est donné, ce
qui n'est pas donné n'est pas donné»**? Si selon A en effet seulement la
durée, car il y a une seule durée, peut étre donnée; selon B, la durée pure
et la durée béatarde devraient avoir tous les deux une leur modalité de
donation propre et spécifique. Selon A, ce qui est donné (la réalité qui
dure) est donné et ce qui n'est pas donné (l'illusion, la fausseté, le rien)
nest pas donné; selon B, au contraire, ce qui est donné (la durée pure) est
donné mais ce qui nest pas donné (la mixture ou la batardise) ne l'est pas
selon la méme modalité de la premieére. Elle devrait d’abord étre donnée,
et donc «vécue», selon une autre modalité non négative.

3.1. On peut ajouter a ces derniéres deux autres considérations au
parfum treés phénoménologique : une qui concerne a la question de
I'«abstraction» (et de la «réduction»); l'autre, ce qui est «vécu».

33 Plutot identité de durée, vérité, étre, réalité. La durée, c’est la vérité de l'étre

comme réalité. La vérité de la réalité, c’est son étre comme durée. La réalité
de la durée, c’est le vrai étre. La vérité de I'étre, c’est la réalité comme durée.
Identité qu'on peut retrouver jusqua la fin de la réflexion philosophique
bergsonienne: Lévolution créatrice conduit aux conclusions les plus
radicales ces pages de I'Essai en déterminant «lidée du néant» comme
«pseudo-idée» dans le sens littéral du pseudos comme «faux» (Bergson,
Lévolution, op. cit., p. 280) et comme «un simple mot» (p. 285).

Bergson, Essai, op. cit., p. 113.

34

166 D. De Santis+ Du concept de vécu dans I'Essai..



a) Entre réduction et abstraction. La profonde duplicité que nous
essayons ici de présenter dans toute sa portée se montre aussi par la
méthode de retour aux données immédiates. Merleau-Ponty, on le sait,
a parlé, en citant une formule trés connue, «d’'une sorte de “réduction”
bergsonienne qui reconsidere toutes choses sub specie durationis, — et
ce quon appelle sujet, et ce qu'on appelle objet, et méme ce quon appelle
espace»®. La formule bergsonienne se trouve dans deux textes posté-
rieurs (1911), c’est-a-dire «Lintuition philosophique»:

habituons-nous, en un mot, a voir toutes choses sub specie durationis:
aussitot le raidi se détend, l'assoupi se réveille, le mort ressuscite dans
notre perception galvanisée® ;

et «La perception du changement»:

Plus, en effet, nous nous habituons a penser et a percevoir toutes
choses sub specie durationis, plus nous nous enfongons dans la durée
réelle¥.

Nous ne méconnaitrons pas que Bergson, dans la deuxiéme cita-
tion, utilise de nouveau l'adjectif «réelle» pour qualifier la durée, mais
nous ne pouvons pas méconnaitre en méme temps la distance (chro-
nologique et spéculative) qui sépare les deux contextes (1889-1911):
le probleme en effet est que Merleau-Ponty parle de cette reductio ad
durationem — non comme réduction 4 la durée mais comme réduction
a durée des toutes les choses — en se referant implicitement a 'Essai et
au lexique d’«organisation» que Bergson y utilise. Or, il faut bien remar-
quer l'usage que Bergson fait ici de la méthode de |'«abstraction» pour
revenir a ce qui est donné: «Nous allons donc demander a la conscience
de s’isoler du monde extérieur, et, par un vigoureux effort d’abstraction,
de redevenir elle-méme»*. Troublante présence de l'abstraction dans ce
passage capital et trés connu ol Bergson fait appel a la «durée vraie»,
car apres quelques pages il souligne comme l'abstraction nest pas elle-
méme a l'origine de «la conception d'un milieu vide homogéne», bien
au contraire «on trouvera que la faculté d’abstraire implique déja l'intui-
tion d'un milieu homogéne» et que l'espace nous permet «de compter,
d’abstraire, et peut-étre aussi de parler»* — l'abstraction, comme effort
de retour aux données immédiates de conscience, est donc rendue
possible par 'homogénéité, c’est-a-dire de ce dont nous devront faire
abstraction dans toute sa durée extérieure, batarde et aussi mixte. La
réduction, si on a la légitimité de parler ici encore de réduction, se réduit
elle-méme a navoir qu’'une signification négative et de limitation. Mais
une telle limitation méthodologique implique a son tour que ce dont
elle nous conduit nest pas le vrai ou le réel selon une unique donation,
mais un donné qui se différencie, par abstraction ou soustraction, d'un
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Merleau-Ponty, Signes, op. cit., p. 300.

Bergson, La pensée et le mouvant, op. cit., p. 142.
3 Ibid., p. 176

3% Bergson, Essai, op. cit., p. 67.

% Ibid., pp. 72-73.
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autre donné, ce de quoi nous abstrayons, quon ne peut négliger et quon
devrait, au contraire, exhiber par soi méme. Elle présuppose alors une
forme de dualisme. Il y a, de ce point de vue, une frappante ressemblance
entre cette abstraction et le statut de la réduction dans les Recherches
logiques de Husserl selon leur premiére édition, dans laquelle elle nest
congue que comme abstraction de toute position d’existence et indiquée
par les mots négatifs d'«Ausschluf», «abstrahieren», «Einschrdnkung»,
«Ausscheidung»*.

B) Ce qui est vécu. Aux deux duplicités, au dualisme de dualisme et
monisme, correspondent la méthode de l'abstraction comme effort de
retour aux données immédiates — méthodologie qui en méme temps dé-
coule du dualisme en le re-confirmant implicitement* — et la détermi-
nation des données de conscience comme vécues. Ou bien l'abstraction
joue le role du médiateur en imposant la nécessité d’'une différence irré-
ductible des donations et de suite I'impossibilité d’établir pour la durée
pure un rapport d’identification a la vérité, ou bien, comme le texte fait
aussi, une seule durée, la durée de la conscience comme durée vraie et
réelle, peut se dire vécue en se confondant avec sa propre intuition*:
seule la vérité est vécue, car on ne peut vivre que la réalité de la durée.
Nous navons pas besoin alors d’'une démarche méthodologique pour re-

% Voir: Boehm R. Vom Gesichtpunkt der Phdnomenologie. Husserl-Studien,

Den Haag: M. Nijhoff, 1968, pp. 119-140: 122-125 ; Lavigne J.-F. La
réduction phénoménologique dans Les recherches logiques selon leur
premiére édition, 1901 // Alter. Revue de Phénomeénologie, 11, 2003, pp. 23—
49. L'analyse husserlienne la plus intéressante et classique est celle de la
conscience intime du temps, ou Husserl pense l'exclusion («Ausschaltung»)
du temps objectif comme abstraction de toute transcendance («Abstrahieren
wir») qui le conduit a décrire les actes et l'apriorité subjective comme
corrélats du temps objectif et de ses lois, de sorte que les premiers ne
peuvent étre congus que sur le modele du deuxieme, E. Husserl, Zur
phdnomenologie des inneren Zeitbewusstseins (1893—1917), hrsgg. von
R. Boehm, Husserliana X, The Hague : M. Nijhoff, 1966, §§ 1-2, pp. 4-10.
On peut alors en tirer le principe aporétique selon lequel «d’autant plus
de réduction comme abstraction et exclusion, d'autant plus d'objectivation
du subjectif — rien dautre qu'un corrélat (de 1) objectif». Voir en effet
cette remarque levinasienne: «Tous les subjectivismes prétendent étre
conséquences d’'une philosophie de l'objectif. Le sujet d'un moment de
l'objectif» (Levinas E. Carnets de captivité et autres inédites, Ouvres 1,
Angouléme: Bernard Grasset, 2009, p. 326).

Voir aussi: Prado B. Présence et champ transcendantal. Conscience et
négativité dans la philosophie de Bergson, présentation et traduction du
portugais (Brésil) par R. Barbaras, Hildesheim, Ziirich, New York: Georg
Olms Verlag, 2002, p. 62: «Si la conscience, intellectuelle et pratique, a
sa condition de possibilité dans une expérience “inauthentique” de la
temporalité, laréférence négative et polémique qui révele cette inauthenticité
est nécessaire et elle prépare la conversion a la durée et a l'intériorité de la
conscience [n. s.]».

Mais, on le sait, I'«intuition» ne joue qu'un rdle négatif dans I'Essai: elle
est surtout intuition d'un vide homogéne — «intuition confuse d'un
rapport entre deux étendues». Pour l'analyse la plus détaillée, voir Riquier,
Archéologie de Bergson, op. cit., pp. 131-157.
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venir aux données, car «Ou vous vous tenez a ce que la conscience vous
donne, ou vous usez d'un mode de représentation conventionnel»*. Il
suffit de faire attention a la conscience et a ce quelle nous murmure
silencieusement pour n'étre que son écho immédiat, l'identité méme
de sa voix vivante. On peut alors commencer a comprendre 'usage que
Bergson fait dans I'Essai du participe passé vécu; voici toutes ses occur-
rences:

a) Il semble que ces objets, continuellement percus par moi et se
peignant sans cesse dans mon esprit, aient fini par memprunter quelque
chose de mon existence consciente ; comme moi ils ont vécu, et comme
moi vieilli [n. s].

b) [...] la durée réelle, la durée vécue par la conscience [n. s.].

¢) [...] nous verrons que nous avons formé nous-mémes ces idées,
nous-méme vécu ces sentiments [n.s.].

d) [...] vous avez compris que le temps ne demande pas a étre vu, mais
vécu [n. s.]

e) Mais ces unités de temps, qui constituent la durée vécue, et dont
l'astronome peut disposer comme il lui plait parce quelles n'oftfrent point
de prise a la science, sont précisément ce qui intéresse le psychologue
[n.s.].

f) [...] la durée vécue, celle que la conscience pergoit [n. s]*.

Interroger le statut du vécu, entreprendre l'effort d’écrire son histoire
dans l'ceuvre bergsonienne peut signifier en méme temps comprendre
une certaine possibilité de la phénoménologie francaise : c’est faire d'une
traduction, surtout de son origine, le symptéme d’'une tradition. Pour
revenir maintenant au texte, on doit commencer par souligner une am-
biguité, dans ces premiers apparitions, de ce dont le vécu se dit, de ce qui
est vécu. En effet, d'un coté c’est la conscience qui est vécue, son temps,
cest-a-dire la durée qui vit soi-méme comme conscience (b, d, e, f); de
l'autre, c’est quelque chose d’autre que la conscience qui est vécu par elle,
quelque chose qu'on peut définir provisoirement immanence, les «senti-
ments» (c), ou transcendance, les «objets» en général (a). Il y a donc une
tripartition ou, mieux, une bipartition avec une bifurcation ultérieure:

1) la conscience elle-méme dans sa durée
2) l'objet : — immanence (sentiment)
— transcendance (objet pergu en général)

3.2. D’ou découle la possibilité de cette étrange duplicité (ou tripli-
cité) ? De la réélaboration et transformation bergsonienne, a la lumieére
de l'expérience de la durée, du couple conceptuel sujet-objet dans le
plexus spéculatif subjectif-objectif:

«Remarquons, en effet, que nous appelons subjectif ce qui parait
entierement et adéquatement connu, objectif ce qui est connu de telle

#  Bergson, Essai, op. cit., p. 49.

* Ibid, pp. 97, 116, 127, 144, 145, 147.
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manieére quune multitude toujours croissante d'impressions nouvelles
pourrait étre substituée a I'idée que nous en avons actuellement [n. s.]»*.

Nous avons mis en évidence le recours au lexique phénoménolo-
gique de l'apparition dans cette citation trés connue : car le subjectif ap-
parait entiérement, tandis que l'objectif est toujours croissant; le subjectif
est adéquat, Vobjectif substitution ininterrompue; le subjectif est vécu,
l'objectif ce dont nous n‘avons que l'idée. Le subjectif est donc apparition
entiére, adéquate et vécue ; l'objectif substitution ininterrompue, crois-
sante et concue. Le couple subjectif/objectif n'est pas la simple transpo-
sition ou modification langagiére du sujet et de l'objet; mais le résultat
d’une leur exhibition a partir de la durée : tandis que le subjectif c’est le
sujet de durée; lobjectif, au contraire, est ce qui est congu, a la lumiére de
la durée, comme non-vécu. Il n'y a pas alors de symétrie entre les deux
différents couples ni quelque chose comme une analogia proportionalis
(subjectif : objectif = sujet : objet) mais plutot un entrelacement: en effet,
aussi bien le sujet que 'objet peuvent paraitre et devenir subjectifs ainsi
que, de la méme maniere, tant le sujet que l'objet peuvent étre congus
et devenir objectifs. Le subjectif donc, c’est un sujet (sujet subjectif) ou
un objet (objet subjectif) vécu; l'objectif, c’est un objet (objet objectif)
ou un sujet (sujet objectif) congu*. Nous commengons alors a com-
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Bergson, Essai, op. cit., p. 62. Voir la célébre interprétation deleuzienne,
Deleuze, Le bergsonisme, op. cit., pp. 34—37. On devrait donc refuser 'accuse
d’introspectionnisme adressée a Bergson de la phénoménologie, comme par
exemple fait Aron Gurwitsch: «Being based on the theory of intentionality,
phenomenology must not be identified with, or even too closely assimilated
to, the intuitionistic philosophy or introspectionism as advocated by
Bergson. For consciousness to be grasped and studied in its authentic and
original state, it must first, according to Bergson, undergo a purification
from whatever contamination or admixture has accrued to it by way of
contact with the objective external world, which is not only a spatial but
also a social world. Obviously, such a methodological principle presupposes
the Cartesian dualism», Gurwitsch A. Husserl’s Theory of the Intentionality
of Consciousness in Historical Perspective // 1d., The Collected Works of
Aron Gurwitsch (1901-1973). Volume I Constitutive Phenomenology
in Historical Perspective, trans. and ed. by J. G.-Gémez, Dordrecht,
Heidelberg, London and New York: Springer, 2009, pp. 351-381: 376. Voir
alors l'analyse développée par: Winkler R. Husserl and Bergson on Time and
Consciousness // Analecta Husserliana. The Yearbook of Phenomenological
Research. Volume XC: Logos of Phenomenology and Phenomenology of the
Logos. Book Three, 2006, pp. 93—116, a partir des concepts de temps et de
«multiplicité»: «With this my concern is to demonstrate the extent to which
Husserl comes close to the conclusions Bergson draws in Time and Free
Will: The sharp distinction between consciousness and the world is drawn,
for Bergson, in terms of the distinction between time and space. Husserl, as
would be a “true” Bergsonian, distinguishes the immanence of consciousness
from the transcendence of the world in terms of time and space». Pour une
critique phénoménologique du texte de Deleuze en relation a la question
du passé en tant que passé, voir: Kelly M.R. Husserl, Deleuzean Bergsonism
and the Sense of the Past in General // Husserl-Studies, 2008, pp. 15-30.

A partir de ce point on peut mieux comprendre la réflexion du dernier
Merleau-Ponty. Par exemple ce passage: «chiasme mon corps—les choses,
réalisé par le dédoublement de mon corps en dedans et dehors, — et le
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prendre, selon ce schéma, le motif qui a emmené Bergson a décrire, non
seulement la conscience méme, mais aussi les sentiments et le percu
en général comme vécus: les sentiments et les «objets, continuellement
percus par moi», ne sont pas des objets purs et simples, mais des objets
subjectifs. Ils durent, ergo paraitront subjectivement. Si le subjectif est
vécu, alors aussi bien le sujet (subjectif) que l'objet (subjectif) sont, a leur
coté, vécus. Clest ici alors — dans cette premiére et inaugurale duplicité,
en méme temps sémantique et ontologique, du vécu — que la tradition
et la traduction phénoménologique de I'Erlebnis ont leur propre racines
linguistiques et philosophiques. Du premier vécu bergsonien au vécu
phénoménologique, il y a toujours cette méme indétermination entre
le sujet et I'objet. En témoignant d'un moment d’équilibre linguistique
encore instable, Merleau-Ponty doit en effet remarquer que «Ce qui nest
que vécu est ambivalent»*.

3.3. Quelle sont alors les conséquences pour notre discours sur le
dualisme bergsonien de dualisme et monisme ? Dans les citations rappe-
lées, c’est la durée réelle qui est vécue ; la durée que nous avons décrite
en tant que déterminante le monisme de I'unique durée, celle vraie et
réelle, contre la durée fausse, illusoire et erronée — le rien de durée. Ce
monisme, nécessaire si on ne veut pas emprunter le chemin creux de
l'abstraction et de son dualisme méthodologique, Bergson doit y mettre
le prix, le prix de deux ultérieurs dualismes: le premier, a l'intérieur de
I'unique durée vécue et réelle, est plutdt une indifférence entre les deux
formes d’'objectivité subjective (sentiments et objet percu); le deuxieme
entre le vécu lui-méme, c’est-a-dire le subjectif en générale, et le congu,

‘objectif en général, idée qui, non vécue, en tout cas se donne. Car la
donation, chaque donation, en tant que donnée, doit se faire vécue —
autrement on n'a que l'unilatéralité et la partialité de la reductio ad du-
rationem: «ll ne faut donc pas dire que les choses extérieures durent,
mais plutét quil y a en elles quelque inexprimable raison en vertu de
laquelle nous ne saurions les considérer a des moments successifs de
notre durée sans constater qu'elles ont changé [n. s.]»*. L'in-exprimable,
caractere de la durée dans sa tension avec la matrice spatiale et onto-
logique du langage, se dit ici de la participation de 'espace a la durée, a
savoir du «congu» au «vécur. Il s’agirait alors d’étendre l'exhibition sub
specie durationis & tout ce qui n'est pas encore vécu: cest le probléeme

dédoublement des choses (leur dedans et leur dehors), Merleau-Ponty, Le
visible et Uinvisible, op. cit., p. 311. Le chiasme ontologique lui permet de
penser a nouveau le chiasme originairement bergsonien de la durée. Il en
dépend donc a chaque instant et a partir du moment méme ot il le pense en
tant que «réhabilitation ontologique du sensible» qui double les deux pdles
de chaque corrélation: «Si la distinction du sujet et de l'objet est brouillée
dans mon corps (et sans doute celle de la noese et du noeme?), elle l'est aussi
dans la chose, qui est le pole des opérations de mon corps, le terme ot finit
son exploration, prise donc dans le méme tissu intentionnel qui lui», Id.,
Signes, op. cit., pp. 271-272.

Merleau-Ponty, Phénoménologie, op. cit., p. 349.

Bergson, Essai, op. cit., pp. 170-171.
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que Bergson, a travers Matiéere et mémoire et Evolution créatrice jusqu’a
Durée st simultanéité, devra et devrait résoudre. Mais celui-ci — nous
signalons la encore une ressemblance frappante, cest aussi le probleme
que la phénoménologie husserlienne, apres les Recherches logiques, a
travers les lecons sur Lidée de la phénoménologie jusqu’a Idées... I, a du
résoudre par l'introduction de l'inclusion intentionnelle et de la corré-
lation noétique-noématique. Cette derniere remarque ne veut rien dire
d’autre qu’il faudrait désormais commencer a penser a nouveau les rap-
ports entre la phénoménologie et le bergsonisme, leurs radicales diffé-
rences mais aussi leur héritage commun, leur filiations et analogies.

172 D. De Santis+ Du concept de vécu dans I'Essai...



THE OTHER/REAL - TWO PARADIGMS OF FRENCH
THOUGHT DURING 1955-2005

Janne Kurki!

Abstract

This article abstracts and represents two French paradigms of
the second half of the 20" century: the paradigm of the Other and
the paradigm of the real. The leading names of these paradigms
are, on the one hand, Emmanuel Levinas and Jacques Derrida,
and, on the other hand, Jacques Lacan and Alain Badiou. Even if
these paradigms are close to each other, there are some important
differences between them, implicated by the concepts of Other
and real. There are no innocent concepts and, thus, these ana-
lyzed differences determine, for example, the political and reli-
gious positions of these paradigms. In order to be worthy of its
name, thinking should pay attention to these often implicit differ-
ences and positions.

Keywords: Levinas, Derrida, Lacan, Badiou, Zizek, the Other,
the real, continental philosophy

Introduction
Representing the Unrepresentable

Let us imagine that God would say to us:

«Every picture you will draw of me, I will burn it. Every statue
you will carve of me, I will shatter it. Every sound you will hear of
me, I will silence it. Every word you will say of me, I will stifle it.
Every text you will write of me, I will erase it. Every thought you
will think of me, I will dispel it. Every belief you will have in me, I
will banish it. All images of me will be destroyed. All music com-
posed of me will be hushed. All minds that try to catch me will be
broken down. All conceptualizations of me will be collapsed. All
religions built on me will be lost. All parties or peoples founded on
me will be proven false».

It is clear that in front of such a God every representation
would seem to be a vanity — and that the most truthful act would
be to be silent. This would lead not only to a radical iconoclastic
position, but also to a total annihilation of all representations
of God. Thus, the first and uttermost «choice» — that has been
chosen a long time ago and will be chosen again and again — con-
cerns 1) the existence of such representations and 2) our relation-
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ship to and with such representations. With regard to these questions,
what is represented (the «content») is secondary. Or, so it would seem,
if we could make the classical differentiation between the form and the
content or, better, between the represented and representing. Unfortu-
nately, things are not so simple.

First of all, the existence of representations is the human condition:
we were born into representations and we will die within them. Even
the total annihilation of all representations by human beings would still
entail representations and leave a mark, the representation of the an-
nihilation of all representations. As human beings, we have to choose
representations: there is no other option, only hypocrisy (thus the end of
Wittgenstein's Tractatus is a testimony to young Wittgenstein’s hypoc-
risy, a mark of fundamental naiveté). The real — and thus uttermost —
choice is made with regard to what to do with such representations: how
to represent, how to be born, to live and to die within representations.
These questions cannot be separated from the question of what is rep-
resented. However, there are points of representing where representing
returns to its origin, to the question of the unrepresentable and to the
question of the possibility to represent at all. This return to the origin
is present in different ways in different forms and dynamics of repre-
senting. In other words, depending on the historical situation of each
historical discourse formation, this encounter with the origin is (re)
presented in different forms. I claim that the ways of encountering the
problem of representing constitute the characteristic matter of all so-
called «philosophical» discourses. Thus, in order to discern the essential
differences between different philosophical paradigms, it is essential to
discern how representing — especially representing of the unrepresent-
able — is conceptualized, constituted and constructed in each paradigm.

Here, it is essential to note the singularity of each manner of rep-
resenting. In philosophy, the task has been, is, and will be to catch and
to lose the unrepresentable through and within the concepts — whether
that unrepresentable is called, for example, logos, idea, nous, ratio,
reason, the real or the Other. Otherwise we will only have tasteless lit-
erature or whatever form of representation philosophy is mixed with.
This does not mean that the arts, sciences or politics would not derive
anything from philosophy or that philosophy would not learn anything
from the other discourses, on the contrary: it is only through this sepa-
ration that philosophy and other discourses can «animate» each other.
The «answer» to the question of how to represent is essential here, in
fact, it is the very thing to be thought about all the time while thinking
of everything else. This is the very point of view of this text: a bird’s-eye
view, a bird asking how the representations take place in two continental
paradigms of contemporary thinking.

Before dealing with this point of view, two things need to be noted
about representing the unrepresentable and the task of philosophy in
this respect. First, the impossibility of representing the unrepresentable
does not imply prohibiting the representation of the unrepresentable. In
fact, it could be stated that through a series of failures of representing
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the unrepresentable, the unrepresentable will have been presented.
From this point of view, the failure of these representations is the very
object of philosophy with regard to the unrepresentable: to present
through this failure is philosophy’s curse and blessing, its poverty and
richness (the corollary of this is clear: all positivism — to which I include
both analytic philosophy and pragmatism — means the degeneration of
philosophy). This leads us to the second point, to the question of how
to fail. For it is only through vigorous conceptualizations that the failure
of conceptualizations can be presented. Incoherent representations do
not uncover their failure. Thus in philosophy, incoherence is a form of
cowardice. As will be seen, this notion has important implications and it
signifies a peculiar position within contemporary continental thinking.

A Bird’s-eye View

A bird’s-eye view has certain advantages and disadvantages. Its main
disadvantages include, at least, the following ones: from far away, we
easily miss the details and nuances of whatever we are observing and
discussing; we easily make coarse misjudgments and base our argu-
ments on popular doxa on the matters; we may also miss the point and
the logic of arguments that we are criticizing. These are genuine dan-
gers. However, I must emphasize that we are dealing with these dan-
gers always, in other words, we cannot avoid them: even when we are
close-reading a text, we may as easily commit all these transgressions. In
fact, staying close to a text implies as much — even if different in some
respects — blindness as a bird’s-eye view. Many times the closeness of a
text seems to function, from far away, as a hypocritical excuse for not
thinking radically. In fact, often a close-reading forms a random collage
of citations chosen with not so good taste. For a researcher, it is too easy
to go behind the safe back of the parent text. To become an adult means,
here also, separation from parents. In Lacan’s terms, it means that you
have to eat your Dasein, in other words (Morpheu’s from Matrix and
Zizek’s), to be welcomed to the desert of the real... One cannot hide
behind the text or far away from it.

This hybrid of apologia and accusation points to the main «method»
of my article: in it, I try to approach the concepts of the Other and the
real from a bird’s-eye view. This means that I will omit many details.
However, I hope that this bird’s-eye view will reveal its advantages: it is
the freedom of flying thought that I am after, the only freedom there is
for research — the freedom of truth. This freedom expects one to take
a position: a bird needs the air beneath its wings (as already Kant and
Hegel stressed).

My main proposition is simple, namely that there are two paradigms
of representing the unrepresentable within French thought between
1955 and 2005. I will call these paradigms the paradigm of the Other
(including especially Levinas and Derrida) and the paradigm of the real
(including especially Lacan and Badiou) and I will explicate the differ-
ences between them. To be sure, there are several French thinkers who
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are not easily counted into these paradigms and who this way provide a
kind of non-marginal margin of freedom with regard to them (Merleau-
Ponty, Deleuze, Blanchot, Foucault...). The objective is not to give an ac-
count of the whole of French thinking during 1955-2005, but to abstract
two separate paradigms out of the too broad and vacuous term «French
thinking/philosophy».

The interests of my article lie in the power of a comparative study:
the article brings forth the often-implicit presuppositions of concepts.
There are no innocent concepts and thus the duty of an academic re-
searcher is to explicate his concepts as much as possible — even when
we are discussing something that will never become discussed, as we are
when we are dealing with the concepts of the Other and the real.

I will claim that the paradigm of the Other implies the following
features:

1. It inherits the Kantian way to conceptualize the matter to be
thought about as something that is in front of us, as something that en-
counters us from the setting between the Same and the Other, trans-
forming the Kantian das Ding into the Other. (Kantian undertones.)

2. It interprets Hegel more as a thinker of totality than as a thinker of
antagonism and realization. (The question of Hegel.)

3. It rejects systematicity and coherence as the imperative/task of
thinking. (The problem of coherence.)

4. It inherits a certain Heideggerian way of looking at the history of
Western thought as a kind of homogenic/monotonic/monolithic whole
of «Metaphysic», even if the meaning of this term changes between dif-
ferent thinkers of the otherness. (The whole of Metaphysics.)

5. This view of the whole of Metaphysics implies a) the statement
that all sciences belong to this simple tradition of Metaphysics and just
continue it and b) a certain symptomatic dumbness with regard to nat-
ural sciences. (The question of the sciences.)

6. From Heidegger, it also inherits the rejection of the formalization
of the language of thinking. (Formalization of language.)

7. It implies, also, some kind of aversion or, at least, flight from Al-
thusserian Marxism and, with this, a certain openness/tendency/tooth-
lessness with regard to right-wing orientations or «political correct-
ness». (Political correctness.)

8. Last but not least, the paradigm of the Other leads to the position
of not taking one’s position — and thus easily, at least in secondary read-
ings/literature — to the naiveté of a non-positional position. Practically,
this means that the rejection of fundamentalism leads this paradigm to
the most fundamental position of all positions (a position without a po-
sition), that is, to a position that cannot be discussed or conceptualized,
in other words, to a religious position.

In contrast to the paradigm of the Other, I will juxtapose the para-
digm of the real — and it is already clear to which one I belong to:

1. The paradigm of the real inherits and emphasizes the Kantian dif-
ference between understanding and reasoning and transforms the Kan-
tian das Ding into the real. (Kantian undertones.)
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2. It inherits the Marxian way of seeing Hegel’s contradiction as the
dynamic antagonism essential to all realizations and to all encountering
of the real. (The question of Hegel.)

3. It emphasizes systematicity and coherence as the imperative/task
of thinking. (The problem of coherence.)

4. It rejects the Heideggerian way of looking at the history Western
thought as a kind of homogenic/monotonic/monolithic whole of
«Metaphysic» and considers this as a coarse and often naive way of ap-
proaching the history of Western thought. (The whole of Metaphysics.)

5. The paradigm of the real emphasizes the breaks that sciences
introduce to the history of Western thought. (The question of the sci-
ences.)

6. The idea of formalizing the language of thinking is central to the
paradigm of the real. This does not imply the naiveté of identifying the
magnitudes of physics with philosophical concepts or of considering
concepts as transparent. Instead, it is a question of a) what you can or
cannot teach and learn (Lacan), b) what the roles of university discourse
are (Lacan), c) what ontological beings are (Badiou), and, of course, d)
what the task of thinking is and what kind of language is the best lan-
guage for this purpose. This implies, again, a peculiar relationship be-
tween exactitude and truth. (Formalization of language.)

7. The paradigm of the real goes as if through Althusser. In other
words, it seems to traverse Althusser’s work taking its distances from Al-
thusser by working through and with Althusser. (Political correctness.)

8. The paradigm of the real leads one to take one’s position. There
is no metalanguage or metaethics that would afford a neutral position
without a position. In fact, the paradigm of the real leads to a militant
position from the perspective of which a position without a position is
a fundamentalist position orientated and determined not by reflection
but by blind faith.

1. Kantian Undertones

The position of Kant as a cornerstone of the history of philosophy is
unquestioned by the thinkers considered in this article: in his Seminar
VII, Lacan states again and again that the starting point of his discourse
in the questions handled in that seminar is Kant; in his lectures in Hel-
sinki in 2000, Derrida stressed the importance of Kant, used Kant’s con-
cepts and expressions and, explicitly, did not want to compare himself to
Kant; Levinas recognizes Kant’s essential position and states even that
the ethics articulated by himself is greatly indebted to Kant; and Badiou
pays his own homage to Kant, as well. So, when I refer to the Kantian
undertones of these thinkers it is not a question of whether they take
Kant seriously or whether they have read Kant. On the contrary, it is a
question of what kind of Kant they take as their starting point. It is not
a question of who is reading Kant in the right way, but how these two
different paradigms can be differentiated from each other with regard
to Kant.
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It is relatively easy to accept that the paradigm of the Other replaces
the Kantian Ding with the concept of the Other or otherness, whereas in
the paradigm of the real the Kantian Ding is transformed into the real.
Thus the question of the Kantian undertones of these paradigms can be
articulated as the question of das Ding, in other words, how das Ding is
posited in the overall articulations. What kind of das Ding do these two
paradigms inherit?

Das Ding in the Paradigm of the Other

In the paradigm of the Other, the emphasis is, if I may say so, on the
Humean side of the Kantian Ding. It is more a question of the problem that
Kant inherits from Hume than of the problem Kant delivers to Hegel. A
simple example may illustrate this. The classical Humean paradox is that
of the cause, and — this is well known — it was this paradox that, according
to Kant himself, woke him from his dogmatic slumber. Hume’s question is
so classical that it does not have to be repeated thoroughly here: we may
see in the empirical, sensed world that billiard ball A is moving and soon
billiard ball B is moving too, but we do not see in this empirical world that
the movement of A would be the cause of the movement of B. In other
words, the relationship between the movement of A and the movement
of B that we call the causal relationship cannot be empirically observed.
Thus the causal relationship does not belong to the empirical world in
front of us, but is our subjective interpretation of the events.

This setting is the Humean root of the Kantian Ding and it has a
key position in the first and also, although in a modified way, second
Critique, especially in the way a rational being should relate ethically to
another rational being. And it is this setting that echoes in Levinas’s and
Derrida’s Other. I sense already all the irritation and crying of Levinas’s
and Derrida’s fans, so I emphasize: it is a question of the overall setting
of thought, not the actual concepts and their details. Of course, many
things change from Hume to Kant and from Kant to Levinas and from
Levinas to Derrida, but the setting itself remains more or less the same
when Levinas and Derrida talk about the Other. I want to emphasize
that this, definitively, does not apply to all Derrida’s concepts and thus
Slavoj Zizek is more than right when he extracts Derrida’s concept of
différance from this setting: the concept of différance — which Derrida
launched in the 1960s — can take us to different directions, one of which
may be the concept of the Other or the concept of play, but these direc-
tions cannot be determined or deduced exclusively from the concept of
différance. In other words, there is no inevitable link between the con-
cept of différance and the concept of the Other.

This setting that the paradigm of the Other inherits from the Hu-
mean side of the Kantian Ding is the setting of «something in front», just
as Levinas’s face of the Other is always in front of me. In other words,
just as Hume’s billiard balls are in front of him when he is pondering and
reflecting on them, Levinas’s Other confronts Levinas face to face. This
may sound innocent, but, in philosophy, there are no innocent concepts.
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Das Ding in the Paradigm of the Real

In the paradigm of the real, the emphasis is on the Hegelian side of
the Kantian Ding. In other words, it is das Ding that Kant delivers to
Hegel. The classical articulation of this kind of das Ding is to be found
in Kant’s third Critique, in the feelings of beauty and the sublime. Again,
it is the setting and the change in the setting that we are interested in. It
is true that, again, the object is — by definition, if I may say so — in front
of the observer, but this time something is different from the ordinary
observation of objects: there is a feeling and it is this feeling and nothing
else that marks the — almost — presence of das Ding. In other words,
das Ding is in this fleeting moment of tension and dissolution, in this
antagonistic dynamics of opposite forces and dimensions. In fact — at
least Zizek would prefer this formulation — das Ding is nothing but these
feelings of beauty and the sublime, these very tensions and antagonisms.
The same kind of das Ding is also articulated in the second Critique,
namely in the way the ethical imperative hits a rational being and sub-
jects this being to its command, thus causing a kind of antagonistic ten-
sion and dissolution. It is this das Ding that the paradigm of the real
picks up, especially since the sixties (in the fifties and at the beginning
of the sixties, Lacan still often characterizes the real as Kantian das Ding
with all its Humean echoes). Needless to say, this way of interpreting
the real has become especially clear and important in the work of Slavoj
Zizek, a fact that Zizek himself often pays attention to.

All this mean that — from the perspective of the paradigm of the
real — there is no need for the horizon of the Other, whether it is the
Levinasian Other always higher than me or Derrida’s becoming Other.
There are, of course, essential differences between Levinas’s and Der-
rida’s Others and, to be sure, there are differences even within the Other
within both Levinas’s and Derrida’s texts: there is not just one Other
within Levinas’s or Derrida’s work. This does not diminish the fact that
the Other (be)comes always from the beyond as an outsider. For the
paradigm of the real, the real could be better characterized as inherent
to discourse, in other words, the real is given birth within the discourse
and, in this sense, it is an insider, or better, in Lacanian jargon, an extime
register of discourse.

2. The Question of Hegel

The question of Hegel is closely connected to the Kantian under-
tones of the paradigms of the Other and the real. In fact, this is a logical
necessity: what we say of Kant determines what we will say of Hegel, and
vice versa.

Hegel in the Paradigm of the Other

For the paradigm of the Other, Hegel seems to be, more or less, a
totalitarian thinker or the Thinker of Totality. In other words, Hegel’s
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work incorporates, more or less, a totality, the totality of concepts that
encompass everything from being to nothing. And, yes, who could deny
that there is such a tendency in Hegel, expressed also by Hegel himself?
So, again, it is not a question of being scholarly right or wrong, but of a
more or less scholarly description of the implications of two paradigms
and of their key concepts.

For the paradigm of the Other, it is a question of breaking away from
the System, of finding the blind spots of Totality and — in so far as these
thinkers are determined and directed by the concept of the Other — of
showing the absolute difference between the Other and the System of
the Same. Thus, Hegel is read as someone to be disagreed with, either by
opposing the System with the Other or by disseminating the System in
favour of the Other.

Hegel in the Paradigm of the Real

In the paradigm of the real, Hegel is seen as a dynamic thinker of an-
tagonism and realization. In other words, Hegel’s conceptual system is
seen as the articulator of all the tensions and oppositions through which
historical reality takes place. Thus, what the paradigm of the Other
considers as an all-encompassing and reductive conceptual totality, the
paradigm of the real sees as a rigorous conceptualization of the human
condition and speaking being.

This way of reading Hegel implies, of course, certain Marxian un-
dertones. However, and this should be stressed, Hegel is not read in any
simple Marxian way. On the contrary, Hegel is often seen as philosophi-
cally more radical than Marx himself — due to a certain realistic naiveté
of classical Marxian theory. However, the Lacanian dialectics of desire
and the four discourses as well as Badiou’s political theory all have their
undeniable Hegelian-Marxian nuances.

3. The Problem of Coherence

The problem of coherence goes hand in hand with the question of
Hegel. Thus, for the paradigm of the Other — as rigorous as it is in its
thinking and articulations — coherence is certainly not something driven
at. In fact, Levinas’s and Derrida’s texts are full of contradictions, not in
a pejorative sense, but as something to be concentrated on and elevated
to a kind of ethical level. A classic example here is the question of the
Other and the Third, and thus of ethics and justice. For the paradigm of
the Other, these cannot be simply reconciled conceptually, and still, in
every action one takes part in, one must reconcile them, more or less,
somehow.

For the paradigm of the real, coherence — at least when it comes
to Lacan and Badiou - is the uttermost requirement of theoretical
thinking. It is only through the coherent articulations that one can do
justice to the real: coherence brings forth the inherent levels of each ar-
ticulation, as well as the problems to be thought about. Thus, theoretical
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thinking ought to be striving for the more and more exact and coherent
articulations.

After one has read several books by Levinas and Derrida, one al-
ready knows (about) what is to emerge from the discourse in their other
books before having finished reading them. It is the same old beaten
path with new cases: whatever their discourses swallow, they spit out
the same thing. This is because their seemingly coherent processes are
not coherent, but rather build on natural languages and on the history of
natural languages. In natural languages, there is nothing coherent.

Thus the coherence of a discourse is testified to by its ability to pro-
duce something new. This can be seen in scientific discourses, as well as
in radical arts, for example in Joyce or Beckett. Similarly, the ongoing
change is more than typical of Lacan’s and Badiou’s discourses: the
Lacan of the fifties is completely different from the Lacan of the seven-
ties, and Badiou’s writings of the seventies differ profoundly from his
writing at the end of the eighties. There are, certainly, changes in Levi-
nas’s and Derrida’s discourses, of course, but those changes occur ex-
actly in the dimensions of their work that are not tightly connected to
the reactionary concept of the Other.

From this perspective, the coherence of a discourse results in its on-
going renewal. In other words, it is the coherence of a discourse that
forces it to become something more/different than what it was. Thus
the renewal process is inherent in a coherent discourse. For example, in
Lacanian psychoanalysis, the coherence and exactitude of the discourse
of a «patient» — forced by the silent work of an analyst — gives birth to
a new way of knotting the symbolic, the imaginary and the real. In psy-
choanalysis, it is the very work of the analyst to be quiet and to follow
the exact words of the analysand; in this way, the analyst stages the order
of the signifiers of the analysand’s life. The exact structure of the analy-
sand’s particular signifiers — his prison of fate — is traversed by their
more or less coherent articulation. Everything else implied by psycho-
analysis comes with and after this process.

4. The Whole of Metaphysics

The question of metaphysics ties together the previous points and
shows their presuppositions with regard to the history of thinking.
For the paradigm of the Other, the whole paradigm of thinking since
the Greeks has been guided, led or formed by metaphysical thinking,
grounded on a transparent, self-knowing subject that reduces every-
thing into itself, into the Same. Here the paradigm of the Other seems to
follow Heidegger’s view of the history of Western thinking as the history
of forgetting the being of beings, even if for Levinas, Heidegger is the
culmination of the metaphysical paradigm. To be sure, Levinas and Der-
rida both reconceptualize the concept of metaphysics, but both adopt a
kind of Heideggerian schema of Metaphysics.

For the paradigm of the real, things are not so simple. Already on the
conceptual level, Lacan and Badiou re-evoke the concept of the subject,
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but it is evident that their subjects are not the subjects criticized in the
paradigm of the Other. And when Lacan and Badiou read the classics
of philosophy; it is clear that they disagree with the Heideggerian-Levi-
nasian description of the history of philosophy. In fact, it is difficult to
read Badiou’s reading of Lucretius without hearing in it a strict criticism
of the over-simple Heideggerian view of the history of philosophy as
the history of forgetting the being of beings. Thus we could formulate
this in Lacanian terms, stating that, for the paradigm of the real, there is
no Metaphysics: there are different metaphysics and metaphysical dis-
courses, but there is not a whole as/of Metaphysics.

In fact, it seems to be the very concept of the whole of ontology/
metaphysics that provides the background against which both Levinas
and Derrida posit the concept of the Other. It is the Other that breaks
this kind of whole and that is veiled and mistreated by such a whole.
If and when there is no such a whole, the radicality of the concept of
the real must be understood differently: it is the real that the repeated
breaks within the history of Western (Copernicus, Newton, Darwin,
Marx & Engels, Einstein...) thinking approach.

5. The Question of the Sciences

The question of the sciences is a kind of corollary to the question of
metaphysics. For Levinas and Derrida, the sciences seem to be catego-
rized — as for Heidegger — as some kind of continuation of Metaphysics.
In other words, science just continues what has been begun in ancient
Greece. The so-called Copernican revolution was not, philosophically,
a revolution at all: science was seen to culminate in the metaphysical
opposition of a thinking, self-knowing and transparent subject, and the
object, which is, in the final analysis, posited by that subject.

For Lacan and Badiou this is — if I may use a neologism — a phi-
losophocentric and extremely naive supposition. Lacan’s basic educa-
tion was that of a physician and Badiou’s that of a mathematician, and
both grew up in and adopted the intellectual climate of Canguilhem,
Althusser et al. in which science means a clear metaphysical/discursive
break and changes almost everything. This is why Lacan emphasizes
psychoanalysis as a science — the science of the subject of science — and
why Badiou makes such a clear-cut and absolute differentiation between
philosophy and science.

6. Formalization of Language

The questions of coherence, metaphysics and the sciences have as
their corollary the question of the formalization of language. Namely, if
we consider the history of Western thought as the history of the Meta-
physics and the sciences as the continuation of this Metaphysics, and
if we do not strive for the coherence of our articulations, then it is evi-
dent that the formalization of language would not be of any advantage
to us, on the contrary. This is easy to discern in Levinas’s and Derrida’s
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writings: there is hardly any attempt at formalization and even the sen-
tences are somewhat anti-formalizing, against all possible formaliza-
tions. In other words, the sentences play with ambiguities and are often
constructed according to the more or less interwoven implications of
French language.

For the paradigm of the real, things are often quite different: Lacan
and Badiou consider coherence to be essential for theoretical thinking,
and the sciences are for them essential breaks in the tradition of Western
thinking, with the sciences based on the more or less formalized lan-
guages. Thus, it is easy to see why both strive for the formalization of
their articulations. Here, Lacan uses his mathemas, topological formu-
lations and knots, and Badiou compresses his basic concepts into the
formulations of set theory.

The problem of non-formalized natural languages is evident: the
more a discourse is based on a natural language, the more anthropo-
centric the discourse inevitably is. This does not mean that a discourse
could do without natural languages: the human mind is born within and
through natural languages and every human enterprise implies them.
However, the more a discourse can formalize its representations, the
more it leaves behind the picture of man as the model of the universe.
This explains the so-called anti-humanistic tendencies of the paradigm
of the real: as long as we lean mainly on natural languages, the human
being functions for us as the measure of all things. Formalized languages
bring forth the non-human dimensions of being.

7. Political Correctness and Religion

The question of politics is not a separate problem, but tied to ev-
erything mentioned above. The central question here is the relationship
these two paradigms have to French Marxist traditions, especially to
that of Althusserian Marxism. Personally, Derrida and Badiou had close
contact with Althusser himself, so it is not a question of sociological ac-
quaintanceship. Again, it is not a question of whether Levinas and Der-
rida had read the Marxians, and everybody knows that Derrida wrote
on Marx, too. No, this question is philosophically more fundamental
and concerns the ultimate question of all philosophy, namely what phi-
losophy is. The essential dimension of this question is the relationship
between religion and philosophy. Thus the question of religion is in no
way irrelevant here, but the answers to it determine one’s political posi-
tion, and vice versa.

Thus even if Levinas explicitly separates his philosophical texts from
the theological ones and uses different publishers for the two, his reli-
gious position is, in itself, highly political. And so far as Derrida adopts
Levinas’s concept of the Other, he adopts — and nothing can explain
this away — Levinas’s religious position. For Lacan, whose brother was
a Catholic priest, it is essential that psychoanalysis be considered as a
science and thus be separated from religion. In fact, Lacan criticizes the
International Psychoanalytic Association (IPA), for example, for making
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psychoanalysis a religious cult and not a science as Freud intended.
Again, Badiou inherits the strict Althusserian attitude regarding the sep-
aration of philosophy from theology, and criticizes Levinas vehemently
on this subject.

From the perspective of contemporary Western everyday «poli-
tics», Levinas and Derrida could be characterized as politically cor-
rect, whereas Badiou is certainly an outsider in this respect: for Badiou,
Western everyday «politics» would not even deserve the name of poli-
tics. Derrida is referred to approvingly by right-wing thinkers, whereas
Badiou is criticized heavily even by social democrats, not to mention
representatives of the right wing.

8. Position without a Position

Superficially, Levinas’s concepts are politically neutral and as if be-
yond political debate. However, if you analyze them a little further from
an outside perspective, you see that they go hand in hand with a right-
wing conservative orientation: you can exploit animals and explain this
exploitation away with all the future benefits it will have for the Other;
you can well privatize health-care systems for, in Levinas’s thinking,
there is no reason why a socialist or social-democratic system would
work better or in a more just way than a capitalistic one, etc. In fact, the
toothlessness of Levinas’s concepts with regard to social and environ-
mental injustice makes of the Levinasian edifice a force of reaction to
easily be (mis?)used in whatsoever way.

As for Derrida, it is a characteristic of his thinking that his concepts
lead repeatedly to a position without a position. Infrastructurally the
reasons for this are more than evident: it is a question of a university dis-
course directed to university discourses, in other words, it is an inside-
university-discourse. Within a university discourse, you can wonder
endlessly about the miracle of signing. In this way, you do not have to
take a side and it is easy to play the role of an intellectual, an intellectual
domesticated by academic discourse.

As for Lacan, he worked in a clinical setting. In such a clinical setting
one constantly makes important decisions that save or can end lives and
have a profound effect on other people. Clinically, there is no position
without a position. Again with Badiou, position-taking was like a «nat-
ural» outcome of his background, which in his case is the background of
a political activist. Lacan’s axiom «there is no metalanguage» denies all
the «neutral» positions as well as Badiou’s view of justice (as the name of
truth in politics) leads directly away from a position without a position.

Thus the paradigm of the real makes one take a position, and not just
any position but a militant one. Two of the main criticisms against the
advocates of the Other expressed by Badiou are: 1) by avoiding position
taking, the advocates of the Other are toothless — and thus irrespon-
sible — with regard to the demands of the contemporary world and 2)
the advocates of the Other mix philosophical discourse with religious or
artistic discourses and thus adopt a discursive position without a discur-
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sive position. In other words, in the paradigm of the Other, the position
is avoided both politically and discursively.

The paradigm of the real leads one to take a position, for science,
politics, art and love always presuppose a position. From the perspective
of the tradition of the real, after Newton/Darwin/Marx/Joyce/Beckett,
etc. one cannot do philosophy in a way similar to how one did it before.
Thus every philosophical discourse must also sign its historical position.
This opens the horizon of an immanent development of discourses, for
only the articulation of a position makes a genuine criticism of that posi-
tion possible.

Corollaries

All this leads to the following corollaries:

1. In Zizek’s terms, the continental philosophy of these two para-
digms approaches Kant in a parallax way. In other words, in Kant
there are two Kants, both incompatible and inevitable. Kant himself
joined and traversed the empiricist (Locke, Hume...) and rationalistic
(Descartes, Leibniz, Spinoza...) traditions and brought them together
without mixing and fusing them. This was done with his transcendental
concepts and arguments. The tensions between these two paradigms
continued within Kant’s own thinking and his concepts forming the
essential problematics from the first Critique to the second and third.
These tensions one re-articulated during the 20* century as the tensions
between the paradigm of the Other and the paradigm of the real. From
this perspective, the famous debates between Lacan and Derrida con-
tinue the essential antagonisms of modern philosophy.

Let me emphasize, however, that it is not a question of the banal
statement that there are as many Kants as there are Kant’s readers. No,
the statement that there are two Kants says that there are two logical,
coherent Kants within Kant’s corpus, abstracted and underlined by
these two French paradigms. The unfathomable abyss of Kant’s corpus
is opened, experienced and conceptualized in two opposing ways of col-
lective reading of the same texts. These two openings are like the two
dimensions of Spinoza’s God. It is only in infinity that they come to-
gether — and for finite beings this parallelism is the best the finite beings
can say of the relationship between these two.

Again, it has to be emphasized that the antagonism between ratio-
nalism and empiricism is certainly not the same as that between the par-
adigms of the Other and the real. No, the statement moves on a kind of
«metatheoretical» level: the history of philosophy is essentially consti-
tuted by nachtréglich antagonistic tensions which reveal — afterwards —
the very “core” of each historical/situational matter of thought.

This brings us to the following question: Why in the 20" century, and
exactly in the 20" century, was this kind of tension/antagonism articu-
lated as the tension/antagonism between the paradigms of the Other and
the real? Does all this have something to do with the fact that it was in
the 20™ century that scientific thinking and the technological organiza-
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tion of society thoroughly penetrated everyday life? In other words, does
not this tension articulate the nuances of «counter-thought» proper to
the philosophy of the 20" century? This way of reading opens these de-
bates as sophisticated symptoms of the 20" century, symptoms that the
21% century has to deal with.

2. In Hegel and especially in nachtréglich Hegel, the question of the
task of modern thinking culminates. Thus, again, we have at least two
Hegels in one: one builds a system, a Totality, of concepts foreclosing
and excluding the Other; the other conceptualizes contradictions, ten-
sions and antagonisms and gives historical realization its proper and pri-
mary place. Either one is probably as right or wrong as the other, or — as
Zizek would probably say — the real of Hegel is this very antagonism.
No one can deny that both Kant and Hegel were explicitly building a
system; the debate is about the position, meaning and significance of this
tendency. In fact, following and modifying Maurice Blanchot, I would
state that the tendency is as old as Western thinking itself: from the pre-
Socratic thinkers onwards, thinkers have more or less cherished some
kind of systematicity, even in their apparent non-systematicity: in the
end, Heraclitus and Pascal are, to mention just two writers, very system-
atic in their fragmental writing. It could be stated that giving up some
kind of systematicity is giving up philosophy and thinking altogether.

3. Thus the problem of coherence implicitly includes the question
of the being/existence/taking place/event of philosophy and thinking.
It is extremely naive to light-headedly oppose the task and demand
of and for coherence. In their fragments, Pascal, Nietzsche, Weil and
Blanchot are maybe more coherent than some non-fragmental writers.
The pure, absolute «No!» may be an ethical act — like Antigone’s act
against Creon — but only in some coherently structured situation. Thus
protesting blindly against the demand for coherence is like protesting
against the demand to be a human being.

4. All this points to my conclusions on the question of the whole of
Metaphysics. What the paradigm of the Other adopts from Heidegger
(and Hegel) as the generalization of Western philosophy as some kind
of whole, is not insignificant but implies a certain essential blindness to
the manifoldness of Western thinking. This blindness is inevitable for
the sake of the argument, but when it is heard repeatedly and compared
to the actual writings of Western philosophers, one finds it incredible.

It is much more credible to approach the texts of classical philoso-
phers, not as evidence of some kind of whole, but as something inex-
haustibly real that is never reducible to any whole. This means that you
can testify against the arguments of the whole by close-reading almost
any classics of philosophy: whether you take Plato, Aristotle, Kant or
Heidegger himself, you always find something that does not fit in the
picture of «Metaphysics». From this perspective, the very term «Meta-
physics» has become insignificant.

5. Again from this perspective, the tendency to formalize and the
project of formalizing the arguments have suffered from the stupidities
of so-called analytic philosophy and should be reconsidered and prob-
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ably reconstructed. In other words, philosophical debates should return
to the questions of formalization and abstraction. The ethical tone —
should — is intended here: the fundamental problem of the paradigm
of the Other is the way it presents its arguments/projects. There is no
philosophy without technical terms and technical terms always imply an
essential abstraction — which is the root operation of all formalizations.
The significance of formalization is not in the universal structures of
modal logic, but in the way it maintains and promotes discourses.

6. All this implies certain carefulness with regard to the sciences.
The sciences certainly do not offer any kind of model for philosophy, but
nor does philosophy for them. The problem of several contemporary
philosophers is that, evidently, they do not know what they are talking
about when they discuss science. It is very easy to categorize the sci-
ences as the continuation of «Metaphysics», when you do not know any-
thing about the sciences. It is true that there are a huge number of scien-
tists whose discourses testify to their absolute ignorance of philosophy
and their childish inability to narrow their discourse to what they know
about. However, showing them an upside-down mirror-image of them-
selves is of no help.

Again, it is important here to stress that when I refer to the sciences I
do not refer to the arts or humanistic disciplines: modern scientific rea-
soning nowadays always implies and requires at least some kind of math-
ematics; it is the mathematical tools that open up (and narrow down)
scientific generalizations. If there is no mathematics in any form, there
is no science. This applies to the natural sciences as well. As an example,
let me take the classical Newtonian F = ma. This law applies only to a
general, mathematically abstracted entity: any concrete, singular entity
is affected by so many forces that it is unreasonable to expect a singular
being to realize Newton’s law in an exact observable way. In other words,
no science can say anything about a singular being, but only about a
mathematically abstracted being. That this abstracted being would be
posited as an object by some kind of metaphysical subject is, however, a
naiveté: scientific objects are produced by collective discourses without
any special subject. Or, if the sciences do have a subject, it is a Lacanian
subject or Badiou’s subject of truth that has little to do with the so-called
metaphysical subject of the paradigm of the Other.

7. Philosophy must be separated from religion in fact the roots of
this secularization process are the very roots of philosophy. Philosophy
is, by definition, atheistic. From this perspective, every supposition of
any god forecloses and excludes philosophy. This means, of course, that
the discourses of the Church Fathers are, at most, philosophical here and
there, but not as a rule: generally speaking the Church Fathers remain
theologians. Again, to adopt a politically correct position is not in any
way an ideal for philosophy: political correctness is not for philosophy,
or at least is irrelevant to it.

8. All this implies realizes and explains a strong position-taking ten-
dency. It is not the task of philosophy to avoid positions, but to (re)ar-
ticulate them. Every sentence takes a position, a new one or an old one,
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whether we want it or not. New routes and new positions and thus new
possibilities are opened only through taking and traversing the old ones.
Instead of avoiding positions, one should try to articulate them in order
to move to new ones.

Conclusion

Hence, when we encounter the Other/real, what do we encounter
and how do we encounter it? By definition, we encounter «something»
beyond all definitions, something non-representable, something more
or less alien. The concept of the Other, even the otherness within me,
characterizes this encounter as an encounter with «something» as if in
front of me and, when this Other is explicitly or implicitly some kind
of autrui, as «something» somehow human. Derrida, of course, has his
reservations regarding this anthropocentrism, but any concept carries
its roots in itself. Again, this autrui is always more or less alive: besides
its being a speaking being, it is a living being. In a way, this kind of other-
ness is, in a speaking being, the ineffable «kernel» of speaking altogether:
it opens the very desire that makes us speak. Summa summarum, there
is always something human in encountering the Other.

Encountering the real differs from encountering the Other in some
respects. For Lacan as well as for Badiou, encountering the real bears
something non-human within itself. Thus the natural philosophers
wondering about the movement of stars were encountering the real and
there is not so much that is human in this encounter. Of course, human
speaking being is involved, but the encounter itself can hardly be called
a human encounter. Again, this encounter is not, by its setting, an en-
counter with something in front of one: Antigone facing her own death
faces, in fact, her own inhuman desire and its essential conflict with the
law. Summa summarum, there is always something non-human in en-
countering the real.

This simple difference also implies important differences in the ways
these encounters are or could be conceptualized, as clarified above.
Levinas and Derrida articulate this kind of encounter basing themselves
solely on natural language and especially its poetic potentials. Lacan
and Badiou need, of course, natural language in order to articulate their
theory, but they also have a clear tendency to formalize their concep-
tualizations. Here, again, we could discern the parallax of contempo-
rary philosophy: in order to catch anything of continental thinking at
the beginning of the 21* century, we must conceptualize these tensions
between the incompatible articulations. Maybe and just maybe, it is this
parallax that constitutes the acute task of contemporary thinking.
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CLAUDE ROMANO
THE RISK AND RHYTHM OF IPSEITY:
THE «EVENTIAL HERMENEUTICS »

Romano C. Event and World, trans. Shane Mackinlay. NY:
Fordham University Press, 2008

The Subject’s Empty See

What comes after the reduction?Is there an original giving that
precedes me, but truly gives me to myself? If one were to survey
the many modes of reduction according to a careful delineation
of all the various ‘regional ontologies, he/she would discover that,
inter alia, they together exhibit a particular danger: They all risk
stasis. Yet, only if the reduction is continued — if one pushes on
into the reduction — does one see that the world’s ‘drawing near’
is a beckoning, a call: that my very selthood is implicated in the
world’s unfolding. A simple step back from the world and it floods
with light; it draws strangely near. The ultimate point of the ‘pri-
ority of the possible’ is precisely this opening to the other that
is the meaning of selfhood. It is precisely kere that the aporia
comes to light most sharply that the reduction itself is a free act
of the sovereign subject; it is metaphysical through and through.!
The only way forward is to let go, and to follow the movement
of events and find the reduction pushed back until it rolls over
into sheer alterity, into the immemorial, where the reduction is fi-
nally the origin itself. We posit a posteriori what is in fact a priori:
The reduction precedes us, in events. Here there is a risk involved
for the self and for phenomenology, which, as we can see, still
moves by the great dictum of German Idealism: «All or nothing»?2.
What comes after the reduction? Let us ask ourselves if a tenta-
tive answer offers itself here: Responsibility. Humanity in all its
wonder. For if the reduction is risk — if the risking is its end, then,
if the event of birth, of the «absolute non-ground» of phenomena
is finally and inexhaustibly uncovered, the task of response is of
course infinite. Responsibility is the risk that never ends; the re-
duction is finished only as it is unfinished, as it is ‘uncondition’
The opening of oneself to the event of the world’s unfolding is as
long as the life of the self, as wide as the self’s very possibility that
precedes it as impossibility, as absolute possibility. This demand is
already indicated by the risk implicit in all the various phenom-

Cf.: Romano C. Love in Its Concept: Jean-Luc Marion’s The Erotic
Phenomenon, trans. S.E. Lewis // K. Hart (ed.) Counter-Experiences:
On Reading Jean-Luc Marion. Notre Dame, IN: University of Notre
Dame Press, 2007. P. 319.

> Cf.: Franks PW. All or Nothing: Systematicity, Transcendental Argu-
ments, and Skepticism in German Idealism. Harvard, Mass: Harvard
University Press, 2005.



enological ipseities that still are jostling for the subject’s abdicated ca-
thedra. We must learn to follow the movement of events’ unfolding. The
things themselves reveal my responsibility to them, for them — revealing
myself to me.

Light shafts, shifting

The leaves with its glances.

Everything is shock still

Birthing invisibility...

Everything calls for me... everything calls me forth.

For Claude Romano, this responsibility to the birthing of the world
is itself one’s own birthing; Selfhood is fidelity to the event that precedes
me, that gives me the world. For Romano, there is a ceaseless return to
the origin that I am, a fidelity to the possibility, indeed, to the birthing of
possibility that is transformative. This fidelity of risk is navigated along
a particular route, which corresponds to the particular rhythms of ip-
seity. This route, for Romano, is traced by an «evential hermeneutics»,
which then gives us a description of «evential ipseity», of what he calls
ladvenant.

First, then, an overview of the text.

Event and World is a translation of the first volume of Roma-
no’s masterful study of the event, written as his doctoral dissertation:
Lévénement et le monde (1998), which is accompanied by Lévénement et
le temps (1999), currently being translated. The first volume, discussed
in this essay, articulates the human being from the vantage of events,
as «the one to whom something happens» (1.1), and therefore as the
opening of a world. The second volume describes time as that which be-
comes accessible to us only in events. It seeks to understand the rhythms
of ipseity (the advenant’s «<adventure») insofar as selthood «can itself be
conceived starting from evential temporality» (3.135). It therefore only
expands the analyses of volume one, but from the vantage of time.

Romano’s Event and World has three parts. In Part One, Event and
World begins with a general phenomenology of the event. It is therefore
decisive for what follows in Parts Two and Three, viz. the unfolding of an
evential hermeneutics. First, Romano unfolds the basic aspects or traits
of events: their dative character, or «univocal assignation», in which
one’s whole selfhood is «addressed» in the encounter of events; their
concomitant power to transfigure the self’s world, or total horizon of
possibilities; their «origin-ality», the ability of events to manifest them-
selves as source of their own arriving and therefore providing their own
horizon, as meaning-bearing in themselves; and finally their ability to
«temporalise» time itself by introducing a break in the advenant’s dia-
chrony, upending it and transforming it according to an absolutely new
future of possibility communicated by the event itself.

In the extensive second part Romano articulates the meaning of the
«human adventure» from the «guiding thread» of events whose four-
fold contour was adumbrated in Part One. Taking what he observes
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about events, Romano here seeks to understand the individual human
as the one who «happens to himself» insofar as that, which happens to
him, happens. Basing his phenomenology of the advenant on the basic
distinction, articulated earlier, between events «in the proper sense» and
mere inner-worldly facts, Romano, echoing Levinas, notes, importantly
that the advenant has a basic possibility that comes before the distinction
between passive and active that dominates the evential (natural) attitude
(2.31). Ipseity, for Romano, arises from and is ever reshaped by the oc-
curring of events. Yet still, the selfthood of the advenant is the capacity to
appropriate possibilities in the world. The difference with Dasein, how-
ever, is that the advenant is not its own origin, but rather, its possibilities
are opened to it through the opening of the world («evential possibili-
ties») by events. Selfthood, then, is the coming to oneself («adventing»)
through the capacity to respond to the reconfiguring of the world by
events. Selthood is precisely this adventure of making one’s own the ho-
rizon of possibilities first disclosed by events. Birth is demonstrated to
be the «arch-event», the original and immemorial making of a world of
possibilities of which the advenant is not himself/herself the measure
that sets the adventure of ipseity in motion. Birth, in other words, ties
together the advenant with the world and makes an evential hermeneu-
tics possible. The most important implication of this, strikingly, is that
the «phenomenological transition» from one world to another by the
transfiguring birthing of possibilities brought forth by events is not a
«subjective procedure», i. e., not a reduction, since «in its eventness, an
event ‘is’ itself this transition» (2.25). Thus we may note that a sort of
‘negative phenomenology’ is developed within which the possibility of
losing selfhood is brought to light and analyzed. Paradoxically, this pos-
sibility is disclosed through the accompanying fundamental phenomena
that register the collapse of the world and self as the inability to appro-
priate events (despair, terror, bereavement etc.). In this way Romano sets
in relief the very dimensions of evential ipseity all the more sharply by
analyzing what evential ipseity is not.

In Part Three, Romano discloses the resultant meaning of experi-
ence for the advenant. Here, Romano takes as his point of departure the
observation made earlier (§ 11) that «understanding» of the meaning
that surges up in events is the «most fundamental characteristic of the
relation between an advenant and the world» (2.8). Experience, then, is
primarily an ‘intellectual’ phenomenon, of the order of Erfahrung, de-
fined as «risk» and «traversal»: the risk of putting one’s very self on the
line for the sake of self understanding; the traversal from «self to self»
that is ex-per-ience, the movement of self-happening that is the human
adventure. These analyses open the way for a new discourse, what he
calls «transcendental empiricism», composed solely of events as ‘condi-
tions for possibility; that evades the classic alternative of realism and
idealism (insofar as it lies outside of the «facts of experience»):

«What is universal in humanity is precisely this capacity to singu-
larize oneself through what happens to us» (3.31).
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An analysis of speech (as an event that «makes sense happen» and
therefore central to the hermeneutical adventure) is followed by profound
analyses of what he decidedly calls, after Blanchot, Bataille or Foucault,
the «limit experiences» of suffering and death that again exemplify a
sort of negative phenomenology: The vantage of the loss of speech serves
to further illumine the intimate ties between speech and selfhood. Fi-
nally, Romano briefly describes the genesis of historical empiricism and
its concomitant contemporary phenomena (journalism and biography)
that conceal the primacy of events for human meaning today. In this way
he lays the groundwork for the second volume, in which the temporality
disclosed by events is thoroughly analyzed as a more original character-
istic of the human adventure than the temporality of Being.

Turning after Heidegger

Clearly, the best way to approach this demanding and insightful text
is to consider it first as a faithful transgression of Heidegger. The adv-
enant is, from this vantage, a ‘third reduction’ as it were, a movement
past the ontological reduction of Dasein, which was itself a move back
beyond Husserl’s transcendental reduction. However, as adumbrated
above, this ‘third reduction’ is not carried out by a subject at all, and is
therefore, according to Romano, not properly a reduction at all, at least
in the classical sense. Rather, it may be best understood as a reversal of
the reduction, akin to Levinas’ «reversal of the gaze», and which can only
be brought about by events, and is attained only insofar as the subject
lets itself be shaped by the horizon of possibilities that events themselves
bring forth, realizing that, as subject, it is only closure to events which
precede it. This ‘reversal’ brings about a wholly new vantage on tradi-
tional problematics that phenomenology has always striven to reform,
yet which have always been still intrinsic to phenomenological discourse.
Throughout the text Romano exhibits many Heideggerian characteris-
tics, as his embrace of hermeneutics (even if reordered) and his evential
interpretation of Dasein (cf. §3) make plain, to mention only the most
apparent. At the very least, a cursory reading of this text will disclose
that Romano is in constant dialogue with Heidegger from beginning to
end.?> A more thorough reading will demonstrate that Romano under-
stands evential hermeneutics to be the authentic legacy of Heidegger’s
thought, the threshold, so to speak, to which Heidegger himself ap-
proached but, in the end, shrank back from into a metaphysical subjec-
tivity, unwilling to risk the self in the abandonment to alterity required
by fidelity to events that precede being.* For Romano, Heidegger fails
his own definition of phenomenology, as articulated in § 7 of Sein und
Zeit, to «let what shows itself be seen from itself, just as it shows itself
from itself» by constricting phenomenality to the modalities of Dasein,

3 See, for this reading: Beaudoin N. L’herméneutique événementiale de

Claude Romano et sa critique de l'ontologie fondamentale // Revue Phares.
2004. Vol. 4.
*  Cp. of course, Heidegger’s claims in the Kantbuch.
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and thereby reducing phenomena to the shape of Dasein’s own horizon.
Accordingly, events for Dasein cannot be events in the true sense, but
only «inner-worldly facts» that are still interpreted at the level of cau-
sality and empirical observation. The human self is therefore reduced to
the mere unfolding of its own intrinsic possibilities. The upshot is that
Heidegger’s Dasein should ultimately be understood as self-originating
self-projection, in the end not at all unlike the Cartesian causa sui. In
other words Heidegger begins his inquiry already knowing the answer
to his question. There is no real risk.

To see the evential reduction of Romano as its own sort of «third re-
duction» is, of course, to draw a comparison with Jean-Luc Marion. In-
deed there are many points of agreement between Romano and Marion
and this is only one of them (There are also, to be sure, just as many
important differences).” One could probably suggest that Romano, by
his brilliant ‘reversal of the reduction’ that gives absolute priority to the
self-disclosure of phenomena and simultaneously makes interpretation
the very task of self, forges a middle way between the phenomenologists
of pure donation, on the one hand, and the hermeneutical phenomenol-
ogists on the other, particularly by locating self-hood in the response
as act of interpretation. Concerning this, let us only make the tentative
observation here that Romano proffers a mode of phenomenology that
very well might successfully hold in tension the demands made by phe-
nomena to be allowed to appear only as themselves without restriction,
as the donationalists insist, and the necessity of interpretation for the
meaning of things themselves, as the hermeneutists insist, by positing
an immemorial moment of «delay» at the origin of the world, the self
and the event that gives them both.® The tension of this three-fold inter-
relation, for Romano, constitutes the whole adventure of the advenant,
who, in fidelity to the arriving of events, strives to open itself completely
to the purity of this arriving, refusing to hold on to, or constrict the
meaning of its own ipseity and thereby receives itself as a task of her-
meneutical adventure. Precisely here the advenant encounters the un-
folding of the world in the excess that is its inexhaustible fullness from

> For a basic comparison in terms of events and the ‘subject, see Romano’s

translator, Shane Mackinlay’s essay: Mackinlay S. Phenomenality in the
Middle: Marion, Romano and the Hermeneutics of the Event // I. Leask,
E. Cassidy (eds.) Givenness and God: Questions of Jean-Luc Marion. New
York: Fordham University Press, 2005. P. 167-181.

¢ One should compare Jean-Louis Chrétien’s call-response model of religious
experience, for which similar remarks could also be made. The point, or
rather the question, is specifically how deeply implicated is phenomenology
in the metaphysics of subjectivity, given its (metaphysical) origin in the
transcendental turn of Kant? And then, how far does Romano or Chrétien
(or even Marion) actually lead us beyond it? In short, it could be argued,
that instead of going «back» beyond the phenomena (like Marion, and then
radicalized indefatigably by Henry) Romano, picking up the reigns more
or less where Heidegger dropped them, goes forward into an immersion
in time and experience and act. The redolence with Blondel is important
to observe, I think, as well as the dialogue this may open with the ‘post-
transcendentalists’ like Badiou or Melliesseux.
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the origin of events. For Romano, the advenant follows upon, but never
catches up with events as they unfold a world, mediating the advenant
to himself/herself, as he/she follows upon the unfolding «kernels» of
possibility they disclose. The meaning of things unfolds as the advenant
strives after the meaning of events for himself/herself. So like Dasein,
the meanings of things are discovered as the meaning of human being
is disclosed to itself, but unlike Dasein, the meanings of things precede
ontology, and are found precisely in their excesses over human possi-
bilities and therefore human being, as the self allows events to totally
“upend” its horizon and rearticulate its world. This dramatic tension
between hermeneutical and donational discourses, though roughly put
here, seems to be a key implication of this text for the wider phenom-
enological community, though the degree of the success (as well as the
importance) of this aufgehoben needs much careful investigation.

Questioning after Romano

Romano, as we have seen, describes events as the disclosure of the
meaning of the world to which the advenant is implicated in his very
selfthood. The advenant is, therefore, this capacity to hold himself/her-
self open to the startling excesses of events and, further, to respond to
them, accordingly, as promised meaning for his/her own self insofar as
events are the sole ‘condition for the possibility’ of his/her own selthood
in the first place. So ipseity is the final meaning of events, though, im-
portantly, they begin anonymously and only call the advenant forth as
the advenant interprets them as meaningful to the adventure of self-un-
derstanding. Though Romano consistently safeguards against a reduc-
tion ‘of the other to the same’ by the irreducibility of the three-fold order
of events and their original anonymous character etc., he still reads the
world, ultimately, as simply a stage for the unfolding of human ipseity.
This is no doubt correct, if one does not fail to maintain the significance
of events outside of the individualized advenant, for other alterities,
inexhaustible in themselves, which would then serve to document the
excess of the meaning of things in a way that is not sheer overpowering
sublimity but rather in a way that casts excess precisely as meaningful,
as promise, as beckoning — and consistently open, without closure. Ro-
mano fundamentally gestures towards this dimension but of course
leaves much more to be developed. In any event, the question is whether
the mere observation of their radical excess is enough, or whether one
should develop a sort of ‘relation without relation’ motif in order to doc-
ument the radical play of alterity and ipseity as reciprocally and dynami-
cally constitutive.”

7 Romano indeed describes events in this way, as «the condition without con-
dition» from which the very ‘subjectivity’ of the ‘subject’ is constituted in
the disparity between self and self that is constitutive of the ‘Self’ itself, as
delayed response to what happens to us, ‘responsibility; in which alone lies
the selfhood of the advenant» (2.23).
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One is then tempted to ask whether there is an extant ‘secular hu-
manism’ in Romano’s advenant (the dark side of his relentless focus on
the «human individual») which is still not in the end in danger at least
of disintegrating into a sort of banal myopism that only reinforces, fi-
nally, the vapid notions of freedom, of the individual, of the journalistic
understanding of events, of modern necrophilia, of biography etc. that
Romano has so astutely exposed. If this is the case — which we can only
raise here as a question — it would mean that Romano is not faithful
enough to his most basic insights, viz., that the demand of events is infi-
nite and that the responsibility to alterity is only that which makes self-
hood of the advenant possible. The advenant, must always, as Romano
seems to suggest, only hold its generating ipseity as a gift and under-
stand this as the means by which it can cast itself back into the adventure
of events. The advenant only finds itself as it forgets itself in the total risk
of abandonment to the meaningfulness of events.® Perhaps only a de-
scription of the demand and task of events as something very much like
that which we tend to call love has the capacity to supplement Romano
here and complete what he already indicates.

Related to this is another question. Romano, throughout the text,
seems to presuppose that events tend to possess only univocal deter-
minations, which seems to be a deduction based on the identity of the
advenant, itself univocal, as sole receiver of his own meaning. But why,
one should ask, must events have only one meaning, even if one that
is inexhaustibly rich? One could probably just as convincingly argue
that, phenomenologically, events do not have this sort of univalency,
but rather actually indicate an inexhaustible play of refracted poten-
tiality and hidden possibilities. At the very least, there is no necessity
that events do not disclose meaning in coherent, polysemantic richness
that should therefore be vigorously explored. If this is the case, and to
be fair it is less than clear in the text, the suspicion is that Romano in-
herits this assumption from modern theories of meaning and he may
thereby be constricting phenomenality in a manner which he explicitly
repudiates. Adding credence to an all-too modern perspective coloring
Romano’s phenomenology is what appears to be an unrelenting but im-
plicit bias against the classical, especially religious tradition of the West,
exemplified by recourse to much of his literary examples, especially in
the early part of the text, which describe events as completely taking
leave of what has come before through the human experience of life-
transforming technological invention (cf. 1.19; 2.13). This is extenuated
in the third part when Romano insists that «ex-per-ience obliges me to
‘learn’ at each instant ex novo, to undo myself and to distrust all my prior

8

It is tempting to see a still static binary dialectical view in the vacillation in
the event for the advenant between self-reception and self-abandon. This
seems to still reflect aspects of the metaphysical subject still to be shaken off.
If he were to relate these two dimensions in a polarity structure in a more
complete manner, where self-reception in the event is also already move-
ment in self-abandon (as in the ‘liturgical subject’ of Jean Yves Lacoste), it
may be that Romano would be more faithful to the original insight of his
evential hermeneutics.
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knowledge» (3.9). To locate meaning and the alterity of the self solely in
a forward oriented trajectory is still redolent of an Enlightenment model
of progress, perhaps rooted in a failure to question Heidegger deeply
enough: The adventure of the advenant would still be circumscribed
by the Heideggerian Entwurf’ Accordingly, Romano reduces all «pre-
understanding» to the bare knowledge of events located originally in the
«arch-event» of birth in order to guarantee the universality and «virgin-
ality» of evential hermeneutics. Further, Romano’s use of the metaphor
of «conquest» to describe the acquisition of knowledge also seems to
give traction to this reading (cf. e. g., 3.23, 26). At the very least, Romano
should more clearly extricate his thought from such problematic posi-
tions. Similarly, as we have already seen, the price of evential selthood
seems to tend toward a Heideggerian individualized destiny, a stark soli-
tude in which the adventure of ipseity is only for solitary individuals.
Accordingly, Romano should continue to develop the accounts already
within this text that describe the irreducibly shared dimensionality of
events and of the world, as well as the basic paradox of the «polarity» of
alterity-ipseity that the phenomenology of event first uncovers.

Related to these questions, perhaps a further observation can be
made concerning the need for a delimitation of the concept of Erfah-
rung which is absent from the third part of Romano’s text. A parable
from literature might help. Despite Romano’s statement that the adven-
ture of ex-per-ience is «not an odyssey», (3.78) which is true enough in
context, it nevertheless seems that the advenant has much in common
with Odysseus, as Dante makes clear in an important aside in Inferno
(XXVI). According to Dante, Ulysses sought the meaning of the world
through mere experience of it and hence closed himself off to the possi-
bility of the world’s own deepest truth. Dante’s lesson is that to pursue a
Goethean-like self-expansion and self-knowledge is not enough, and in
the end one only loses oneself in the chaotic turmoil of the sea of experi-
ence. Clearly Romano, siding with Heidegger contra Husserl, is right to
reject Erlebnis, «lived experience», as a guiding model of human experi-
ence on account of its inability to rise above inner-worldly factuality, but
how does Erfahrung, as self-knowledge «first of all», not fall prey itself
to a Romantic titanisme that interprets all experience of worldly phe-
nomena as mere media for the expansion of self-knowledge? Romano
delays this problematic by first defining experience as «undergoing what
cannot be experienced» (3.1), i. e., as «ex-per-ience», self-transformation
as it struggles to catch up with the events which provide its possibilities.
It is unclear whether the positing of an immemorial interruption be-
tween events and hermeneutical unfolding solves the problem or rather

9

Here is a text that exemplifies this, and though at an important remove from
Kant, still harnesses the passion of the sapere aude: «It is only where the
incomprehensible is found, and in the name of this incomprehensible, that
it is possible to question the pre-understandings that form the legacy and
tradition which orient comprehension, by revoking these pre-understand-
ings in classing them as misunderstandings. Any understanding is possible
only as a progression beyond an initial incomprehension, from which it is
inseparable» (3.23).
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merely suspends the possibility of answering it. It seems to me, again,
that a delimitation of Erfahrung by way of caritas (understood neither
univocally nor uni-directional) would help. Otherwise, it is arguable that
the evential opening that defines ipseity would double back over itself
in self-aggrandizement, and, in effect, irreparably tend toward its own
closure and the veiling over of the world. The likeness of Romano’s dis-
tinction between inner-worldly facts («evental») and proper events in
the evential sense to Heidegger’s ontological difference has been noticed
before, but it may apply here as well.' If it is true that «experience is the
risk of exposure to what touches me in the depths of my heart» (3.5),
then the promethean temptation to arrive at a static self-sufficiency in
one’s capacity to continue into the «Open» of the world, may eventually
distort the «finitude» of ipseity intrinsic to its openness; Erfahrung, left
to its own, may be tempted to a self-sufficiency in navigating the human
adventure that disfigure the fundamental characterization of that self-
hood. This question should be directly addressed. The expansion of phe-
nomenality to the radical openness of non-experience must continue to
be radicalized, but that cannot happen only as the pure expansion of self,
as Romano himself is already aware. One arresting option is to continue
the adventure, in the direction it arguably points, by opening, more radi-
cally, to the possibility, after all, of a ‘religious turn’ (if not ‘theological’).

Turning After Romano

It is interesting to note Romano’s illuminating theological allusions
at significant moments in the text. I will present three of the most evi-
dent here. In delineating his brilliant phenomenology of birth, Romano,
echoing the exchange between Jesus and Nicodemus in an early episode
in the Gospel of John, says:

«If every subsequent event gives an advenant the possibility of being
born again, by submitting himself to a transformation, and appropriating
the possibilities which thus befall him; the question arises of how we

10 See: Greisch J. Lherméneutique événementiale: De la mondification a la

temporalisation du temps // Critique. 2001. 57.648. P. 404. Mackinlay, ap-
pealing to Greisch, also notes this comparison in Phenomenality in the
Middle, 177. The likeness is probably not lost on Romano himself, who self-
consciously follows Levinas’ interpretation of Heidegger’s Sein in a «verbal»
or «existential» way, though he believes his distinction precisely escapes the
ontological problematics of Heidegger’s, insofar as the ‘reduction’ of events
precedes any subjective act: «Heidegger’s fresh approach to the question of
Being tends to confer a wholly evental sense on Being. ... It is because ‘Be-
ing’ denotes the very event of being, and not what is, that Being is not to be
found in the realm of beings, as one being among others: Being is not; only
beings “are” What Heidegger calls the “ontological difference” is located
in this discrepancy» (Intr. 20-21). Whereas Heidegger’s distinction is still
stuck within the metaphysics of presence as Dasein is its ‘condition of pos-
sibility, Romano’s events precede a causal connection with «inner-worldly
facts» to which Heidegger reduces events. Thus, Greisch’s suggestion that
Romano’s evential difference is itself «ontological» is not necessarily the
case.
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should conceive such a ‘rebirth! Evidently, it is not a matter of a ‘second
birth; but rather this capacity to undergo an event, at the risk of a radical
transformation of my possibilities and of myself, which capacity is the
original phenomenon of selthood» (2.49).

The point of this allusion seems to be that the «new birth» of self
inaugurated by events is not a religious phenomenon itself but rather
an intra-mundane adventure that defines all ipseity whatever. The point
is its universality. However, it does shed considerable light on this quo-
tidian phenomenon to suggest that Romano nevertheless recapitulates
the order of ‘supernatural’ petdvoia (conversion), at the ‘natural’ level
which, he implies, exhibits a similar structure: Selthood is received in
one’s total self-abandonment to events. To hold onto one’s selfthood is
to lose it, to have it veiled over by the illusion of self-originality. This
petavola is the order of ipseity. Nicodemus’ confusion of the nature of
the ‘second birth’ («<How can a man be born when he is old?») is thus
likened to the one who still exhibits traces of metaphysical subjectivity
and doesn’t see the absolute priority and radical nature of events for the
meaning of one’s self-Erfahrung.

Later Romano echoes the eschatological ethics of the New Testa-
ment and suggests that the advenant «gives and ceaselessly gives him-
self» in order «to die to oneself and to others, to break away from a
concluded past by opening oneself to a future that transcends any pro-
jection, to renounce all mastery or hold on one’s adventure and on the
temporality temporalised by events» which is, paradoxically, the way an
advenant becomes himself (2.167). For Romano, an evential hermeneu-
tics reveals a new order of selfhood that must respond to the rhythm
of the structure of the world disclosed by events. The echo of religious
themes is again essential to the meaning of the phenomenon.

Finally, at a critical point in Part Three, Romano describes events as
being «like the world itself, at the same time more internal to me than
any ‘interiority; and more external to me than any ‘exteriority’» (3.7; cf.
3.41). It is the radical alterity of events (their “impossibility”) that makes
human selthood possible. As he says later:

«We are truly bound only to the impossible... The eventuality of the
possible, opened by and from an event, is what truly binds me, by calling
me to be more than my capability and even to the impossible» (2.61).

Clearly Romano is indebted here to St. Augustine’s oft-repeated ex-
clamation that God is interior intimo meo et superior summo meo.** The
correspondence with theology is illuminated further when one notes
that, for Augustine, the divine presence is more inward than my inner-
most self since the self is constituted by experience, whereas the divine
presence itself is the condition before all conditions that enables human
experience at all. Thus the divine presence within is a moment of its very

1 «More inward than my innermost self and higher than my highest» cf. Con-

fessiones 3.6.11; Enerrationes in psalmos 118.20.6. This has become more or
less a universal expression in contemporary French thought.

EHOPOS Ne2.2010 199



exteriority, radicalizing all the more its transcendence, its inexperien-
cable quality."? This dimension is strikingly akin to events, as Romano
analyzes them, particularly birth, which, one should suggest, suggests an
illuminating comparison with the ‘enstatic’ phenomenology of Michel
Henry. Romano’s events could again be seen as carrying much of the
import of Augustine’s theological reflections, but recapitulated in the
phenomenological experience of the world.

What does all this mean? Is Romano’s proximity to a ‘religious turn’
closer than understood at first glance? Perhaps only Romano himself
can make this clear. It may be that Romano is merely following Hei-
degger (and Levinas) in observing a sort of sacral tinge to the shape of
phenomenal experience and thereby (rightly, at least from this vantage)
asserting a quasi-religious provenance to his philosophy."* Romano’s es-
sential move beyond Heidegger already makes this solution seem facile.
Or is he rather investing his phenomenology (like Heidegger, Levinas
and Derrida) with an indistinct, sacral halo in order to add an alluring
mystification to his thought? A re-investment of the ‘merely natural’
with elements of the rejected supernatural? It is precisely here that one
is unavoidable confronted with the question: Can any investigation that
penetrates deeply enough into human experience honestly do other-
wise? Though always an open question and strictly without final proof
(this openness is all-important, concomitant with its prooflessness), Ro-
mano’s own descriptions are suggestive. It may also be that theology has,
even today, penetrated philosophy to degrees that are still startling.'*

12 See: McMahon R. Augustine’s Confessions and Voegelin’s Philosophy //

Modern Age. 2006. 48.1. P. 37-47.

For a discussion of aspects of this thesis, see my essay: To Be Called Again:

On the Call and on Interpretation // ALEA: Revista Internacional de Fenom-

enologia y Hermenéutica. 2008. Ne 6. P. 127156, esp. 132-138.

It could be argued that Romano is indebted to the basic structure of Chris-
tian theology for his account of the advenant: The alterity of possibility that
reconfigures the advenant’s ipseity, elevating the advenant to a new horizon
that he has in no way projected, preserving and supporting his selthood,
casting him forward to an otherwise impossible destiny and %ealing his ‘fall’
into the illusions of metaphysical subjectivity. This view makes the very
structure of ipseity of the advenant very much like a ‘suspended middle,
simultaneously more than itself as it is itself, a parodoxical play of same
and other. The advenant is the becoming other by a total reconfiguration
of itself by the event of total alterity. Here at least it may be indebted, sub-
terraneanly, to recoveries made in French theology in the middle of last
century, particularly advances by the so-called nouvelle théologie into nega-
tive theology and especially the relation of nature and grace. It may indeed
be demonstrable that without the recovery of the ‘supernatural paradox’
of Fr. Henri de Lubac, along with similar explication and expansion of this
fundamental ‘form’ of theology by theologians and philosophers as diverse
as Hans Urs von Balthasar, Etienne Gilson, Karl Rahner, Maurice Blondel,
Gabriel Marcel et al. that Romano’s own phenomenology of the event, its
overcoming of the metaphysics of subjectivity in Heidegger could not be
possible. At least, an investigation into the various tributaries of cultural in-
fluence that this theological renaissance had on the wider fields of thought,
particularly phenomenology, especially the religious and quasi-religious

13
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In any event these reflections suggest that Romano, at some point,
must face these questions in the forms in which they have already been
brought forth by the phenomenologists of the ‘theological turn’ Fidelity
to his own philosophy of adventure and ex-per-ience urges that he does
so with the same radical openness to the possibility of Events as he has
to the intra-mundane events so incomparably analyzed here.'” Though
perhaps not absolutely necessary for the integrity of his philosophy, if
understood ‘regionally’ the extension of this adventure — perhaps al-
ready begun implicitly — would surely afford deep enrichment of an
evential hermeneutics by following along the process already inherent
in the ‘reduction of the reduction’ that we have seen lies at its heart: the
‘step back’ from a religious phenomenon is already a definitive move-
ment into it.

Time After Birth

There is so much more to commend this text: Romano’s critique of
empiricism, as purely theoretical, as only interpreting experience within
a discreet horizon of cause-effect and repeatability, and as abstracting
experience from the totality of the world, which reduces it to bare sense-
data, is incisive, even if his attribution of it to the whole of the Western
tradition, from Aristotle to Heidegger, like so many post-metaphysical
phenomenologies, though still exciting and indeed insightful, will need
for some readers a much thicker genealogy to underwrite its compre-
hensiveness than he gives it in this text. Romano’s phenomenological
descriptions of despair, trauma, bereavement, romantic encounter, po-
etic speech, suffering and death, of journalism and modern biography,
are all likewise penetratingly astute. The depth and rigor of these anal-
yses alone demonstrate the importance of evential hermeneutics for
phenomenology.

Of course, the most important of all these phenomenological de-
scriptions is that of birth, the «Ur-ereignis», which definitively discloses
the «opening» or «fissure» between the original and the originary that
puts the advenant in play, and which is therefore nothing less than the
«sole object» that Romano seeks to explicate (2.26; Intr. 36-37).1° A
phenomenology of birth, as we have seen, is the sine qua non of even-
tial hermeneutics and is, by his own admission, the particular locale of
his overcoming of Dasein and the metaphysics of the subject that still
plague it (cf. Intr. 35-36). For Romano, Heidegger’s delimitation of the
possibilities of events, by making them intrinsic to Dasein, directly

phenomenologies of Heidegger, Levinas, Derrida, Marion and their diverse
progeny is, if even possible, desperately needed.

See Romano’s insightful essay on Marion’s Erotic Phenomenon in which he
himself indeed calls forth such a provocation. He ends the text with these
words: «Even if love is not, when it falls into our lap, when we discover it
like a hair in our soup, how can our not believing help us?» See: Love in its
Concept: Jean-Luc Marion’s Erotic Phenomenon, op cit.

See: Dastur F. Phenomenology of the Event: Waiting and Surprise // Hypa-
tia. Fall 2000. 15.4. P. 178—189.
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stems from his misinterpretation of the implications of birth in Being
and Time, and which alone can definitively place alterity at the center
of one’s own origin and thereby maintain a radical openness to exterior
possibility for the meaning of one’s own adventure. Because of this, Hei-
degger cannot even allow death to escape the horizon of mineness of
Dasein, thereby simultaneously losing its radical alterity and the just as
radical particularity of its significance for selfhood, since death is merely
an appropriable possibility of Dasein, rather than an event that, even in
others, can totally recast the shape of one’s own possibilities.

The basic phenomenological insight that governs Event and World
is that in allowing things to show themselves from themselves, in let-
ting events happen, we discover that we are, in some fundamental and
unforgettable way, implicated wholly in their self-disclosure as events,
and in the same way events, though inexhaustibly rich, are nevertheless
meaning-ful only in the human attempt to comprehend them. Meaning
unfolds only as we pull back and find that it already unfolds for us what
we are. Thus, Romano, by way of an evential hermeneutics, radicalizes
and transfigures the basic phenomenological insight that the reduction,
eventially understood, intimately involves the human with the world of
meaning in a way that gives alterity and identity a new order of relation,
a way of thinking about meaning that does not denigrate alterity at the
expense of identity and vice versa, which perhaps until now has not been
possible without an implicit appeal to onto-theology.

Thus time itself will likely justify my conclusion that this text truly is
a tour-de-force. Lucidly written, it tells us more about ourselves and our
world than perhaps we are often willing to accept. In the final analysis,
this is indeed very much the point. Romano, however, makes it easier to
believe that the adventure of discovering ourselves in the rhythms of the
world’s disclosure is well worth the risk.

W. Hackett
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NICO STEHR
MORAL MARKETS. HOW AFFLUENCE AND
KNOWLEDGE CHANGE CONSUMERS AND
PRODUCTS

Paradigm Publishers, 2007

Nico Stehr is now Karl-Mannheim-Chair for Cultural Studies
in Zeppelin University, Friedrichshafen, Germany.' To the field
of his current research interests belong such issues as knowl-
edge society, modern economy, globalization studies and cultural
studies. His recent publications deal with the social impact of cli-
mate change, methodological problems of social theory, the influ-
ence of expertise in contemporary society, cognitive capitalism
etc.? The reviewed book is dedicated to the situation when the so-
called «consumers’ sovereignty» becomes the main force of the
transformation of the modern market economy. The asymmetry
between production and consumption which took place before is
obviously surmounted nowadays. This asymmetry was founded
by those thinkers of 18th century (A. Smith, Th. Payne, A. Fer-
guson) which focused on the specific features of economic life as
opposed to the other domains of social life.

The growing transparency of boundaries between different
domains implies inscription of social goals, individual apprehen-
sions, and modes of consumption in products and services offered
at the marketplace (p. vii). That is why we are able now to consider
the product just as a mere economic phenomenon. The indepen-
dent value of rational choice yield to the pressure of sociocultural
practices of certain communities based on voluntary sharing of
knowledge which has each member of such community. «Knowl-
edgeable consumption, having opinions about a variety of cui-
sines, different foods or distinctive commodities, becomes a sign
of communicative competence and social distinction» (p. 208). In
other words today if you want to consume «properly» you have to
cooperate with other consumers. The level of active participation
in different social networks defines the quality of consumption.
It is especially true when individual conduct as a consumer gets
closer to his activity as a citizen as it is for instance in case of using
alternative sources of energy.

This consumers’ sovereignty is grounded by an unprecedented
level of prosperity achieved by western society after World War

! See: http://www.zeppelin-university.de/frameblast_eng.php?url=/

english/departments/stehr.php.

Knowledge Politics: Governing the Consequences of Science and
Technology. Paradigm Books, 2005; Knowledge and Economic Con-
duct: The Social Foundations of the Modern Economy. University of
Toronto Press, 2002; (mit Hans von Storch) Klima-Wetter-Mensch.
(C.H. Beck, 1999).
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II (p. 33). The satisfaction of primary material needs paved the way to
the new style of living representing «significant deviation from the vir-
tues of an ethos that values frugality, thrift, and hard work» (p. xiii).
The fact that such ethos is no longer relevant to new social structure
induced wide range of pessimistic approaches to the future of «affluent
society» (in terms of J.K. Galbraith)®. However, as Stehr puts it, we need
not to be afraid of moral vacuum because moral values do not vanish
at all, they rather substituted with the new ones defined by new style of
consumption. Instead of bare utility the it is oriented to the satisfaction
of human needs inseparable of the unique existential experience of a
person (p. 210).

The human need for the commodities necessary for survival is lim-
ited, but the need for other goods and services is unlimited. So the more
opportunities you have the more responsible and self-restricted your
consumers conduct should be. Consumption free from the everyday
care about survival leaves a hole for the implementation into the (self)
description of economic conduct ethical terms. This process reveals in-
trinsic possibility of capitalist economy for constant undergoing of self-
reconstruction and self-improvement. That is why the leftist critique of
capitalism while referring to the injustice of the former is not relevant to
the present state of affairs. Capitalism is now embedded in the capacity
to distinguish not only more or less profitable choices, but also to under-
stand how these choices could be more or less ethically or even aestheti-
cally attractive. And that is what is called moralization of market in statu
nascendi. However, moralization does not mean that markets appear to
be more moral. Their change is related with the satisfaction of immate-
rial needs which means that traditional «economic discourse about the
market is not the language of the market» (p. 94).

Moreover, the reviewed book tends to confront overestimated
claims of economics to be totally methodologically independent and
autonomous science demonstrating intellectual prevalence over social
sciences. Describing common trends instead of specific occurrences
the author avoids the usage of mathematical models and statistic data
and tries to insert economics back to the domain of social sciences.
The other aim of such description is to resist to the predominance of
economists as experts. The unified notion of market is split to the unde-
fined multitude of various kinds of markets, actions of consumers and
producers considered not in splendid isolation, but rather enrooted in
specific historical context and social structures (p. 164). But can we say
that moralization is the consequence of development or some kind of
progress in the state of market economy? It seems that we have a kind
of an innocent fraud here: market economy is not getting better but it
obviously widening. So Stehr prefers to outline general changes and the
state of marker economy rather than to explain what these changes are.
In that case the very concept of change is becoming nothing more than
a specific mode of speech. market economy as the product of human

3 Galbraith J.K. The Affluent Society. Mariner Books, 1998 (1 ed. 1958).
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activity remains the same. The only difference is that today if you want
to have profit you need to have a reputation too (p. 49). And let’s forget
for a while that sometimes this reputation is false as it was with Enron
and Parmalat. It is not clear from what point the author is viewing the
field of economic activity. Avoiding leftist Marxist thought as well as
right-wing conservative position Stehr himself could not suggest his
own methodology.

This weakness is connected with the mobility of modern markets
which appears as a result of porous boundaries between social subsys-
tems. Any possible action within the framework of particular subsystem
impacts the whole social system just like glue. Even the of little amount
of this substance leaves no voids. We see the total expansion of moral
terms. This glue of morality which extent through the different regions
of market economy is itself an unpredictable sequences, the externality
of rational actions. Moral conduct is unconscious for those who has to
practice it. Today consumer has the right to choose any product but in
order to consume it. Market morality has its own intrinsic power and
logic which stands behind the individual reason and defines new order
for the affluent knowledge society. The right to choose is indeed the ob-
ligation to consume. So, the collective logic of consumption allows to
overcome the individualism of modern man. Individual decisions are
inscribed in a specific style of consumption practiced by particular com-
munities. In this respect modern capitalism could become dangerously
close to new apartheid, apartheid of consumption.

Consumption divides not only individuals, but also societies. Mor-
alization of markets is connected to the globalization but is not syn-
onymous to it. Moral markets are first and for most western ones. Then
participation in this process of other non-western society is only an
evidence of their inevitable westernization which reminds the idea of
Talcott Parsons®. Then Stehr’s critique of homo rationalis and homo eco-
nomicus is just a catch in order to save the western type of rationality at
the level of social structure as a whole. Stehr stands for exclusive or so
to say eliminating other possibilities western rationality and that turns
his book precisely into an apology of neoliberal world order which he
apparently tries to criticize.

Anyway, we see one very fruitful idea which can be derived from
Stehr’s book. That is an idea of communitarian capitalism, capitalism
managed by the communities of consumers, which can resist to the
force of big corporations and experts. However, the presentation of this
idea is too fragmentary and that makes Stehr’s work more a guide or an
outline for future investigations rather than a detailed social research.
The question about the nature of communities is left apart. By all means
community is the matter and that is the matter of immaterial consump-
tion.

Alyona Kharitonova, Peter Safronov

*  Parsons T. The system of modern society. Prentice-Hall, 1971.
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AYTEHTUYHOCTD, ITOIT-TICUXOAOI'MA
U OMAOCOPMA

Charles Guignon. On Being Authentic.
London and New York: Routledge, 2004. — 185 p.
(«Thinking in action»)

Yapabs [uHboH (p. 1944) Ha CErOAHSIIHUI AEHb SIBASIETCS
npodeccopom Puaocopun Yumsepcurtera IOxnoit Dao-
puabt (Tamma, CIIA) u aBropom Heidegger and the Problem of
Knowledge (1983). PeuieH3upyemasi KHUTa BBIIIIAQ B PAMKaX CEPUM
«Thinking in action» usBecTHoro uspareabcrsa «Routledge». B
3TOV CepUM BBIIIAU B CBET KHUTM TAKUX «3BE3A» COBPEMEHHOM
duarocodun, kak Caabon Kmkek u Kak Aeppuaa. Lleab paHHOM
Ccepuu COCTOUT B TOM, YTOOBI TPEACTaBUTb (PUAOCODCKMIT
MIOAXOA, TIPU PACCMOTPEHUY 3A000AHEBHBIX TPOOAEM COBPEMEH-
HOCTU (KOCMOIIOAUTM3M, MHTEPHET, PeAUTUst U Ip.) B PpopMe,
AOCTYIIHOM unTarouiein mybanke. V1 Hapo cpasy e cKasaTb, YTO
[MHBOHY YAQAOCh AOCTUYB 3TON LjeAn. KHura HamucaHa IpoCThiM
M TIOHSITHBIM SI3bIKOM M MOYKET OBITh aAPECOBaHA AOCTATOYHO
IIMPOKOMY KPYTI'Yy YUTATEAEI, B TOM YUCAE, HE 0DAAQIOIINX CITe-
LMAABHBIMI KOMITIETEHLIMSIMU B 00AaCTU G1AOCO(DCKOrO 3HAHUS.
B TO Xe BpeMs KHUTIa He YIPOIAeT BCEN CAOXKHOCTU KapTMHBI
U SIBASIETCSI CBOEOOpasHoil prAOCO(DCKOI aABTEPHATUBO TOMY
OrPOMHOMY KOAMYECTBY AUTEPATYPbl 110 IOIYASIPHON IICK-
XOAOTMU «OTKDBITUSI CBOEro f», KOTOpas 3allOAOHMAQ TTOAKU
KHVDKHBIX MarasyHoOB, HO AMIIb B PEAKUX CAYYAsIX SIBASIETCS AO-
CTOMHOU BHMMAaHUA.

B xHure ImHbOHa paccMaTpUBAIOTCS NPEANOCHIAKU BO3-
HUKHOBeHMs, GopMuUpoBaHue, pa3BuTKe 1 TpaHchopmauusi mo-
HATUS AYMEeHMUYHOCHY B 3aTIAAHO KYABTYpe. ABTOPCKMIT 3a-
MBICEA COCTOUT HE B TOM, YTOObI «II€Th XBaAy ayTEHTUIHOCTHU,
HO IIOCTaBUTD TIOA BOIPOC HEKOTOPHIE HESBHbIE TIPEATIOCHIAKM,
KOTOpbIE CBSI3QHBI C 9TUM UAEAAOM U MOAKPETIASIIOT ero» (p. ix),
MOABEPras UCCAEAOBAHIIO HEKOTOPbIe HanboAee 3HauMMblIe Hop-
MYAMPOBKM MA€AAa ayTEHTUYHOCTU B XYAOXKECTBEHHOI U PEAU-
IMO3HON AuTepatype, duaocopuu u mncuxorepanuu. [AaBHBII
Te3uc paboTbl MOXET ObITh CHOPMYAUPOBAH CAEAYIOIIMM 00-
pasoM: ayTeHTMYHOCTD CBSI3aHA He CTOABKO C Te€M, UTO TIPMHAA-
AEXKUT VHAUBUAYAABHO KaKAOMY U3 HAc, CKOABKO C Te€M, Kak
MBI 3aBMCUM OT HAILETO OKPY>KEHUs. APYTMMU CAOBaMMU, aBTOP
CTPEMUTCSI [T0Ka3aTh, YTO AYTEHTUYHOCTD SIBASIETCS HE TOABKO
U, OBITH MOJXKET, AQXKe He CTOABKO MEePCOHAABHBIM, CKOABKO CO-
LaAbHBIM MAeasoM. OAHAKO K 000CHOBAHMIO STOTO IOAOXKEHMSI
I'MHbOH IMOAXOAUT AAQAEKO HE Cpasy.

OG0paiieHre K MOHATMIO ayTEHTUYHOCTM HECAYYailHO U
BIIOAHE OMPABAAHHO, MO0 OHO, 0COOEHHO B ITOCAEAHME AECSITU-
AETYSI, TOAYYMAO AOCTATOYHO IIMPOKOE PACIPOCTPaHEHNE B CO-



BpeMeHHOM MUpe, HauMHasi OT MaCCOBOI KYABTYPHI (ITOI-IICXOAOT UM U
TaK Ha3bIBAeMOV1 self-help aAvTepaTypsl) 1 3aKaHUMBASI ICCAEAOBAHUSAMMI
B ¢pmaocopuUM 1 MCUXOAOTMIECKON Teopun. AASL MHAYCTPUM MOMOILM
cebe (self-help industry), koTopasi cTasa 4acTbIO MOBCEAHEBHOCTHU CO-
BPEMEHHOTO MUPA, AyTEHTUYHOCTb SIBASIETCSI LEHTPAaAbHON MAEeIL.
Vipean ayTEeHTUMHOCTY BKAIOYAET ABA KOMIIOHEHTA. Bo-nepBbLX, TPOEKT
CTAHOBAEHMsSI AyTEHTUYHBIM IIPEAINIOAAraeT, YTO MbI CBSI3aHBI C HaIlel
HEKOJ «HaCTO:AIIeN», «BHYTPEHHEN» CaMOCTbIO, AOCTYII K KOTOPOM
OTKPBIBAETCSI IIOCPEACTBOM, INPEXKAE BCEro, MHTPOCIEKLUM U CaMo-
pedAexcuu. DTOT KOMIIOHEHT OCHOBBIBAETCSI Ha AOMYIEHUM TOTO, YTO
BHYTPU HAC HAXOAUTCSI «CyOCTaHLMaAbHasI» CaMOCTbh, aTpUOYTUBHBIE
CBOIICTBA KOTOPOI BOCIPUHUMAKOTCS, C OAHOM CTOPOHBI, KaK HaIlu
COOCTBEHHDbIE, 4 C APYTOIT — KAaK OPMEHTHP AAS IPABUABHOI KU3HU. Bo-
BIMOpbLX, STOT MA€aA IIPU3BIBAET HAC BBIPA3UTh 3Ty YHUKAABHYIO KOH-
CTEAASILIVIO BHYTPEHHUX Y€PT B HAIIMX AEMICTBMSIX BO BHEIIHEM MUDe.
[pesymIiimeil 5TOro MOAOXKEHMUsI IBASIETCSI IPU3HAHME TOTO, YTO COLU-
AAbHAsl )KM3Hb B CBOEIT OCHOBE CBsI3aHA C AOYKHOCTBIO 11 HEYECTHOCTbIO.
Taxum 06pa3oM, TOABKO BBIpakasl Hallly «IIOAAVHHYIO» CaMOCTb, MbI
MO>XEM AOCTUYb CAMOPEAAM3ALIUY U CAMOOCYIIIECTBAEHMSL.

HecmoTpst Ha TO 4TO 3HAYMMOCTb MA€AAa AYTEHTUYHOCTU MOKET
Ka3aThCsl CAMOOYEBMAHOIT, OAHAKO HE CTOUT 3a0bIBATh, YTO MOXXHO BbI-
AEAUTH TI0 MEHbILENl Mepe ABa PAa3AMYHBIX OTBETa HAa BOMPOC O Ipa-
BUABHOI XM3HU. [1epBblil OTBET CBSI3aH C MOHSATUEM ayTEHTUIHOCTHU,
nAearoM obaapaHms coboit (self-possesion). ABTOp HasbIBaeT 3Ty KOH-
LIETLMI0 COOCTBEHHOCTM Ha CBOIO CaMOCTh (self-ownership) vpeasom
«B0300AaAAHMS» («enownment»). DTOT UAEAA CTPOUTCS HA MPEATIOAO-
YKEHUM, YTO KQXKADIIL YEAOBEK YXKE€ COAEP>KUT UCTOYHMKM U TIOTEHIIMAA,
KOTOPBIE AOCTOHBI TOTO, YTOOBI X BHIPA3UTh B AESITEABHOCTU. BTOpOII
OTBET MOAYEPKUBAET BAXHOCTb moTepu cebs (self-loss) n ormyckaHust
(releasement). MoaeAb TIoTepu ce0s1 TIPEAIIOAAraeT, YTO YEAOBEKY CAe-
AYeT CTPEMUTbCS U30aBUTHCS OT 3aBUCHMOCTU OT 320, 03a004YEHHOCTH
CaMOCTBIO ¥ KOHTPOAS HaA Heil. BbICiasi 1ieAb >KM3HM, COTAACHO 3TOMY
B3TASIAY, 32KAIOYAETCS B TOM, 4TOOBI PasBUTh CIOCOOHOCTb OTBET-
HOCTHU TI0 OTHOIIEHUIO K YeMY-TO OOABILEMY, Y€M CAMOCTb, HAIIPUMeEP
COLIMaABHOII COAMAQPHOCTH, BOXXbell BoAe, KOCMUYECKOMY IOPSIAKY,
Borruiol.

Vipaean ayTeHTMIHOCTY BbI3bIBAET LIEABIN pPsIA BOIPOCOB. UTo aeii-
CTBUTEABHO CODOIT MPEACTABASIET «BHYTPEHHSISI» CaMOCTb, KOTOPYIO
MbI AOA>KHBI OTKPI)ITb? Yto ecau Ha camMom A€Ae Halllu I'AY6I/[HHI)I€
MBICAM U YKEAQHMsSI CKOHCTPyMpoBaHbl Macc-Mepna? Kak Mbl y3Haéwm,
YTO TO, YTO MbI OOHAPYKMBAEM B HAC CAMUX, AOAXKHO HAIITU BbIpaXKeHIEe
B MyOAMYHOM IIPOCTPAHCTBE, & HEe CKPBITO MAM 3aMereHo? UTo ecAu mo-
HSITVE «BHYTPEHHEN CYLIHOCTI», IIPEAIIOAAraeMoe KYABTYPOJl ayTeH-
TUYHOCTHY, SIBASIETCSI HE OCHOBHBIM YCAOBMEM YEAOBEYECKOTO OBITHS,

B paHHOM cAydae aBTOp MMeeT B BUAY puaocopuio MapTtuna Xaiiaerrepa,
U B YaCTHOCTM €0 U3BECTHOE BbICKa3bIBaHIE O TOM, YTO YEAOBEK SIBASETCS
nactyxom beitus.
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HO TIPOAYKTOM COLIMAABHBIX M KYABTYPHBIX YCAOBMIL, KOTOPBIE CAEAYET
MOCTaBUTD MOA BONPOC?

AyTEeHTUYHOCTb — MOPAABHBIII MA€aA OBITH CAMUM CO0OIL, TOATOMY
BIIOAHE AOTMYHO, YTO AASI PEKOHCTPYKLMM 9TOM MAEU aBTOp obparia-
eTcsl K HanboAee 3HAUMMBIM TPAaKTOBKaM CaMOCTM B 3allapAHOM Tpa-
Annun. Coxpart 1 ABI'yCTVH BBIP)KalOT AOMOAEPHOe TIOHSTIE CAaMOCTH,
KOTAQ OIBIT AMMHOCTHOM MAEHTUYHOCTM ObIA HEOTAEAMM OT INIPUHAA-
AEKHOCTU OOABILEMY LieAOMY, OYAb TO KOcMOC 1AM Bor. Peub nAET 0 mo-
HSTUM TaK Ha3bIBaeMOIl pacuiupenHoti camocmu (an extended self), xo-
TOpOe MPeATIOAAraeT Hepas3pbIBHYIO CBsI3b CAMOCTU C OoAee MIMPOKUM
KOHTEKCTOM MUPA, COCTOSAIIMM U3 OOroB, AYXOB, IAEMEHM, TPEAKOB U
IIOTOMKOB. Bce Bely MOAUMHSAAUCH HEKOM CHA€ VA €AVHOMY IIPMH-
uuIny ObITus (MaHa, AxapMa 1 Ap.). Mup Kak B3auMOCBSI3aHHOE LieAO€
00YCAOBAMBAA [TPEACTABAEHME O BHEIIIHEM U BHYTPEHHEM HE KaK 0 ABYX
(dbyHAQMEHTAaABHO Pa3AMYHBIX MCTOYHMKAX, HO KaK BbIPa)KeHME OAHON
peaapHOCTH. TakuM 00pa3oM, B AOMOAEPHYIO SITOXY OTCYTCTBOBAAM yC-
AOBUSI AASI BO3HVKHOBEHUS IIOHATUS ay TEHTUUHOCTU. YeAoBeK ompepe-
ASIACS TEM, KaKOe MeCTO OH 3aHMMAA B MepapXuy OOIMHbI, 8 XOpoIas
JKU3Hb CBSI3BIBAAACh C XOPOIIMM MCIOAHEHUEM IIPEAOTIPEAEAEHHBIX
005I3aHHOCTE, OT KOTOPBIX 3aBUCEAQ KUBHEAESITEABHOCTb HE TOABKO
IIA€MEHMU, HO U BCEI0 KOCMUYECKOTO LIEAOTO.

Ha ¢opmupoBaHue MOAEPHOro MOHATMS CaMOCTU pellaioliee
BAUSIHME OKa3aAu Tpu coObiTus. Bo-nepswix, ato Pedopmauus, xo-
Topasi MpuBeAa K (GOPMMPOBAHUIO PEAUTMO3HOTO MHAUBMAYAAM3MA.
Bo-smopuix, BOBHUKHOBEHVIE HOBOEBPOIIEVICKOI HAayK!, KOTOpast CTaAa
ABUTaTEAEM «PaCKOAAOBBIBAHMS MMpa» U MpuBeaa K GOPMUPOBAHUIO
HyKAeapHoli camocmu (a nuclear self), mpeactaBasioment co6oit camo-
3aMKHYTYI0 MEHTaAbHYI0 CYOCTaHLMIO, OTPaXXAIOI[YI0 MMP, HO He sB-
ASIIOILYIOCS] €T0 4acTblo. B-mpembux, HOBOe MOHsTHE OOIIECTBA, CO-
CToOsiIee B IPEACTABAEHUY, YTO OOILECTBO €CTb PE3YABTAT AOTOBOPHBIX
OTHOILIEHNIT MEKAY AIOABMI, @ HE eCTECTBEHHOE 00pa3oBaHue, oTobpa-
Xalolllee eAMHBIN TOPSIAOK YHMBepcyMa. Ecan 0611ecTBO CO3AaHO Yeao-
BEKOM, 3HaUUT, OHO SBASIETCS Y€M-TO BHEIIHVUM II0 OTHOIIEHMIO K Ca-
mocTu. ITy6AmyHas u couyasbHas cepbl HAUMHAKT BOCIIPUHMMATDHCS
KaK MCKYCCTBEHHasi KOHCTPYKLMS, HEYTO Yy)XAO€e U BpaxpeOHOe ca-
MOCTH, B TO BpeMs KaK IIPMBATHAsI XU3Hb CTAHOBUTCS MECTOM CaMo-
peaAMsaLy MIHAUBYAQ.

OAHaKo BCé ke 0 OSIBAEHUY ayTEHTUYHOCTHU TI0Ka TOBOPUTH PaHO,
MIOCKOABKY 3TOT MA€AA TPEAIIOAATAET, YTO ObITHE CAMMM COOOII SIBASI-
eTCs CaMOLeHHOCTbI0. B To Bpems kak B nepuop ¢ XVI no XVIII BB.
BEPHOCTD ce0e SIBASIAACH AUILb CPEACTBOM AASL AOCTVDKEHUSI BEPHOCTH
APYTUM. VICKpeHHOCTb, a He ayTeHTUYHOCTb, OINPEAEASAd XapaKTep
MHAMBHAYaAbHOTO ObITHsL.” Kak TakoBOII MA€aA ayTeHTUYHOCTY BO3HU-

3aech aBTOp BceneAao caepayer Anoneato Tpuaamury (Lionel Trilling), ko-
Tophlil B pabore Sincerity and Authenticity (1971) pa3Bua MOAOXKeHUe O
TOM, YTO MA€aA QYyTEHTUYHOCTU KaK AOOpOAETEeAb BEPHOCTU cebe B KOH-
ue XVIII B. npuiéA Ha CMeHY MAEaAy MICKPEHHOCTY KaK COTAACOBAaHHOCTH
MEXAY MBICASIMU U 4yBCTBAMM, KOTOPbIE BBIPXKAIOTCS B COLMAABHOI cde-
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KaeT B IIePMOA POMaHTM3Ma. [ HbOH BBIAEASIET TPU YEPTHI POMAHTHYE-
CKOTr'0 CO3HaHNsI, KOTOPbIe 3aA0XKMAM OCHOBAHME AASI @y TEHTUYHOCTU U
MIPOAOAJKAIOT METh 3HaYEHUE AASL COBPEMEHHOI KYABTYPbI ayTEHTUY-
HocTu. IlepBas yepra COCTOMT B IOIBITKE BOCCTAHOBUTD OLIYIIEHUE
€AVHCTBA U LIleAOCTHOCTY, KOTOpPO€e OBIAO YTPAayeHO 110 Mepe Pa3BUTU
MoAepHa. Bropas ocobeHHOCTb NpepcTaBasieT co0oil ybexxpeHue B
TOM, YTO «VCTUHa» OOHAPY)XMBAETCS HE PALMOHAABHBIM pa3MblILAE-
HUEM MAM HayYHBIM METOAOM, & TIOCPEACTBOM ITOTPY>KEHMS B CBOU TAY-
OMHHbIe 4yBCTBA. TpeThs 0COOEHHOCTD 3aKAIOYAETCS B IPEACTABACHU,
YTO CAMOCTD SIBASIETCS] HAMBBICIIVIM BCEOXBATBIBAIOIIVIM HAYaAOM.

CaMBbIM Ba’KHBIM MBICAUTEAEM AASA GOPMMPOBAHUSA MAEU ayTEeH-
TUYHOCTY, IO MHEHMIO aBTOpPa, ABasiercs JKaH-’Kak Pycco. Hecmotps
Ha TO 4TO (PPAHIY3CKMIT MBICAUTEAD HE MCIIOAb30BaA MOHSTIE ayTeH-
TUYHOCTH, Y HETO MOXKHO OOHAPY>KUTh OCHOBHBIE AOIYILEHMSI TOHSITHS
AyTEHTUYHOCTU: HEeAOBeplMe K OOIeCTBY, MOHATHE CBOOOABI KaK OCBO-
OOXXAEHUA OT COLMAABHO HaBsI3bIBA€MbIX OTPAaHUYEHNI, IIOHATUE BHY-
TPEHHell, «TIOAAVHHOI», CAMOCTH U VIAEI0 O TOM, YTO AOCTYI K MICTOY-
HYKY Halllero OBITUS AOCTUraeTCs OCPEACTBOM YyBCTBA, @ HE KOTHU-
TrBHOI pedaekcuu. Konuenims camoctu Pycco, KoTopyro 3auMCTByeT
HAllla VBUAM3ALS, 3AKAIOYAETCSI B CAEAYIOIIEM: OTKPBITHE CEOsI ITPeA-
cTaBAsieT co00J1 He HAaXOXXAEHME NPEAYCTAHOBAEHHOM CYIIHOCTU, HO
MOMCK ce0s1 U co3paHMe cebs B 3TOM Ioycke. Mbl IBASIEMCS TEMY, KEM
CTAaHOBMMCSI B IIPOLiECCE CaMOM300peTeHNs U CaMOCO3AaHMA. 3apayua
oOpeTeHMsi cebst pacCcMaTprBaeTCsl Kak BbICIIAsl popMa XyAO>XKeCTBEH-
HOT'O TBOPYECTBA, 10 OTHOLIEHUIO K KOTOPOI1 BCe Apyrue GpopMbl sIBASI-
I0TCSI BTOPUYHBIMU. «B KOHEYHOM UTOTre, YeAOBEK CTAHOBUTCS TaKUM,
KaKuM OH ce0sl COTBOPUA, Bbipamas cebst B Mupe. He CTOABKO BaXKHO,
Y110 ThI A€Aaelllb, CKOABKO KAk ThI AeAaelb 3To» (p. 70).

OCHOBHOJl AMXOTOMMEN MOAEPHOTO MBIIIAEHUS SIBAsIeTCA Ou-
HapHasd OIIO3NLNsA MEXAY BHEIIHUM U BHYTPEHHUM. B orHomeHnnn
CaMOCTM 9Ta AMCTUHKLUSI O3HAYaeT, YTO BHYTPEHHee CBSI3bIBAETCS C
MOAAVIHHBIM, HACTOSAIIMM, IEPBOMCXOAHBIM, B TO BpeMsI KaK BHellHee —
CO BTOPUYHBIM U (ParbcuUPULMPOBAaHHBIM. [IOHATME ayTEeHTUYHOCTU
MpeATIOAAraeT, YTO BHYTPeHHee 00AaAa€eT IPUOPUTETOM IO CPABHEHMIO
C BHeIIHVM. BHelllHMe A€VICTBMSI MOTYT OBITb ayT€HTUYHBIMU AUIIb B
TOJI Mepe, B KAaKOJ OHM OPTaHMYHO U IIOAHO «BBIPa)Kal0T» BHYTPEHHEE.

Ot Pycco u Téappepanta po Prabke u ToacTOro npoo6pasom «BHY-
TPEHHeI» CaMOCTH SIBASIAOCH AETCTBO. V/IMEHHO AE€TCTBO paccMaTpuBa-
AOCBb B Ka4eCTBe CYI[HOCTHON M HanboAee YncToi pOpMbI BbIpa>KeHNs
YeAOBEYECKO «IIPUPOADBI». BeAb pe6EHOK 00AaAAET UHTYUTUBHBIM II0-
HUMaHMEM MMpa, HAXOAUTCS B HENOCPEACTBEHHON CBSI3M CO CBOMMMU
YYBCTBaMU U CBOOOAEH OT MPUHY>KAEHUIT MUPa B3POCABIX. VAes 0 ToM,
YTO MCTMHA AOCTYIIHa peOEHKY, oKazaaach BOCTpeOOBaHHOI M Ooaee
MO3AHMMM aBTOPaMy, B YaCTHOCTY, B 00AACTM TICUXOTEPANIUML.

B 2T0J1 CBSI3M aBTOp aHAAU3MPYET B3TASIABI IIBENLIAPCKOTO IICUXO-
aHaauTuka danc Muaaep (Alice Miller). C eé Touku 3penus, pebEHOK

pe, ¥ TeMI MBICASIMU M UyBCTBaMU, KOTOPbIe HETIOCPEACTBEHHO ITepeXX1Ba-
FOTCS UHAVIBMAOM.
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BIIEpBbIE OTKPBIBAeT CeOsi yepe3 CBOE OTpakeHMEe B raasax MaTepiu.
EcAn B3rasip Matepu MOAOH AIOOBM U IPUHSTHSL, TO AQABHeNllee ICu-
XOAOTMYECKOe PasBUTHE IPOUCXOAUT HOpMaAbHO. Korpa xakme-Am60
AENCTBUST peOEHKA BCTPEYalT HEOAODOpeHMe, TO OAOKMpYeTCs mepe-
JKMBaHMe YyBCTB, KOTOpbIe NIPMBEAU K 3TUM AENCTBUSAM. B pe3yabTare
pe6EHOK MOKeT pa3BMBATh B ce0e TOABKO Ty CAMOCTb, KOTOpasl MOAY-
yaeT 0AOOpEHNE, 1 «AOXKHASI CAMOCTb» Y)Ke BO B3POCAON KU3HU MOXKET
CTaTb AOMUHUPYIOIEN B CTPYKTYpP€e AUYHOCTM.

B orHowmenun treopun Muaaep [MHbOH OTMeuyaeT ABa 0OCTOSITEAD-
cTBa. Bo-nepsuix, €€ TOuKa 3peHMUs papMKAAbHO OTAMYAeTCsS OT Tpa-
AVILIMY TIOHMMAaHMSI YEAOBEYECKON YKM3HY, BOCXOASIEN K APUCTOTEAID,
KOTOPBIN TOAAraA, YTO BaXKHO HE CTOABKO 00AAAATb AOCTYIIOM K YyB-
CTBaM U AEVICTBOBATb B COOTBETCTBUM C HUMU, CKOABKO AVICLIUTIAVHU-
poBatb cebs1, TIepeXnBasi MPaBMAbHBIE YyBCTBa B HY>KHOe BpeMms. Bo-
BIMOPBLIX, CAMOCTDb B KOHLIEMUY MMAAED MOXET ObITh IIPEACTABAEHA B
BUAE HEKOEro pe3epByapa, KOTOPBIN COAEP>KUT ONIPeAeAEHHbIE YYBCTBA,
YKeAaHVs U TOTpeOHOCTH. VIHAMBMA TIOTAOLLIEH CAMUM CO0O0I1, TOCKOABKY
€ro )KM3HEHHOII 3apauell CTAHOBUTCS COTAACOBAHME OIbITA CyObeKTUB-
HOCTM C €ro MPOSIBAEHMSIMM B IYOAMYHOM >XUBHY, @, HAIpUMep, IO-
HSITUIO AOATA TIEPEA IPAKAAHCKUM OOIECTBOM He OCTAETCSI MECTa.

NccaepoBanust 3. Opeiipa, K. FOura u K. Aopenua ybeanteAbHO mo-
Ka3bIBAIOT, YTO HaMBHas Bepa MMAAep, BOCXOASIAsl K POMAaHTMKAM U
COCTOsIIIast B TOM, UTO «BHYTPEHHSIS CAMOCTb» BHOCUT B )KM3Hb TOABKO
MO3UTUBHBIE MOMEHTHI, SIBASIETCS] COMHUTEABHOI. He TOABKO 00111€CTBO
AEAQET YeAOBEKA IOPOYHBIM; 3a4aCTYI0 TAYOMHHBIE YYBCTBA U KEAQHMUS,
KOTOpPbBI€ CKPBIBAIOTCS 32 HAIIMM IIYOAUYHBIM CYILECTBOBAHMEM, HOCSIT
arpeccyBHbIN, )KMBOTHBIN U AECTPYKTMBHBIN XapakTep. Takue aBTOPHI,
kak Mapkus pe Cap, K. baraii, A. ApTo, TOAXBATBIBAIOT 3Ty MAEI0, 110-
Aarasi, 4TO ayTEeHTUYHOE ObITHE CBSI3BIBAETCS C TEM, YTOOBI IPEAOCTa-
BUTB 3TUM YYBCTBaM BO3MOKHOCTD AASI BBIXOAQ U peaan3anuu. OpHAKO
B LJEAOM CTQHOBUTCSI OYEBMAHBIM, YTO MOPAAbHasl KapTa, KOTOPYI0 00-
peTaeT YeAOBEK B MEPMOA COLMAaAU3ALMY, HEOOXOAVMMA AASI TIPEOAO-
A€HUSI HapUMCCUYHOCTU peOEHKAa U OrpaHMYeHMs] Pa3pYILIMTEAbHBIX
crpeMAenMit. TakuM oOpa3oM, OIMO3MLMS BHeLIHee/BHYTPEHHee C
NPUOPUTETOM BHYTPEHHETO IepeA BHELIHMM He MOXeT Ooaee ObITh
TaKOU CTPOTOM U OAHO3HAYHOI, KaK 9TO IIPEAIIOAATaAOCh paHee.

[MTousiTust cBsi3aHHOM camocTu (a cohesive self) U MopepHOToO CyOB-
eKTa MOABEPTAMCh 0XKeCTOYEHHOM KPUTUKe BO BTOPOI1 MoAoBMHe XX
Beka B paMKax ¢uaocopuu nocrMmopepHusma. ITocTMoaepHUCTCKAs
TeOopUs MOAHOCTBIO OTKA3bIBAETCSI OT OMHAPHBIX OMIIO3ULINIT, KOTOPbIE
ONpeAeAsiAM CIeMUKY MOHATUS ayTEHTUYHOCTY, OCHOBBIBASICD, 11O
MHEHIIO aBTOpa, Ha COLMAABHOM U AMHIBUCTUYECKOM KOHCTPYKTHU-
Bu3Me. [ToCAeAHMIT COCTOUT B TOUKE 3PEHUsI, KOTOpasl 3aKAIOYAETCS B
TOM, YTO CYLIeCTByeT MMIAULMTHOE IIOHMMaHMe PeaAbHOCTH, MHKOP-
MIOPMPOBAHHOE B $I3BIKE U COLIMAABHBIX IIPAKTUKAX, KOTOPble OCBauBaeT
VHAMBUA, IPUOOIIASICH K OTIPEAEAEHHOMY COODIIIeCTBY.

ABTOp TOKa3bIBaeT, KaKkye KOHKpeTHble (POPMbI IMEET KOHCTPYK-
THBM3M, Ha npumepe pabor M. Dyko, P. Poptu, Kennera Axxepaxena
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(Kenneth Gergen) 1 HEKOTOPBIX APYTMX T€OPETUKOB. KaXXAbI U3 3TUX
ABTOPOB IO-CBOEMY OCYILECTBASIET NMPOEKT Ae-LEHTPUPOBAHUS CYOb-
€KTa, PacCMaTPUBAOIIMIT UHAUBUAQ KaK IMTOAULIEHTPUYHYIO, U3MEH-
4MBYIO, HECTAOMAPHYIO, KOHTEKCTYAAbHYI0 CyOBEKTMBHOCTb C Orpa-
HUYEHHOJ aBTOHOMMeN. ITOCTMOAEPHMUCTCKIE Teopuy OTOPAChIBAIOT
MA€AA AYTEHTUYHOCTY, COXPAHSS AMIIb OAMH ACIIEKT STOLO MAEaAa.
Peub MAET O MYKECTBEHHOCTU M PELIMTEABHOCTU, KOTOPbIE, IIPABAA,
Temepb SBASIOTCS HEOOXOAUMBIMU YCAOBUSIMU IMPU3HAHUS TOTO, YTO
He CYIECTBYET «IIOAAMHHOVM CaMOCTU», MACHTUPUKALUU C KOTOPOIL
HY>KHO CTPEMUTBCS AOCTNYD. [TOCTMOAEPHUCTCKUIL «MA€aA» COCTOUT B
TOM, YTOOBI C POHMeET TIPU3HATD, YTO YEAOBEK 00AAAAET HEAOCTATKOM
camoctu (lack of self).

KpartHoctu pecyObeKTuBaLMy CaMOCTY TOCTMOAEPHU3MA I MOHO-
AOTM3Ma MOAEPHOTO UHAMBMAYaA3MA TIOIBITAAACH IIPEOAOAETH TEOPUS
AMaAormyecKkon camocti. Muxama BaxTuH ObIA OAHUM U3 IEPBBIX, KTO
chopMyAMpOBaA 3Ty TEOPUIO, OCHOBHOE IIOAOKEHME KOTOPOI MOKET
OBITb CBEAEHO K CAEAVIOIEMY YTBEPXKAEHMIO. [TOBCEAHEBHBIN OIBIT Ye-
AOBeKa MPEACTaBASIET CO00IT HEMTPEPBIBHBIN AUAAOT C PEAABHBIMU VAU
BooOpakaeMbIMK CcobeceAHUKaMM. BbiTre yeAOBeKa M3HAYaABHO €CTb
COBOKYITHOCTb MOAU(DOHUYECKMX TOYEK TE€PEeCeYeHrsi ¢ COLUAABHBIM
MMPOM, 2 He MOHO(OHUYECKNI LIEHTP MBICAU U AeliCcTBUS. B dopmupo-
BaHUM AMYHOCTHO MAEHTUYHOCTY MEXANYHOCTHbIE B3aIMOAECTBUS
HOCST QpyHAQMEHTAABHBII XapaKTep.

B TO Xe BpeMs aBTOp OTMEYAaeT, YTO AAQHHAsI TEOPUSI TAKXKE CO-
AEPKUT HEKOTOpble TPYAHOCTU. Tak, B IPaHMLAX AQHHOI KOHLIETILIMI
OCTaéTCsl HEPEeIIEHHON NMpobAeMa OTBETCTBEHHOCTU. EcAM deaoBex
IpeACTaBAsIeT CO00I HAOOP FOAOCOB, KOTOPbIE OTBEYAIOT HA PA3ANYHbIE
KOHTEKCTYaAbHbIe BbI30BbI, BO3HUKAIOIIME [IePeA YeAOBEKOM, TO KaKOI
13 9TUX FOAOCOB, KaKoe «SI» AOA’KHO HECTM OTBETCTBEHHOCTb 32 MBICAU
U TIOCTYIIKK, KOTOPble COBEPLIAIOTCS B pasHoe BpeMs? BocCcTaHOBUTDH
OTBETCTBEHHOCTb MOXXET AUIIb IIPU3HAHNE TOI'O, YTO MHAUBUA O6Aa—
AQeT CIIOCOOHOCTBIO «3aHUMATh MO3ULMIO» («taking a stand»). B Takom
CAyuae Iepep HaMU AMAeMMa: AMOO peub MAET O CBOeOOpasHOM BO3-
Bpare K MA€€e O TOM, YTO YeAOBEK 00AAAAET eAMHBIM LIEHTPOM, MCXOAS
13 KOTOPOT'O NMPOM3BOASITCSI OTBETHI B PA3AMYHBIX CUTYALMSIX AUAAOTS;
AM60 MBI TIOAAraeM, YTO CaMOCTb CAYYaiTHBIM 00pa3oM «3aHMMAET II0-
SULIMIO» B K&KADBI KOHKPETHBIII MOMEHT, Ul TOTAQ COAUAAPHBI C TIOCTMO-
AEPHUCTCKOI TEOPUEN «PACTIBIACHHO» CAMOCTMU.

B xauecTBe IPOTMBOAENCTBUSI TIOCTMOAEPHM3MY U TPYAHOCTSIM,
CBSI3aHHBIM C AMAAOTMYECKONl KOHLIEILVeil CaMOCTH, ObIAa IIPEAAO-
)KeHa Teopusi HapparuBusMa. COrAaCHO 9TOV TOYKE 3PEHUSI, YeAOBEK
ecTb pasBopauuBawomasicss ucropus (unfolding story), obaaparouias
OTNPEACAEHHBIMU XaPAaKTEPUCTUKAMU. [MHBOH BBIAEASIET TPU CAEA-
CTBUSI M3 HAPPATUBHOTO TIOAXOAQ K caMOCTH. Bo-nepsuix, caMOCTb eCTb
TO, UTO MBI AeAaeM, a He TO, 4To oOHapyxuBaeM. HecMoTpst Ha TO 4TO
Hallle CAMOCO3MAQHME [IPEAIIOAAraeT YCBOEHIe POA€il, 00pa3oB XKI3HeN
U T. II. IyDAMYHOIO MMPQ, BCETAQ TOABKO OT HAC 3aBMCUT, KaK MBI 1C-
[IOAB3YEM STOT «MAaTepUaA» AASL CaMOpOPMUPOBAHUS. Bo-B/mopbix, ue-
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AOBEK BKAIOYEH B OoAee IIVMPOKUIL, Pa3AEASEMBIN C ADYTMMU KOHTEKCT
3Ha4YeHNI, KOTOPBIII He UM CO3AQH. B-mpemvux, HappaTUBHasl TOYKa
3p€eHMSI OCHOBBIBAETCSI HA OTIPEAEAEHHOIT KOHLEMLMY TEMIIOPAABHOCTYH,
B COOTBETCTBUU C KOTOPOI HACTOsIIIee TIPEACTaBAsIET OO0 KPyroBoe
ABVDKEHME OT OIIbITA IIPOIIAOIO K OIBITY OYAYIIMX IIPOEKTOB ¥ 00paTHO.
OAHAaKO MeXAY aBTOPOM PaccKasos (story-teller) v Tem, KTO IPOKMBaET
JKUBHBb KaK MICTOPUIO, CYILI|eCTBYeT Ba)KHOE OTAMYME. ABTOpP PaccKasos,
KaK [PaBMAO, 3HAET, YeM 3aKOHYUTCS UCTOPUSI, B TO BpeMsI KaK B IpPO-
JKMBQHUM VICTOPUM BCETAQ MPUCYTCTBYET DAEMEHT CAYYallHOCTU U He-
MIPEACKA3yEMOCTY AAABHENIIIEro pasBUTUS COOBITUIL.

Aaaee aBTOp paccMmarprBaeT BepCUM HAPPATUBHOM KOHLIEML[UU
camMocTu Ha npumepe pabor Huumre u Xaiaerrepa, y KOTOPbIX MOXXHO
OOHaApY>XKUTb CKpbITbIe (GOpPMBI HappaTMBM3Ma, a TaKke A. MakuH-
taipa, Y. Teitaopa n amepukanckoro ¢uaocoda lappu Opankdypra
(Harry Frankfurt), rae Teopust HappaTuBa IpeACTaBA€HA Y>Ke SKCIIAU-
uuTHO. HappaTuBHasi Teopusi OCYIECTBASIET IIEPECMOTP TPAAULIVIOH-
HOTO TOHATUA ayTEHTUYHOCTU. AYyTEHTUYHOCTb €CTb He CTPEMAEHNE
OBbITb BepHBIM HEKOJl 3apaHee BHYTPU HAC CYIIECTBYIOLEN «CyOCTaHLuU-
AABHOJ CaMOCTM», HO HaXOXKA€EHNE 1 Oe3yCAOBHOE MIPUHSITIE ACAAOB
1 00513aTE€ABCTB, 00AAAQIOLINX PELIAoIMM 3HaYeHreM AAsT popmupo-
BaHMsI CAMOCTU. DBITb ayTEHTUYHBIM IPEANIOAAraeT TaKXKe CUABHYIO
SMOLIMIOHAABHYIO MAEHTUGUKALMIO C IPUHATBIMY OPMEHTALVSAMY, KO-
TOpasi IPeAYCMAaTPUBAET IIPEAAHHOE CAEAOBAHNE B TeUeHMe XU3HU. DTN
NPUHLMIIBI, BO-MEPBbIX, TIO3BOASIIOT OIPEAEAUTH 3HAYMMbBIE COOBITHS
B )XMB3HEHHON UCTOPUM U, BO-BHIOPHLX, SIBASIIOTCSI TOYKAMU CTHIKOBKY
AVYHOCTHBIX HAPPATUBOB C HApPaTUBaMU COOOIECTB.

OAHAKO MOKET AM HappaTUBMCTCKAsl BEPCUSI ayTEHTUYHOCTHU BbI-
MOAHSTD Te (QYHKLMM, KOTOPbIe BBIIIOAHSIA TPAAULIMIOHHBIN MA€AA ay-
TEHTUYHOCTHU, MIPEAYCMATPUBABIINI TO, YTO Y HAC €CTb MPUBUAETUPO-
BaHHBI1 AOCTYII K 3HaHMIO, CKPBITOMY B HAaC, O TOM, KaK CAEAYET >KUTD?
AefiCTBUTEABHO, COTAAQCHO HAPPATMBUCTCKON KOHLIEMLMM, YEAOBEK
TaKkKe 00AaAaeT MPUBUAETMPOBAHHBIM AOCTYIIOM K 3HAHUIO BHYTPU
Hac. DTO 3HaHMeE KacaeTcs MPOLeCcca CAMOTBOPEHNSI M CAMOMHTEPIIpe-
TaLMM, KOTOPBII CTAHOBUTCSI MOUM 0AQroAapsi IPUHITBIM MHOI peliie-
HusAM. OAHaKO peyub BCE JKe MAET He O 3HAHUM PeaAbHOTO MOAOXKEHMS
A€A CTapOyl KOHLEMLMM ayTEHTUYHOCTM OTHOCUTEABHO TOTO, KTO 5
€CTh ¥ KEM AOAXKEH CTaTbh, IIOCKOABKY IPOLIECC CAMOTBOPEHMS IIPEA-
MOAAraeT, YTO CYIEeCTBYeT HEVCUYMCAVMOE MHOXXECTBO PAaBHO3HAYHBIX
¢$babyA u >KaHPOB, KOTOpbIE s MOTY IPUBHECTU B CBOIO XU3Hb. EcAn
MpPU3HATh, YTO OOIIECTBO MpeAAAraeT KaHOHUYECKUEe CIOXKeThl CaMo-
OMMCAHUI, KOTOPbIE OIPEAEASIOT NPUHUMAaeMOe 1 HelpVMHIMaeMoe B
HAPPAaTUBHBIX KOHCTPYKUMSIX, TO C MO3ULIUY TPAAULIMOHHOTO MOHSTHS
AYTEHTUYHOCTU 3TO OYAET XapaKTep130BaTh COLMaAbHO-KOHPOPMUCT-
CKYIO )XM3HEHHYIO CTPaTeruio.

[TpobaeMbl, BO3HMKAIOLIME MPU MCIOAB30BAHMU TPAAULIMIOHHOIO
MOHATUSL AyTEHTUYHOCTY, BBITEKAIOT M3 TOIO, YTO AyTEHTUYHOCTHb
paccMaTpuBaeTCs MCKAIOYUTEABHO KaK IEepCOHaAbHasi AOOPOAETEAb.
Boixop [MHBOH BUMAKUT B TOM, YTOOBI AOKa3aTb, YTO AyTEHTUYHOCTH
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MOXeT U AOAXKHA CTaTh COLMAABHON A0OpopeTeAbro. TpapAuLMOHHOE
MpeACTaBAEHNE 00 ayTEHTMYHOCTM KaK O MPO3PAYHOCTM CBOMX IKe-
AQHMIT, YYBCTB, YOEXKXAEHUI U CBOOOAHOM UX BBIPAKEHUU SIBASIETCS
HEMOAHBIM, 100 BaKHO TaK)XXe MOAYEPKHYTb COAep)KaHue yOeKAeHMIT,
KOTOpble BIIA€TEHbI B ayTEHTUYHOCTb. ECAM aTU yOeXAeHMsT He Ipu-
3HAIOTCS CTOSILVIMU B COOOIECTBE, TO ¥ AMYHOCTb He OyaeT Npu3Ha-
BaTbCsl AOCTOVHOI. HekoTopbie popMbl HEAyTEHTMYHOCTY, HAIIPUMED,
B CAy4yae KOTAQ YeAOBEK UTHOPMPYET CBOM YYBCTBA U MBICAU U He 00-
peTcst 3a ceOsl, BBI3BIBAIOT Y HAC YYBCTBO, OYATO 3TOT 4€AOBEK HEYTO
npeaaér. Peub MAET O TMPEAATEAbCTBE TOTO, YTO 3HAYMMO AASI Hac. B
AQHHOM CAyYae — LIeHHOCTY COOCTBEHHOI TOUKM 3PEHMST M BOCTIPUSITHS
mupa. Takum 06pasom, ayTEHTUYHOCTb OTCHIAAET K LIEHHOCTY U, CAEAO-
BaTEAbHO, COLIMAAbBHOMY U3MEPEHUIO.

CaM MpOEKT ayTEHTUYHOCTU KaK AMYHOCTHOE MpPEANPUSITIE BO3-
MO>K€H TOABKO 0AAropapsi COLMAAbHOMY MUPY, B KOTOPOM BO3HUKAU
AEMOKPATUYECKIE MAEAABI TAKOTO POAA. AYTEHTMYHOCTb KAaK COLIU-
AABHBIN MA€AA BKAIOYAET TaKXKe PACCY>KAEHUS O TOM, KaKOe BAVSHUE
OKa3bIBAlOT YOEXXAEHUsI YeAOBeKa Ha 0Aaro coobiectsa, B KOTOPOM
OH AelicTByeT. Kak AMUHOCTHBIN MA€aA ayTeHTUYHOCTDb MpeAlloAaraeT
LEAOCTHOCTb CAMOCTH U OTBETCTBEHHOCTb 3a cebs1. B kauecTBe e co-
LIMAABHOM AOOpPOAETEAM ayTEeHTUYHOCTb IMPEAYCMATPUMBAET YYBCTBA
IPVHAAAEKHOCTH 1 00513aTEABCTBA 10 OTHOLIEHNIO K D0A€€e LIMPOKOMY
COLIaABHOMY KOHTEKCTY: aKTUBHYIO IPKAQHCKYIO IIO3ULINIO, COAMAAP-
HOCTb U IIp. APYIMMU CAOBaMM, ayTEHTUYHOCTD, TOHSTAs A2XKe B Kaue-
CTBE AUYHOTO MA€2aAR, IOATAAKMBAET HAC Y4aCTBOBATh B COXpPaHEHUM U
YCUAEHUY TeX COLMAABHBIX YCAOBHUIA, KOTOPble HEOOXOAVMBI AASI PeaAlt-
3aLMM DTOTO MAEaAa.

VI3 aToil mepCreKTUBBI pasAMYeHME ABYX 0a30BBIX KOHLIEIILIMI
[IPaBUABHOI XXM3HU — 00AapaHUs COOOV U OTIYCKaHUs ceOst, MpeA-
AOXXE€HHO€ B Ha4dYaA€ KHUIY, — BBITAAAUT YPE3MEPHBIM prOII.[eH]/IeM.
I'AaBHbI BOIIPOC AASI KOHKPETHOI )KM3HM UHAUBMAQ COCTOUT HE B TOM,
3aMBIKaThCsI AU B CBOEJ CAMOCTM, IOAHOCTBIO [TOCBSITUB ce0st camopea-
AUBALUY, UAU TIOTEPSITD Ce0s1 B PaKTUUHOCTYU MUPA, HO, CKOP€Ee, B TOM,
KaK BO3MOXXHO COBMeLlleHJe 9THX ABYX YCTAQHOBOK.

CaeayeT cKasaTb, YTO Ha ABYXCTaxX CTPaHULIAX KHUI'Y eABa AM BO3-
MO>XHO B IIPUHLMIIE PEaAU30BaTh e€ 3aMbiceA. EcTecTBeHHBIM 0Opa3om
ABTOP MHOTAQ JKEPTBYET HIOAHCAMU PAaAM ILIMPOTHI MEN3aXka», MHOTAQ
CAMIIKOM KPaTOK 1/ CXeMaTH4€eH B CBOUX PACCYXAeHUsIX. Tak, BbI3bIBA€T
BOIIPOCHI, ITOYeMy B cBoeit KHure [mHboH 06xopuT cropoHoit C. Kup-
Keropa, Koraa, coraacHo 0. Xabepmacy, «Kpepkerop ObIA IEpBbIM,
KTO Ha TAaBHBIII 3TUYECKUI BOIIPOC — YTO YAQAOCh U YTO HE YAAAOCH
B COOCTBEHHOII >KU3HU, — OTBETUA C IIOMOII[bIO TOCTMETADU3UIECKOTO
MOHATHUSI “BO3MOKHOCTD ObITh caMuM coboir”».> B moHnmanuu aBTopa
mecTto Kupkeropa, Buaumo, sanumaeT Pycco. OpHaKo pake ecAn CO-
TAQCUTBCS C T€M, YTO y PyCCO MMITAMLIUTHO COAEPXKUTCSI MAEST ayTeH-

Xabepmac 0. Byoyuee ueroseueckoui npupoowt. Ilepes. ¢ Hem. M.: «Becp
Mup», 2002. C. 15.
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TUYHOCTHY, TO CAeAyeT IPU3HATh, YTO 3KCIAULIMTHO MMeHHO Kupxkerop
BBIP@)KAET €€ MEePBbIM.

Kak ormedaeT caM aBTOpP, KOHLIENTYaAbHO OH OCHOBBIBAeT CBOE
JICCAEAOBaHME Ha MOAOXKEHMSIX M BBIBOAAX ABYX pabor Y. Teraopa —
Sources of the Self (1989) u Ethics of Authenticity (1991). Hecmorpst
Ha TO 4YTO [VMHBOH He muiIeT 00 5TOM SIBHO, B €r0 PACCYXAEHUSX, OA-
HAKO, MOCTOSHHO IPUCYTCTBYeT MHTEHLMSI NMPOBOAUTb AMCTUHKLIUIO
MEXAY TPAaAMLIMOHHBIM IIOHATMEM ayTeHTUYHOCTY, CBSA3aHHBIM C
npesmu Pycco, 1 MoHMMaHMeM ayTeHTUYHOCTY NMPeXKAe BCero Kak mep-
COHaABHO AOOPOAETEAM U HEKOV «COBPEMEHHOI» Bepcuen, KOTopas,
O0YEBMAHO, IPEANIoAaraeT paCCMOTPeHMe ayTeHTUYHOCTY, B TOM YMCAE,
KaK COLIMAABHOTO MA€aAd. [MHbOH [TOAAraeT, YTo 3TOT MA€aA He o0Aa-
AdeT 4ETKOM CTPYKTYPOM HOPMAaTMBHBIX OPMEHTALMM U C TE€YEeHUEM
BpeMeHU CriocoOeH npereprieBarb uaMeHeHus. CoraacHo e Teitaopy,
MOHSTYE AyTEHTUIHOCTH, 3aAQHHOE KYABTYPOJ1 MOA€EpHa, 00AaaaeT He-
M3MEHHbIM KapKaCcOM HOPMAaTUBHbIX OpPMEHTAL1I, KOTOPBII HYy>KAQeTCs
B BOCCTaHOBAeHMU. PecTaBpauus aToro maeasa NO3BOAUT paclO3HaATh
OTUYXAEHHbIEe (Hapuuccudeckne) Gpopmsl ero peaansaryn.* Takum 06-
pasoM, [MHbOH He apTUKYAMPYET 3TOT MOMEHT: ABASIETCSI AU Ay TeHTUY-
HOCTb KaK MOPAABHbBIN MAEAA, TOABUBIIMICA B 3allAAHOM KYABTYPpE,
4eM-TO XOTsI ObI OTHOCUTEABHO CTAOMABHBIM U YCTONYMBBIM, UAY K€ OH
nperepreBaeT TpaHchopMaLn?

B 3akAloueHMEe XOTEAOCh OB OTMETUTD, UTO 3HAUMMOCTb paboThl [1-
HbOHA COCTOUT HE CTOABKO B NPEAAOKEHUM OPUTMHAABHBIX pelleHuN
1 OTBETOB HAa BbI30BbI COBPEMEHHOIO COCTOSHMA KYABTYPBI — XOTA U
3A€Ch aBTOP BHOCUT OTIPEAEAEHHBINI BKAQA, Hampumep, npu 00OCHO-
BaHUM AYTEHTUYHOCTY KaK COLMAABHON AOOPOAETEAU, — CKOABKO B
IpVBA€YEHUY BHMMAaHMsI K HpoOAeMe ayTeHTUYHOCTU, A€XKaleil B
OCHOBAaHMM MHOTUX COLIMAAbHBIX Y MHAVMBUAYAAbHBIX IOBCEAHEBHBIX
NIPaKTUK, B IIOCTAHOBKE II0A BOIPOC HEKOTOPbIX IPe3yMIILNII ayTeH-
TUYHOCTH, puKcamm MpodAeM U TPYAHOCTEN, BOSHUKAIOIUX NP 00-
CY>KAEHUM 3TOTO MAEAAQ.

Muxaua 3asadckuii

*  Taylor C. The Ethics of Authenticity. Cambridge, Massachusetts and London:
Harvard University Press, Eleventh printing, 2003. P. 66. (First published in
1991.)

214



HHMHA CABYEHKOBA
AHAAHWNTHUKA ITICUXHWYECKOTO OIIbITA.
IMPOBAEMA ITICUXHUYECKOW ITIPEAMETHOCTHU
B PMAOCOOPHNHN U ITICUXOAHAAM3E XX BEKA

CII6.: Boctouno-EBpomneiickuii MHCTUTYT IICUXOAHAAU3A,
2009. - 232 c.

Hayunsie paboTsl murepckoro ¢uaocoda M NCUXOAHAAU-
tuka Hunpl CaBY€HKOBOII 3aMETHO BBIAEASIIOTCSI B 00LieM Ba-
AOBOM TIOTOKe (PUAOCODCKUX IYyOAMKALMIT ¥ TeMaTU4eCKu, U
cTUAMCTUMYECKN.! VIccaepOBaTeAbCKIME VMHTEPECH aBTOPa AABHO
OIIPpEACAVIAICH — 3TO MICUXUYECKUN OITbIT B MHTEHCUBHOCTU €ro
apPexTUBHOTO ¥ KOMMYHMKAaTMBHOIO OCyuleCTBAeHMs. VI cam
IpeAMET MOAOOHBIX ICCAEAOBAHMIA, ¥ HECOMHEHHBIN (HrAOCOd-
CKUIT U AuTepaTypHbiit TaaanT H. CaB4eHKOBOI, a TaK)Ke Heop-
AVIHapHbIE T€PMEHEBTMYECKUE CIIOCOOHOCTM AEAQIOT €€ TeKCThI
[I0-HACTOSI|EMY MHTPUTYIOIVIMU Y IPOBOKATUBHBIMU AASI PUAO-
codekoit pepaexcun. [TOHSITHO, YTO >KaHp MOHOTrpaduu, Aa eiré
M3Aaraoluieil pe3yAbTaTbl AOKTOPCKON AMCCEpTALMU, — APYIOJL,
OH TpebyeT cucremarusMa 1 HoBaropcTBa. Cpasy CKaxy, 4To U
TO, I APYTO€ B TeKCTe MOHOrpaduy COCTOSIAOCH.

B cBoém nccaepoBanuy CaB4eHKOBA CTPEMUTCS MIPEADBSBUTD
COOCTBEHHYIO BepCuio HUAOCOPCKOI KOHTEKCTYAAM3ALMN TICH-
XoaHaAu3a Ha (OHe yXKe CyleCTBYIIUX BapUaHTOB ITOAOOHON
KOHTEKCTYaAM3aLuy ¥ BMeCTe C TeM IIOYYacTBOBaTb B BbIpa-
60TKe UAEHTUYHOCTHM NICUXO0AHAAK3a B YCAOBMSX pasHOOOpasus
ero teopetnyeckux Gpop™m 1 mpaxTuk. Boobie Arobas HayuHas
UAEHTUYIHOCTDh B YCAOBUSX IAPAAUTMAABHON IAIOPAABHOCTU U
pasHooOpasusi, rpaHMyaliasi C pasMbIBaHMEM TEOPETUYECKMUX
KOHCTAHT U OMACHOCTBIO CPbIBA HEOOXOAMMOIO BCEM Hay4HOIO
AVI2AOTa, MOXKET YTBEPXKAQTBCS M OTCTPaNBATbhCSI 3aHOBO, TOABKO
BO3Bpallasich K cCOOCTBEHHBIM McTOKaM. KcTaryu roBopsi, 1o ce-
TOAHSI IPOMICXOAUT U C GuAocoduelt B LIeAOM, ITOA MMEHEM KO-
TOpOi PUIYPUPYIOT CTOAD pa3AMYHBbIE NPAKTUKY, 4aCTO abCo-
AIOTHO HE CBOAMMBIE K OOIVM TEOPETUYECKUM U AaXKe MHCTU-
TYLMOHAABHBIM OCHOBAHUSAM, U praocodus Takoke BBIHYXAEHA
TO M A€AO BOIIPOLIATh O COOCTBEHHBIX MCTOKAX, BO3BPAIATHCS
K HavaAy, 4TOOBI ABUTaTbCsl Aaabire. VIMeHHo mostomy Cas-
YEeHKOBa, 3a00TACh O MepCHeKTMBaX MCUXOAHAAU3A, U TPEXAE
Bcero B Poccun, Bo3BpalaeTcss K OCHOBAHMSIM IICHMXOaHAAM3a,
3aA0KeHHbBIM DperiAOM, BUAS KOpPEHb MCUXOAHAAUTUYECKO
NpobAEMATUKY B TEMATU3ALMUN «TICUXUYECKOI TIPEAMETHOCTI».
IToAOOHBI XOA He TOABKO HUKOIAQ He ObIBaeT AMIIHMM, HO OH

! Cwm., Hanpumep: CaBueHkoBa H. AivmepHamusuvie cmuiu 4ys-

cmBeHHOCcmuy: uouocuHkpasus u kamacmpoga. CI16.: VIsp-Bo
C.-Tlerepb6. yH-Ta, 2004; nan: CaBueHkosa H. K moatuke anaantu-
yeckux oTHomenuit // Tonoc. 2008. Ne 1(18).
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CTAaHOBUTCS >KU3HEHHO HEOOXOAMMBIM AASI BCSIKOT'O, KTO XOYE€T MBIC-
AUTDb OTBETCTBEHHO U IO3UIIIOHAABHO, YTO B IPMHLMIIE U O3HA4aeT
MBICAUTD.

[TyTp MbICAM TIpeATIOAAraeT U AOTOLIHBINA aHAAU3, U MHTEAAEKTY-
aAbHBIE SKCIIEPUMEHTBI, ¥ CTPOTrOCTb, 1 PEIIVMOCTb Ha HEIIPUBBIUHOE.
ComnocraBaeHrEe KAACCUYECKOM TI'yCCEPAEBCKOV (PeHOMEHOAOTMU U
(bperAOBCKOro MCUX0aHAAM3a, KOTOPOE PEaAr30BaHO B MOHOTrpaduy,
HETPUBBIYHO — U AAST PEHOMEHOAOTMYECKOM TPAAULIUM, U AASI CAMOTO
ncuxoaHaamusa. IloroMy 4TO B MCTOPUM 3THX YY€HMII Mbl He BMAUM
MPaKTUYECKY HUKAKOTO PEaAbHOI'O AMaAOra MeXAy Humu. Y Iyccepas
He OBIAO MHTEpeca K ICcuxoaHaAuay, a dperip, Kak Mbl 3Hae€M, OTMEXKE-
BbIBaAcs oT ¢puaocodpuu. IToaTomy mop0OHOe COMOCTABAEHME HEIPU-
BBIYHO CaMo I10 ce0e, TeM O0Aee B TAaHE OOHAPYKEHMS OOLIMX UHTY-
VLU B OTHOLLIEHMH NICUXUYECKOT0. Boaee Toro, HeT Hu4Yero 6oaee pané-
KOTO APYT OT APyra B TPaKTOBKe ICUXMKY, YeM peHOMEHOAOTUA U IICU-
XOaHaAU3, — TAKOB 32 PEAKVMU UCKAIOYEHUAMMN YCTONYMBBIN CTEPEOTUIT
¢dbuaocodum cosHaHus, PasBOASLLEN TI0 pa3Hble CTOPOHBI HATYPAAU3M
Opelipa 1 TpaHcLeHAeHTaAusM Iyccepas. Hanpumep, IToab Pukép Ha-
3biBaA nosuuuio Opeiipa «aHTUPeHOMEHOAOTMYeCKOI». Ho OH Takke
AODABASIA, UTO TICMXOAHAAU3 «SIBASIETCSI €CAM He (PUAOCODCKOM AUC-
LUIIAVHOI, TO, TI0 KPalHell Mepe, AUCUUIIAUHON AAsT duaocodar?, 3a-
craBasionieit draocoda nepecMoTpeTb MHOTME MOHATUS U praocodumn
CO3HaHNUs, U GMAOCOPCKOI AHTPOIIOAOT MY, U TIPEXKAE BCETO OTKA3ATHCS
OT SNUCTEMOAOTMYECKMX VM OHTOAOTMYECKUX IPEAPACCYAKOB cogito.
Eiié 60aee oT4éTAMBO BbICKa3aAach Ha a1y Temy H.C. ABTOHOMOBa, Ha-
3BaB IICMXOaHaAU3 «pepMeHTOM MpeoOpasoBaHMIT» AASL Pa3AMYHBIX
HayK 1 purocopun.

IposcHAs mporpaMMy MCCAEAOBAHMS, AVCCEPTAHT IUILET: «...AO-
KaAbHble CHMHTE3bl, MPOPA0OTKa CBA3EN, CYIIECTBYIOIIUX MEXAY OT-
AEABHBIMU 00AACTSIMU 3HaHUSA, Y1 00OCHOBaHUE CYLIHOCTHBIX SINCTE-
MOAOTMYECKMX KoHurypauuii, BosHukumx B XX—-XXI BB., ocTawrcs
BOKHENIIMMHI 3aAa4aMy Teopun mosHaHus». C aTUM yTBEP)KAEHMEM
TPYAHO He coraacutbes. Tem 0OoAee 4TO caM KOMIAPaTUBMCTCKUIL
Ip1éM, caMO OAHOBPeMEHHOe paccMoTpeHne npeit I'yccepas u @peiipa,
ocyuiecTBAEHHbIe B paboTe CaBYEHKOBON, METOAOAOTMYECKU BIIOAHE
peAeBaHTHBI 1 GEHOMEHOAOT MM, U IICUXOAHAAU3Y: IICMXOAHAAUSY — I10-
CKOABKY AASI HETO HEYTO BOOOIE MOXKET ObITh BBISICHEHO TOABKO B IIPO-
Lecce KOMMYHMKALMU, AAsSL PEHOMEHOAOTMU — MOCKOABKY AASL Heé (B
0COOEHHOCTU AAsI O3AHero ['yccepast) MpoLiecchl KOHCTUTYUPOBAHMS,
B TOM YVICA€ TEOPETUYECKOI0, KOPEHATCA B CTPYKTYPaX MHTEPCYObeK-
TUBHOCTU. DEHOMEHOAOI M, KaK M3BECTHO, TOBOPUT, YTO HEUTO MOXKET

Puxép TL. Kougparukm unmepnpemayuti. Ouepku o 2epmeHesmuke. M.:
«Academia-LleHTp», «Mepuym», 2005. C. 31.

AstoHomoBa H.C. PeaabHble TpaBmbl 1 cumBoandeckue ucueaeHusi? (ITo
MaTepuasaM POCCUIICKO-(ppaHiysckoil KoHpepeHuun «IlcuxoaHaAus u
HayKM O 4eAoBeKe». MoCKBa, MapT-amnpeab, 1992) // Bonpocb: purocogpuu.
1993. Ne 12. C. 33.

CaBueHKOBa, AHAAUMUKA NCUXUHECKO20 ONbIMA, YKa3. COY., C. 23.
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OBITb AQHO TOABKO B TOM VAV MHOJI IIEPCIIEKTIBE, TEM VAU VHBIM CIIO-
co0OM, YTO OAHO TaK MAM MHA4Ye MbI IOHUMaeM depe3s Apyroe. [TosTomy,
B YaCTHOCTH, CaMa IMOIbITKa NoHuMaTh Dperipa yepes [yccepast man —
1IMpe — B CBeTe KOHLIENTyaAU3alnil GeHOMEHOAOTMM — 3aKOHHAs U 3B-
puctuyHas. boaee TOro, cospaHue MoAOOHOTO ABYAVICLIAIIAMHAPHOTO
KOHTEKCTA, TPAHCTEOPETNYECKOTO IOPU30HTA, YPE3BBIYANHO BBITOAHO
00€enM AMCLIMIIAMHAM, TOCKOABKY IPENSITCTBYeT TEHAEHLVSM K MMMa-
HEHTHOMY AOKTPUMHAABHOMY AOrMaTu3My, (GOpMUPYsT BO3MOXXHOCTU
AASI caMOKOppeKLuy 1 caMoKputuky. Emié Illnureapbepr oTmMevaa, 410
IICKXOAaHAAU3 MOXeT oOpamarbcsi K GeHOMEHOAOIMM PaAM BO3BpaTa
K OIBITY, @ PEHOMEHOAOT M K IICUXOQHAAU3Y — paau 6oaee raybokoro
aHaAM3a cepbl CO3HAHUS.

OO6b1yHO PraocodcKas AeruTUMaLMst ICUX0AHAAM3a OCYIECTBAS-
eTcsi AM00 Ha My TH KPUTUKU «AOXKHOTO co3HaHMs» (Mapkyse, Opomm),
Au00 Ha myTu repmeHeBTUYeckoro cuHTesa (I1. Pukép), Aubo Ha myTu,
00beANHSIONEM KaK IIPEABIAYILVE, TaK U Psia Apyrux Tpasuimii (0. Xa-
bepmac). AuccepTaHT MOLIAA 110 APYTOMY IIyTH, TOPasa0 bosee CAOXK-
HOMY U AE€AVKQTHOMY, IOCKOABKY B cepe dpuaocopun cosnanus, ¢pu-
AOCOQCKOI TICXOAOTMY METOAOAOTMYECKAS] CTPOTOCTh U YMCTOTA OT-
CTaUBAIOTCSI BCETAA TOPA3A0 KECTUE, YeM B TOV )K€ COLIMAABHOM TEOPU,
4acTO MpeBpallaloLielicst B MyOAULIMCTUKY U AUTEPATYPY. B yacTHOCTH,
(beHOMEHOAOTM OOBIYHO CTPOrO CAEAST 3a YMCTOTOM CBOMX PSIAOB,
CBOMX IPUHLIMIIOB, CBOUX AeCcKpuIiuit. [Io3ToMy BBICTYIIaTh HA 3TOM
IIOAE VICCAEAOBATEAI0 C OTKPBITBIMM IICUXOQHAAUTUYECKMMM CHMIIA-
TUSIMU Y IPUOPUTAMU® €CThb OYEBMAHBIN TEOPETUYECKUIL, & 3HAYUT, U
6rorpaduyuecKuil pucK, KOTOPbI allpUOPK BbI3bIBAET YBa)KEHME U 3a-
CAY)XMBA€eT BCSYECKOM [TOAAEPIKKIL.

Bropas yacTh KHUIM (a 9TO MOYTU ABE TPETU BCEro 00béMa) lie-
AVMIKOM TIOCBslleHa HermocpeacTBeHHO Dpeiiay. UyBcTByeTCs, 4TO 3TO
POAHASI CTUXMSI AASI aBTOPA, IIOPAKAET CUCTEMATI3M U MCYEPIIbIBALOLIAS
MoAHOTA U3AOXKeHMs dpeiipoBckux mpeit. Ho CaBueHKOBa He MPOCTO
M3AATaeT MAEU OCHOBOIOAOXKHMKA IICMXOQHAAM33, OHA — MX YYTKUI
uHTeprpeTarop. IIpucTpacTiie, ¢ KOTOPBHIM OHA MOAXOAUT K HACAEAMIO
@peripa, 1 BEAMKOAEIIHOE BAAAEHVE MaTepPUAAOM, B3sITble BMeCTe, 00b-
SICHAIOT 00pa3 Toro «caoxkHoro @peiipa», KOTOPBIL CO3AAH B TEKCTE
MCCAEAOBaHMS. ABTOP BCE BpeMsi IIPEAOCTEPEraeT OT BYAbIapu3arop-
CKUX TPaKTOBOK yueHuit Operipa, MAET AM pedb O BA€UEHUSAX AU O TO-
MIYECKOI MOAEAY IICUXUYECKOTO, UAU O TICMXO0PU3NIECKON IIpobAEMe.
OaHako oueBrpHas anoaorust Opeiipa B TeKCTe MOHOrpadun He Ipe-
IATCTBYET €€ aBTOPY TBOPYECKU BOCIPUHMMATh TeKCThl Dpelipa, mepe-
($bopMyAMpOBaTh U NMOIMYTHO KOHTEKCTYaAU3MPOBATb MHOIIE €T0 UAEH,
He MellaeT TepUOANYECKY AeAATb aKL|eHT Ha CaMOM CYI[€eCTBEHHOM —
MEpPMaHEHTHOM U LIEAOCTHOI AMHAMUKE MCUXMYECKOTO, TEOPETUYECKN
Y IPaKTUYECKU YTBEPIKAAEMOIL ICMXOAHAAU3OM. «AK0OI TCMXUYECKUI

®  Huna CaBueHKOBa — NPAaKTUKYIOLIMI IICUXOAHAAUTHK. B 2TOI CBSI3M CcAe-

AYET OTMETUTD, YTO aBTOP YAVBUTEAbHbBIM 06p330M «CIIAABASIET» B cebe
TPpU MACHTUYHOCTU: (t)I/IAOCO(t)a, TNCXOaHAAUTHKA-TEOPpETNKA U IICMXOaHa-
AVITUKA-TIPAKTHUKA.
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¢dakT ecTp AMHamMuyecKas cuctema GOPMUPOBAHMS 3HAUMMOCTEN»® —
sTa ¢pasa U3 MoHOrpaduy MOXeT CAY>KUTb HEKMM CUMBOAOM TOJ IICH-
XOQHAAUTUYECKOI MOAEAU TICUXUKHU, KOTOPasi YOEAUTEABHO TPEACTaB-
AeHa B pabore. DeHOMEHOAOTMYECKYIO TTAPAAAEAD K 9TOI1 paee CaByeH-
KOBA HaXOAUT B y4eHuu [yccepAs o 1ieAOM U 4acTu.

Hapo oTMeTHnTB, YTO He ryccepAeBCKOe ydieHVe 00 MHTEHLMOHAAD-
HOCTM IIOCAY>KMAO AASI AICCEPTAHTA IAQBHOV CMBIYKOM (peHOMEHOAOT MY
" TICX0QHAAW3a, XOTSI TEOPUS MHTEHLMOHAABHOCTU AOCTATOYHO aAeK-
BaTHO, IYCTb ¥ C HEKOTOPBIMY HETOYHOCTSMH, M3AOXKEHA €10 BO BTOPOI
rAaBe IepBoil YacTu. V pa’ke HECMOTPS Ha TO, YTO B TEKCTE IIPOBOAUTCS
OuYeBUAHAsI INAapaAA€Ab MEXAY VHTEHLMOHAABHOCTBIO UM BAEYEHMEM,
OO'BEKTHBIM MHBECTMPOBaHMEM. DTa MAPAAAEAD, KCTATH FOBOPSL, CTOAD
)Ke TPUBAEKATEAbHA, CKOAb M CIIOPHA, YYMTBIBAsI HATYPaAUCTUYECKIE
KOHHOTALIUM TIPOMCXOXXAEHUS TIOHSATUSI BA€YEHNMsI U TOT (PaKT, 4TO, 110
TOYHO POPMYAE COBPEMEHHOI'O UTAABSIHCKOIO ICUXOAHAAUTHKA, POp-
MyAe, paspeasiemoit 1 CaBueHKOBOI, Dpeilp OBIA «3MUCTEMOAOTMYE-
CKVM KaHaTOXOALIEM», TO €CTb, IIPOI1Le FTOBOPS], IPUYYAAUBBIM 00pa3om
COBMelIlaA 00beKTUBU3M U CyObEKTUBU3M, AECKPUIILINIO 1 00bSICHEHME,
MEHTAAM3M U HATYPAAU3M, AUCKYPC CUABL U AUCKYPC cMbIcAa. [ToaTomy
ropasp0 MHTEPECHEN 11 HEOKMAQHHEN BBITASIAUT APYTasi MbICAb aBTOPA,
KOTOpast KPACHOI HUTBIO IIPOXOAUT CKBO3b BCIO pabOTY U 3aTparmBaeT
KOHLIenLuy He ToAbKO Dperipa, HO M APYTUX MCUXOQHAAUTUKOB, B 4aCT-
HocT Meaanu KasiiH, nA€M KOTOPOIT 0 «4aCTUYHOM 00beKTe» (Mare-
PVHCKOJI IPYAM) U ICUXMYECKOI TPoOAeMe AAsI peOEHKA BOCTIPMHIMATD
LIEAOCTHbIe 00'bEKTDBI U3AOXKEHBI B TOCAEAHEN YacT MOHOrpaduu. Jta
MBICAb alleAAMpPYeT K TPeTbeMy MccAepoBaHMIO [yccepas us Aozuue-
CKUX UCCAe00BAHUIL, TIOCBALEHHOMY allpOPHOMY (POPMaAbHO-OHTOAO-
I'M4YeCKOMY yYEHMIO O 1LIeAOM U 4acTh. 3Aech ['yccepAb, pyKOBOACTBYSICH
aTlIpMOPHOI CYLJHOCTHON AecKpumnuuel, GOpMyAUpPYyeT MPUHLMII Cy-
I[eCTBOBAHMS LJeAOT0, OCHOBAHHOTO He Ha CTPYKTYPHOIL MepapXuu, He
HA IPOCTON CYMMAaTMBHOCTM, @ HA CAMbBIX Pa3HOOOPA3HBIX (HETIOCPeA-
CTBEHHBIX U OTIOCPEAOBAHHBIX, B3AMHBIX I OAHOCTOPOHHMX) OTHOLIE-
HUAX QYHAMPOBAHWS HECAMOCHOAMEAbHbIMI YACTSIMU APYT APYTa AU
OTHOILEHMSIX 3aBUCUMOCTU UX APYT OT Apyra.” Ilpmuém, ormeTum, Iyc-
CepAb PacIIpPOCTPaHsIET 3TO HOBOE ITOHATHE LJEAOTO 1 HA CAOY MHTEHLIU-
OHAABHOI IPEAMETHOCTH, I HA PEAAbHBIN CAOV IICUXUKHU, TO €CTh CAOU
MCUXMYECKUX aKTOB, KOTOpbIe KaK pa3 00pasylT TaKyi MOABMKHYIO,

CaBueHKOBa, AHAAUMUKA NCUXUHECK020 ONbLMA, YKa3. COY., C. 85.
IMTpuBepém BakHyIo LuTaty n3 I'yccepast: «IToA LIeABIM MBI TIOHMMA€EM COBO-
KYITHOCTb COAEP>KaHUI1, OXBAUEHHBIX €AVHBIM QyHAUpoBaHKeM... Coaep-
)KaHWsI TAKOJ COBOKYITHOCTM MbI Ha3bIBaeM 4acTsMu. [0BOpsi 0 eAMHCTBE
byHAMPOBaHMSI, MbI MMEEM B BUAY, UTO K&XKAO€ COAEPIKaHMe CBSI3aHO, Mpsi-
MO VAV KOCBEHHO, C KQ)KABIM APYTMM COAEP>KaHMEM dyepe3 QYHAVPOBaHMeE.
ITO MOXeT IPOUCXOAUTH TAKUM 00pa3oM, UTO BCe COAEp)KaHMsI PyHAMU-
POBaHBI ADYT B APYTe HEIMOCPEACTBEHHO MAM OTIOCPEAOBAHHO 0e3 Ccopeit-
cTBUs n3BHe. VA Ha060pOT: Bce BMeCTe OHU QYHAUPYIOT KAKOe-TO HOBOE
COAEP>KaHMsL, U OISITh Oe3 BHEILIHEro BO3AECTBYsI»; ¢M.: [yccepas, 3. Co-
opaunne counHennit. T. 3 (1). Aoeuueckue uccaedosarus. T. 11 (1); mepes. c
HeM. B.V1. MoauaHoBa. M.: AoM nHTeaAeKTyaAbHOM KHuru. C. 257.
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OCHOBAHHYIO Ha OTHOLIEHUSX PYHAMPOBAHNS LIEAOCTHYIO B3aIMOCBSI3b.
DTOT AOTUMYECKUN ACIEKT «IICUXNIECKOI NpeaAMeTHOCTM» CaBUeHKOBa
BUAUT B pa3HbIX MOMEHTAX IICUX0AHAAM3], U TIPEXXAE BCETO B €r0 MAEe
cBepOemepMUHAUUY I OUHAMUHECKOL MOOEAU NCUXUKU, KOTOpAsl pac-
CMOTpeHa B TEKCTe Ha KOHKpeTHOM mpumepe (cay4ait Aocu P). Vimes
AEAO C «IIepeIIAeTEHNEM IIepEXUBAHUIT», TICUXOAHAAUTHK MCXOAUT U3
LIEAOCTM IICHXMYECKOTO OIIbITA, KOTOpPAasi TPAKTYeTCs UM He B CyOCTaH-
LIMAAMCTCKOII TIEPCIIEKTUBE, HO B AyXe ['yccepast — Kak AMHAMUYECKUI 1
(dYyHKIIMOHaABHBI 3G ]eKT OTHOMmIEHMIT PYHAMPOBAHMSL.

3A€Ch Ke CKa)keM, YTO MOHSITHE «IICUXUYECKON MPEeAMETHOCTU,
BbIHECEHHOE B 3arOAOBOK MOHOTpaduu U AOAXKHOE, COTAACHO eé 3a-
Aa4yaM, OBITb MCCAEAOBAHHBIM, SIBASIETCS, IO BCell BUAMMOCTY, He
CTOABKO CTPOI'MM MCTOPUKO-PUAOCODCKMM TEPMUHOM, CKOABKO ITOHSI-
THEM-OIIEPATOPOM, COOMPATEABHBIM MTOHSITUEM, IPU3BAHHBIM CBsI3aTh
APYT C ADYTOM KaK ABa Hay4YHbIX HarpaBAeHMsI (peHOMEHOAOT IO U TICK-
XO0aHaAU3), TAK U ABA YPOBHSI IICUXUYECKOTO: YPOBEHD [TOTOKA TIEPEXMU-
BaHUI1 ¥ YPOBEHb UX MHTEHLMOHAABHBIX KOPPEASITOB. B aTOM cMbIcAe
OHO OOHMMaeT co00J1 BCIO IICUXUYECKYI0 PaKTUYHOCTD B €€ AHaMuJe-
CKOM OCYIIeCTBA€HUU. XOTs, 04EBUAHO, UTO B OCHOBHOM CaBueHKOBa
3aHSITa HE CTOABKO MHTEHL[MOHAABHBIMU KOPPEASITAMU, CKOABKO CAMOM
KOppeAsiLiieil 1 MPoOAeMON CYI[HOCTU TCUXMYECKMX aKTOB, UTO, He-
COMHEHHO, A€A2eT IMCUXOQHAAUTUYECKUIT AVCKYPC DPasHOBUAHOCTBIO
¢$b1A0COPCKOIT ICUXOAOTUN.

[TynkTupHO choOpMyAMpyeM elé HECKOABKO IYHKTOB TEOPETU-
4eCcKMX IepecevyeHut (GeHOMEHOAOTUM U ITICMXOQHaAM3a, KOTOpbIE He
CTOABKO IIPOIMCAHBI, CKOABKO IO OOABILEN YaCTH CAEAYIOT U3 TEKCTA
MOHorpaduu.

1. ®eHOMEHOAOTUST eCTh paboTa, HANPABAEHHAsI HAa IIPUBEAEHIE
Belleil K COCTOSIHMIO OYEBMAHOCTHU, €CTb CO3AQHME YCAOBMIL AASL Ca-
MoroKa3piBaHusl peHOMeHOB. V mcuxoaHaAu3 ecTb pabora 1Mo mpu-
BEAEHUIO K OYEBMAHOCTU ONPEAEAEHHBIX MCUXUYECKUX COAEPKAHMIL,
3HavYeHui. ABTOP IHUILET, YTO B ICUXOAHAAM3E HE PACKPBIBAETCS TalTHA
BHYTPEHHEr0, a CO3AQI0TCSI YCAOBUSI, B KOTOPbIX (PaKThl BHYTPEHHEro
OTIbITA IPUOOPETAIOT OYEBUAHOCTbD.

2. VI B ncuxoaHaAuse, 1 B peHOMEHOAOIMM 3Ta paboOTa HATAAKU-
BaeTCsl HA CUABI «COMPOTUBAEHUS»; STOT U3BECTHBIN HCUXOAHANUMU-
ueckuli TepMyH B oTHoweHun $uaocodun [yccepasi o3HavaeT yCroi-
YMBYIO, UCTOPUYECKU TPAHCAUPYEMYIO U 00AAARIOIYI0 OTPOMHOI MHEP-
LVIOHHOV CUAOW TIPMBBIYKY CO3HAHUSI K «ECTECTBEHHOI YCTaHOBKE».
[TosToMy B 060MX CAyYasix SIMCTEMOAOTMYECKUE YCUAWSL, C OOBIYHON
TOYKM 3pEHUS], BBITASIAAT KaK MPOTMBOeCTECTBeHHbIe. [IpaBaa, aBTOp,
HAIIYIbIBAsl TEMY «CONPOTMBAEHNSI» B (PEHOMEHOAOIUM, MPEANIOYAA
TOBOPUTH He O T'YCCEPAEBCKOI «eCTECTBEHHOI YCTAHOBKE», & O XalAer-
repOBCKOM IMOHSITUM HEIIOAAMHHOTO 9K3UCTUPOBAHMSI, KOTAQ «ITOTEPSIH-
HOCTb» BOT-OBITHSI CDEAU BEILEN U AIOAEV COTIPOTUBASIETCS TOMY, YTOOBI
BOT-0bITHE TIOHUMAAO Ce0SI 13 CBOMX COOCTBEHHBIX BO3ZMOXXHOCTEI.

3. B 060oux HampaBA€HUSIX TPAKTOBKA IICUXUYECKOTO OCYIECTBASI-
€TCsl B HAIPAaBAEHUU TIPOSICHEHMSI €r0 MCTOKA, TO €CTh B €HETUYECKON
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MepCreKTyBe. JTa TOUKA 3PEHNS IIPEATIOAATAET, YTO B KOHCTUTYTUBHBIX
MPOLIECCaX, OCYIIECTBASIOIMXCSI B HACTOSILEM, YYaCTBYIOT (BXOAST)
pe3yAbTaThl («CEAMMEHTaLMn», 10 [yCCepAI0) OBIABIX AKTOB KOHCTH-
TyupoBaHus. [IpaBAa, cAeayeT OTMETUTD, UTO B MOHOrpaduu, K coxa-
A€HHIO, OTCYTCTBYET TeMa reHeTn4ecKol peHomeHoAoruu ['yccepast.

4. OTcropa BeITeKaeT o0mmit 1 AASL PEeHOMEHOAOTUM, U AASL TICUXO-
AQHAAM32 TEMITOPAABHBIN B3TASIA Ha TICUXUYECKOE, YTO B pabOTe HEOAHO-
KpaTHO yTBep)kpaeTcs. Ilcuxmnyeckoe TeMIIOPAABHO B TOM CMBICAE, YTO
MMeeT AMaXPOHUYECKYI0 CTPYKTYPY, CBOIO COOCTBEHHYIO MMMAaHEHTHYIO
VICTOPMIO.

5. B aT0l1 MMMaHEHTHON UCTOPUM U TICUXOAaHaAU3, U HEHOMEHO-
AOTUSL BBIAGASIIOT TOT IIAQCT reHeslca MCUXMYECKUX COAEPKaHUM, KO-
TOPBINI MO)XHO HAa3BaTh MOHAAUYECKMM (HAMPUMED, MOHSATIE WHAU-
BMAYAAbHOV NICUXMYECKOM MCTOPUM B TONMMYECKOM MOAEAV TICUXMKU
y Opeitpa, npekpacHo packpeitori CaBY€HKOBOI), M TOT IAACT, KO-
TOPBIIT MOXKHO HasBaTb MHTepCYObeKkTMBHbIM (y Iycccepast aTo Tema
Lebenswelt, Heimwelt n Fredwelt, a y ®pelipa — TeMa apXxandeckux mc-
TOKOB MHCTVHKTOB UM POAM OAVDKAMIIMX APYTMX — OTLiA M MaTepyu — B
MPOLIeCCax CMBICAOOOPA30BaHMSL).

6. VI B ncuxoaHaAuse, U B GEHOMEHOAOT MM CO3HAHME OKa3bIBAETCS
He TOABKO TeopeTU4yecKoil, HO U CepbEe3HON INMPaKTUUEeCKO! 3apadei.
JrTa LjeAb CBsI3aHA C 001Ieil AAST ABYX HalIpaBAEHMIT MBICAU IIpaKTHye-
CKOI1 3apadeil HayKu — C 3apadeil U30aBAEHMS OT MAAIO3UIL, C TEAOCOM
OCMBICA€HHOTI'O CYyIl}eCTBOBAHNUSL.

B 3akA0ueHMe BbICKa)Ky HECKOABKO 3aMeJYaHuIL.

Bo-nepsvix, conocraBaeHre GEeHOMEHOAOTUM M IICUXOAHAAM3A B
MOHOTpaduy OCyIleCTBAEHO HEAOCTATOYHO PAAMKAABHO, TaK UTO NpYU
YTEHUU MCCAEAOBaHMs BO3HMUKaeT 3¢deKT ¢peHOMEeHOAOro-ICuxo-
AQHAAUTHUYECKOTO TNapaareAnsmMa. CAeAOBAAO, HA MO B3TASIA, TOPA3A0
CMeAee OAHO [TIOHMMAaTb Yyepe3 Apyroe.

Bo-8mopuix, OTCYTCTBME ANEAASILIMM K T€HETUYeCKOM (HeHOMEHO-
aoruu I'yccepas IBAsIeTCSI AOCAAHBIM YIIYIIIEHMEM MCCAEAOBATEAbHULIBL:
B paboTe HET AaXKe CaMOTO pPa3AMYeHMs] CTaTUYEeCKOI U FeHeTUYEeCKO
(dbeHOMEHOAOT MY, 2 UMEHHO B IIOCAEAHEN KaK pa3 6oaee BCEro Copep-
JKUTCSI TepecedeHuI! ¢ ICUX0aHaAU30M. Mory NopeKoOMeHAOBaTb B 3TO
CBsI3U BBIILIIEAIIYIO ABa FOAQ Ha3aA HOBaTOpCKyio MoHorpaduio A.D. Ca-
BrHa TpaHcyeHOeHMarusm u UCMOpPUYHOCHDb B (heHomeHoroeuu Tyc-
cepas (2008).

B-mpempbux, HEMOHSITHO, 3a4eM aBTOPY IMOHAAOOUACs maparpad
o Xanperrepe. Xaiiperrep He IPOCTO OTPULATEABHO BBICKA3bIBAACS O
Operlipe Bo BpeMa LIoAAMKOHOBCKUX ceMMHApoB, B oome M. Bocca, HO
BOOOII[e MO NMPUHLUMMAABHBIM COOOPAXEHMSIM SAMMMHUPOBAA TEMY
CO3HaHMUS U TICUXUKU 13 PUAOCODUY, TOITOMY OH AOAXKEH OBITH OIIIO-
HEHTOM, a He COI03HMKOM aBTOpPa MOHOTpaduu. Bpsia AU MOXKHO ITOHU-
MaTb Xaiiperrepa Kak paAMKaAu3MpoBaHHOTO I'yccepas, a MA€I0 TpPaHC-
LIeHAEHLIMM KaK pPaAMKaAM3aLMI0 MAEU MHTEeHLMOHaAbHOCTHU. [lpea-
cTaBuTEAN (EHOMEHOAOTUY CO3HAHMS C 3TUM HUKOTAQ HE COTAACSTCSL
Criopbl BHYTpU (EHOMEHOAOTUM MEXAY MEHTAAMCTCKON U 9K3UCTEH-
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LMAaABHOJ METOAOAOTMSAMU OTHIOAb He CAyYalHbl — 3TO KaK pa3 CIIOpPbI
10 TIOBOAY PYHKLMM GYHAMPOBAHMSL.

B-uemsépmpuix, HEKOTOpbIE TOAOXEHMsSI B PabOTe OCTAAUCH CKOpee
3asBAEHMAMY, IPOEKTAMM, YeM ITIOAYUYMAY CBOE Pa3BUTHE, B YACTHOCTH,
MAesl STUYECKOTO M3MepeHMs «IICUXUIECKO TPEAMETHOCTU» U YUPEXK-
A€HMs coo0IecTBa.

OAHako yKa3aHHbIE 3aMe4yaHUs HUCKOABKO HEe YMAaASIOT Hesa-
YPSIAHBIX AOCTOMHCTB paboThI, €€ OOABIION HAyYHOI LIEHHOCTU U aK-
TyaAbHOCTHU. Ilepea HaMU OYeHb HACBII|EHHBIN, OYeHb I'yCTOM, OYeHb
nHboOpMaTUBHBIN TeKCT. MoHorpadust obaapaeT 6e3yCAOBHOI OpUTH-
HAaABHOCTbBIO, 3AKOHYEHHOCTbI0, COOCTBEHHBIM AMLIOM, OboraijaeT Hac
LIEABIM PSIAOM HOBBIX MA€I B 00AACTY OHTOAOTUM IICUXUIECKOI KU3HU
1 CIIocoOOB €€ MosHaHMs. B IpeArcAOBMM K CBOEMY MCCAEAOBAHMIO
aBTOP BbIpakaeT OAAaroAapHOCTD TEM, KTO YUMA €€ CAYILATD — YIUTEASIM
M aHaAM3AHTaM, — U TeM, KTO [I03BOAMA TOBOPUTb — CTyAEHTaM, — a
3aTeM IPOM3HOCUT CAOBA, KOTOpbIE IPOCTO HEAb3S 32 Hell He IOBTO-
puTh: «MHe Ka)XeTcsl, Al0Oble KHUT'Y MBI IIUIIEM AASI T€X, KOTO AI0OUM,
C TeM, YTOOBI OMBITATHCSI OOBSCHUTD UM, TIOYEMY OHU TaK BaXKHBI AASI
HAC, IMOIBITATbCSI MOHSATh, YTO 3a COOBITME, BBINaBIee HaM KaK Aap
COBMECTHOCTU, MbI TMPOXMBaeM»®. YAUBUTEABHO, Kak ¢uaocodckoe
MCCAEAOBaHMeE, OTBeYaoljee BCeM HOPMaM «CTPOTOJ HayKWU», OKa3bl-
BaeTCsA MPOHM3AHO MOITHOM U HeDOpMaAbHOIN AUPUYECKON HOTOIL
AyMaro, UTO uTeHMe STOJ KHUTY, KaK 1 HENIOCPEACTBEHHOE O0lIleHNe C
€€ aBTOPOM, eCTb NpeKpacHasi BO3MOXKHOCTb IIOYYBCTBOBaTb Ha cebe
TOT CaMBblil AQp COBMECTHOCTU, HATIOAHSOMINIT 1 HaKTUUECKU MPUAQ-
IOLMI CMBICA AI0DOM aKaAE€MUYeCKOM AeSITEAbHOCTM.

Bumanuii Aexyuep

CaBuyeHKOBA, AHAAUMUKA NCUXUHECKO20 ONbLNd, YKas. co4,, C. 8.
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PELIEH3WIA

No
No

CEPI'EM A. AUIIIAEB
CTAPOE U BETXOE:
OIIBIT PUAOCOPCKOI'O UICTOAKOBAHUA

CII6.: Aaereiis, 2010. — 208 c. (Cepus «Teaa MbICAUM»)

HoBas kunra duaocoda Cepress AniraeBa sSIBASIETCST OTpe-
AQKTUMPOBaHHBIM 1 AOPabOTaHHBIM COOpaHeM paHee OMmyOAMKO-
BaHHBIX ICCAEAOBAHUIL, TIOCBSIIEHHBIX TIPOOAEMATIKE BETXOTO U
CTaporo B KOHTEKCTe (PEeHOMEHOAOTUN ICTETUYECKUX PACIIOAO-
xeHuint. Cepreit AuiiaeB AQBHO paboTaeT B 3TOM METOAOAOTUH,
T€HEeTUYEeCKM BOCXOAMAIIEN K XalAeITePOBCKOM 3K3MCTEHLM-
AABHOIl aHAAUTHUKE, HO MPUOOpeTIIeNl OTYETAUBBIN aBTOPCKUI
BUA, IPOSIBASIIOIIMIICS, B YACTHOCTHU, B AECKPUITTUBU3ALMY U VM-
MAMLIUTHOM MCUXOAOTM3aLuu GpruA0Co(dCKOro AUCKypCa, coueTa-
IOIMXCSI C 9KCIIAULIUTHOM PUTOPUKOM OHTOAOTM3MA.

JIHTepec K BETXOMY 1 CTAPOMY aBTOP MOTUBUPYET 1 TOAOXKMU-
TEABHBIMU, U OTPULIATEABHBIMU COOOpakeHusiMu. [lepBbie mpo-
MCTEKAIOT U3 CTPAHHON TAMHCTBEHHOCTU, COAEPIKAILENCS B 9TUX
¢dbeHOMeHaX 1 MOOYKAAIOIEN K TOHUMAaHUIO, BTOPbIE — 13 YOexX-
AEHMSI, YTO AQHHBIN OIBIT MOCAY>KUT aABTEPHATUBOI COBPEMEH-
HOCTM KaK LIapCTBY IIOBEPXHOCTEN, CUMYASILIUI, PEASITUBU3ALUN
(yHAQMEHTAABHBIX Pa3AMuMil, TOHVDKEHUS MeTadpusnuecKoi
YYBCTBUTEABHOCTM, IPUMUTVBU3ALINM AYILEBHON XUBHU — MUPY,
B KOTOPOM BMECTO CO3€pLiaHUs MPEAAATAIOTCS OAHU SKpaHHbIe
3peAuina. DTa HETaTMBHAS SMOLMSI IPOHU3BIBAET BCIO KHUTY, KO-
TOpas TAaKUM 00pa30M BXOAUT B IEPMAHEHTHO Pa3paCTAOIUIICS
COHM COYMHEHUJ, HAllpaBAEHHBIX Ha TOTAAbHYIO KPUTHUKY CO-
BpPEMEHHOI0 00pasa X13HU, er0 MOPaAbHYIO AVICKPEANTALIMIO Ha
¢dboHe M1pOAOrU3MPOBAHHOTO MPOIIAOTO — YTOIIMYECKOI TEPPU-
TOPUU BCSKOI MOAAMHHOCTY. HO KHuMra crApHaA He CBOMMM KpU-
TUYECKMMU MOTUBAaMM, a LIeHHOCTHON allOAOTVell CO3epLiaHus
BETXOIO0 U CTAPOrO B PA3AUYHBIX €r0 MOAUDUKALIUAX, HATIPUMEDP
B ¢dopme crapbix dororpaduit MAK 3aOPOILIEHHBIX TOMECTUIA,
U TPOBEAEHMEM TOHKMX pasAuyumii B chepe TeMaTUsMpyeMoro
OTIBITA, €0 BHUMATEABHBIMU U 9BPUCTUIHBIMU ACCKPUILIVSIMMU.

[lepBast 4acTb KHUIUM MOCBsI€HA BBISICHEHUIO IIPUPOADI
TaK Ha3blBaeMOIO «BA€YEHMsI K BETXOMY», HEIPOM3BOABHON U
CTPAHHOII MPUTATATEABHOCTH, KOTOPOIT 00AAAQIOT BETXME BEILU.
WccaepoBanue pasBopaunBaercs Ha manep A.D. AoceBa: yepes
cepuio anopaTuIecKnx ornpeseAeHnn (BeTxoe He eCTh UICKOHHOE,
AD€EBHee, CTAapOMOAHOE, yillepOHOe AU OOABHOE) — K ITOAOXKU-
TeAbHOMY. BeTX0e ecTb Bce TO, «B 4éM YCMOTPEHO paspylleHrne
€ro BellleCTBEHHO AQHHOI ONMpPEeAeAGHHOCTU KaK Heus0exHoe u
Heobparumoe» (c. 20—21). TAaBHast LIEHHOCTb STOTO OIbITA CO-
CTOUT B TOM, YTO BETXMe€ BellM, KAK HUYTO APYrO€, AEMOHCTpPU-
PYIOT BpPEMEHHOCTD KaK CIIOCOO CBOEro CylieCTBOBaHMUs (KOHEY-
HOCTb, ObITHE-K-CMEPTH) U TEM CaMbIM BPEMEHHOCTb KaK CaMo-



CTOSITEABHYIO 9K3UCTEHLIMAABHYIO CYABOY BCETO CYIIIEro, epes KOTOPOit
OAEKHYT BCSKME NPEAMETHO-CMBICAOBBIE (IMAETUYECKME) PA3AUYMSL
Pazamyas cyusHocmu Beleyl, CXBayeHHble YMOM B MX BEYHOM CKYAbB-
NTYPHOM akMe, B TAQTOHMYECKOM YMOIIOCTUIaeMOM 3aBepIIéHHOM
KOCMOCe, 1, C APYTOil CTOPOHBI, U3MEHUNBOE CYUlecBOBAHIE Bellell,
AOCTYIIHOE 4yBCTBaM U «3aAeBalolllee 3a >XMBoe», Gpraocodckuii Hap-
paTuB AMiaeBa TO U A€AO NepeTeKaeT B AMPUYECKYI0 Mpo3y: «“Tloay-
YMHbIII” BELIHBII MUDP BO BCell €ro CKOPOTEYHOI M3MEHUMBOCTH, 4a-
XOTOYHOJ BETXOCTM, HANPOTUB, CAOBHO Obl B3bIBA€T K YEAOBEKY C
MOABOOJT O COCTPAAAHUM U CTTACEHMY MOLIAMU OCEHHel AUCTBbI U YYTh
CABIIIHBIM IIETIOTOM CYXMX CTPEKO3MHBIX KpbIA» (C. 29).

BooOmie Hapo ckaszarb, 4yTO (EHOMEHOAOrMYecKasi, TO €CTb MUC-
CAEAOBATEAbCKasl, TO3ULIVSA, 3aKAIOYAIOLIASCI B OKCIAMKALUU TOTO,
YTO HaM TOKa3bIBAIOT T€ MAU MHbIE (PEHOMEHBI, YEPEAYETCS] B KHUTE C
MEePUOANYECKMMY OTKAOHEHUSIMM B CTOPOHY AUTEpPATYpPHOTO CaMoO-
BBIp@)KeHMs, PUKCALMM HMOITUYECKU-MeTapU3NIeCKOro HACTPOEHUs
caMoro aBTopa. AaHHOEe O0CTOSITEABCTBO, OE3YCAOBHO, BKAIOYAET pe-
LIeH3MPYeMYI0 paboTy B TPAAULIMIO PYCCKOM PEAUTHO3HOM (puraocodun,
(beHOMEHOAOIMYECKIE YEPTBI KOTOPOI1, KaK, Harnpumep, y C. OpaHka
nau H. Aocckoro, CynjHOCTHO TepeMernIaHbl C AOIMAaTUYeCKON MeTa-
¢usuxoit. ViMmeHHo moaTomy y AuiaeBa KpoOMe BPEMEHHOCTU MOSIBASI-
eTCsl «3a-BelljeHHOe» BewaM BpeMst ¢ 6oabioit 6ykBel, ITepBoe Hauaao
Bemielr, EAuHcTBO Mupa u T. 1. [T0aTOMy y HEero He TOAbKO AQHHOCTHU
BBICTYIIAIOT NpeAMeToM pedaexcun, HO U 3a-danHocmu. OCHOBHO
METOA aBTOPA B TaKMX Pa3BOPOTAX MBICAU OT KPUTUKM K KBas3UPEAU-
rMO3HOM MeTadu3MKe — 3TO OECHPOUIPBILIHOE 330TepUYECKOe KOp-
HeCcAOBUe XaliperrepoBckoro tmna. Hapo oTaath AOAXKHOE TOAO0OHOMY
AVIHT'BU3MY: AMIIIaeB — KaK ppl0a B BOAE B CTUXUY PYCCKOTO 5I3bIKa, B €T0
KOPHSIX U MPUCTaBKaxX. BOT TOABKO Bceraa oCTaéTcsi BOIPOC: SI3bIK — 3TO
TO, UTO BIIAOTHYIO IOABOAUT HAC K CAMUM BEUsaM, AU TO, UTO BCE-TaKU
Hac 100B00UM B ADYTOM CMBICAE, TO €CTb, IO CYTU, YBOAUT OT Belllell B
MUP SI3BIKOBBIX CUMYASILIUIL, YUCTO SI3bIKOBOJ PEAABHOCTH, TUIIA XA€0-
HUKOBCKMX Bpemupeit? OCTaBUM 3TOT BOIIPOC OTKPBITBIM.

OueHb MHTepecHas, MpPOAyMaHHas, (PaKTMYECKU HOBATOpCKas U
ybeAMTeAbHAs YaCTh KHUTM CBsI3aHA C AaHAAUTYUKOI BOCIIPUSITYS BETXOTO
U BBIA€CACHUA B STOM BOCIIPUATUN OTAEADBHBIX TUIIOB. TYT IMpoOBEAEHA
AOBOABHO TOHKasI U CKpPyIyAé3Has pabora. BeTxoe TOAbKO Kak yujepo-
Hocmb Kaxecmsa Bewjy (IIPOTHMBILME AOMA, Pa30UTbIe AOPOTM) — 3TO
OOBIAEHHBIIT OIIBIT BETXOTO, TA€ BETX0€ KaK BETX0€ ell[é He BOCIIPUHSITO.
3axBauyeHHOCTb BETXUM — MePeXMBaHMEe CKOPOTEYHOCTU CYIeCTBO-
BaHU AIOACI U Belllel, ONBIT BeTXOT0 KaK TAKOBOI'0, IOPOXKAQIOIINUI ABE
IIPOTUBOIIOAOXEHHbBIC PEAKIIY — OTHIATbIBAHVE VI BA€CUYECHUE. HaKOHeL[,
Co3epliaHNe BETXOTO — AMCTAHLIMPOBAHHBINM 3CTETUYECKUI OIIBIT BET-
xoro. Pabora AumraeBa HarpaBAsIETCsI, TAKMM 00pa3oM, Ha IPOBEAEHME
pasAMuMil B HOSTUYECKON cdepe OINbITa, KOPPEASTUBHO CBS3aHHON C
€ro IPeAMETHBIM ITIOAIOCOM. B 5TOM OTHOIIEHN! aBTOP CAEAYET OCHOB-
HOMY TNPUHLUITY KAQCCUYECKOV (PEeHOMEHOAOIMY, 3aKAKYAIOIIeMYCs,
KaK M3BECTHO, B TPeDOBaHUM PAaCCMATPUBATh BCSKOE «4YTO» TOABKO B
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NEePCIEKTMBE PA3AUYHBIX «KaK», Pa3AMYHBIX MOAYCOB AQHHOCTU. Au-
maeB AnddepeHUMPYET aKThl BUAEHDSI M CO3EpPLaHNsI, OMMCHIBAET CO-
3epLaHKe BETXOr0 B COOTHOIIEHUY C CO3€epLiaHieM IIPEKPACHOT0 1 BO3-
BBIIIEHHOTO, BBIAEASIET B CO3€PLIAaHNM BETXOTO SCTETUYECKOE U dTHYe-
CKO€ — BCE AASI TOT'O, YTOOBI B KOHEYHOM MUTOre 000CHOBATb ABTOHOMMIO
BETXOr0, ero HEMOAUYMHEHHOCTD KAACCUYECKUM KaTerOpUsIM 3CTETUKIU.
dcreTyKa BoOOIEe — CIleLaAu3anys aBTopa, MOAe ero mpoguAb-
HOTro GpMAOCOPCTBOBAHMS], HECAYYATHO OH SIBASIETCSI CO3AATEAEM U PY-
KoBoAuTeAeM LleHTpa GUAOCOPCKUX U ICTETUUECKUIT MCCAEAOBAHUI
npy CaMapcKoi I'yMaHUTapHO akapeMmuu. Y AuiiaeBa CBOsI OpUTH-
HaAbHasI KOHLEILVST SCTeTUKY, BbIPOKEHHASI UM B Psipe KHUT!, 3aKAIO-
YaIoLIasiCsl B OHTOAOTM3ALUMU YYBCTBEHHOCTM, OHTOAOTMYECKOM aHa-
AM3€ Pa3AMYHBIX (POPM 4yBCTBEHHOM AQHHOCTU Apyroro (Beitus).
Kpusuc acretukyu, a TakKe ee aKTyaAbHbII PEHECCAaHC B COBpe-
MEHHOJ1 eBpOIeNcKoil Gpuaocodpun KakuM-To 00pasoM HUKAaK He CKa-
3aAMChb Ha CTHAe GMAOCOPCTBOBAHNS aBTOPA AQHHOI MOHOrpadun, oH
CYILeCTBYeT KakK Obl caM 110 cebe, BHe CYIeCTBYIOLIMX CETOAHS 9CTETH-
YeCKMX HAIpPaBAEHUIT, TIO3MLIMI 1 aBTOPUTETOB, 0€3 OrASIAKM Ha HMUX,
OMMpasiCh AMIIb Ha COOCTBEHHBIN OMBIT U (PUMAOCOPCKYIO TPAAULIMIO.
AuiiaeB He BUAUT CePbE3HOI HAAOOHOCTU BO BKAIOYEHUY CBOETO BbI-
CKa3bIBaHUS B T€ MAM VMHble KOHBEHL[IOHAAbHbIE TEOPETUYECKIEe KOH-
TEKCTbI, KOTOpPbIE CYILIECTBYIOT B TeKylyell MUPOBoi1 ¢puaocodun, or-
CI0AQ EAVHMYHOE LMTMPOBAHME COBpPeMeHHbIX (1uAaocodoB, oTCrAd
IIPaKTUYECKM TIOAHOE OTCYTCTBME CCBIAOK Ha Hay4yHble MCCAEAOBAHMS
10 TEMATMKe, KOTOpasi 00CY>KAQeTCs B KHUTe, HAIIPUMep, o pobaeme
cTapocTy (MTOCAEAHSISI YaCTh KHUTH), OTCIOAQ XapaKTEPHOE OTCYTCTBIE
obparjeHnst K 3apy0OesKHbIM aBTOpaM, 3a MCKAIOUEHMEM Iapbl CCHIAOK
Ha Boppuitsipa. OH Kak Obl He XOYeT OTBAEKAThCS HA IMTOAOOHBIE TAY-
10CTH, OYAYYM TOTPY’KEHHBIM B IIPOLIECC OMMCAHMS 3HAYMMOIO OIIbITA.
BmecTo 00BIMHON aKaAEMUIECKON AETUTUMALIUN CBOUX MBICAENL, BbIPa-
JKQIOIIENCsT B 3HAKOMOM KQXXAOMY AAMHHOM CIIMICKE MCIIOAb30BaHHbBIX
HAyYHBIX TPYAOB, OH MPEAMIOYUTAET OMUPATHCS Ha IPOU3BEAEHMS PyC-
CKUX nucareaei: TekcTel Yexosa, bynuna, IpuuiBuHza, TioTuesa, HIyk-
IIVHA U T. A. CAY)KaT eMy He TOAbKO MaTepMaAOM aHAAM3a, HO KaK Obl
apryMeHTOM B 3aIIUTY T€X UAU MHBIX COOCTBEHHBIX AECKPUIILIUIAL.
KoHeuHO, MBI IMeeM 3A€Ch AEAO HE C AMCCepTaLiMeil U AaXKe He C
AVICCEPTALIMOHHON MOHOrpaduer, a ¢ aBTOPCKOI KHUTOMH, TAE, pasy-
MeeTCsl, XO35IMH — 0apMH, OAHAKO KHUTA 3Ta BCE JKe MPeCAEAYeT LieAl
burocodpcKoit cucTeMaTMKY B OTHOLIEHMU MCCAeAyeMoit TeMbl. Ilo-
5TOMY 5TO He BOIIPOC KaHpa, &, CKopee, Bonpoc nosuuun. [TopobHoe
MTO3MLMOHMPOBaHKe aKTa GPUAOCOPCTBOBAHMS, COUETAIOIlee TOPAOCTD
OAVHOYKY, TEOPETUYECKUI M30ASLMOHN3M 1 BMECTE C TEM PUCK CaMO-
CTOSITEAPHOCTH, IPUTSI3AHUSI HA CBOIO (hUA0COPpUI0, E3YCAOBHO, MEET
npaBo ObITh. Aake HECMOTPSI Ha TO, YTO, KAK TOBOPMAA 3aMeYaTeAbHbII

! AummaeB C.A. Scmemuka Apyeoeo: Mornozpagus. Camapa: Camap. ry-

MaH. aKaa., 2000; Aumaes C.A. Scmemuka Apyz2020: scmemu1eckoe pac-
noaomeHue u dessmervHocmo: Monozpagus. Camapa: Camap. T'yMaH. akaa.,
2003.
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¢uaocod u counoaor H.H KozroBa, oTBETCTBEHHOE LUTUPOBAHYE TOTO
Pa3HOO0OpPa3HOro KOHTEHTA, KOTOPBIIT TaK MAY MHAY€ IOYYaCTBOBAA AU
y4acTBYeT B TBOEI MBICAU, IYCTb Aa)Ke KOCBEHHO 1 OIIOCPEAOBAHHO, —
AOAT BE&XKAMBOCTH MO OTHOIIEHUIO K ero co3paTeAsiM. S He Oyay 0O6Cyx-
AQTB MTAIOCHI I MMHYCBI aBTOPCKOTO MO3ULMOHMPOBAHMSI B KHUTE — OYe-
BUMAHO, YTO TYT €CTb U TO, I APYTO€; B KOHEYHOM CYETE, BCE pellaeT VH-
TEAAEKTYaAbHBIN U AMCKYPCUBHBIN TaAaHThbI ¢puaocoda. A mopoOHbIe
TaAQHTBI Y aBTOpa Cmiapoe u Bemxoe, 6€3yCAOBHO, HA AULIO.

OTKpbIBask B 9CTETUYECKON TEOPUM COBEPILIEHHO HOBBII HEKAACCH-
YeCKUI1 MAACT — BETXOE, SCTETUKY KOTOPOTO OTIPEAEASIET He IIPOCTPaH-
CTBO, & BpeMsI, AMIlaeB IbITAETCS TAKKe BCMOTPETHCSI B TeOpeTnye-
CKV€ BO3MOXXHOCTU CBOETO OTKPBITUA. DTO ¥ BO3MOXXHOCTb MBICAUTH
BpeMs BHe «IIPUHLMIIOB MCTOPUYHOCTU U CYOBEKTUBHOCTU» (C. 98), 1
«BO3MOXXHOCTb MBICAUTH NMPOCTPAHCTBO U BpPeMS B X COBMECTHOCTU
B FOPU30HTE YUCTOTO MPUCYTCTBUS» (C. 99), BOSMOXXHOCTb boAee éT-
KOTO PasAMYEHMsI NPUBBIYHBIX ICTETUYECKUX AMAA TpeKpacHoe/Kpa-
CUBOE, BO3BBIIIEHHOE/BBICOKOE, BETX0€/CTapoe, BO3MOXKHOCTDb MOCAE-
AOBaTEAbHOTO PAa3AUMEHUS dCIMEMUKY Obimus VI dCIEMUKy Cyue2o, y
K2)KAOI 13 KOTOPBIX €CTh CBOM (P€HOMEHBI 1 KATETOPMM, BO3MOXXHOCTD
00OHapy>keHMsI HOBBIX MOTMBOB MUPOBOTO MCKYCCTBA U, HAKOHeLl, BO3-
MOYXHOCTb HOBOJ IPOOAEMATUKM MCTOPUKO-KYABTYPHBIX MCCAEAO-
BaHUI1, Tlepea KOTOPBIMU MOXKeT OBITh IIOCTaBAEH BOIIPOC 00 McTOprye-
CKUX U KYABTYPHBIX OCOOEHHOCTSIX «BA€YEHMsI K BETXOMY». AelCTBuU-
TEABHO MacCIITaOHbIE 3aMBICABL, TPAHANO3HAS ICCAEAOBATEABCKASI ITPO-
IrpaMMa Ha TOABI BIIEPEA.

YacTu BTOpas U TpeThbsl MOCBSILIEHBI crapomy. Pasandas crapoe u
CTapUHHOE, aBTOP HAXOAUT YHUKAABHBII OOBEKT AASI OTIMCAHMSI CO3€ep-
LIAHUS CTApOro — cmapas gomoepadus. Tem campIiM AniaeBy yAaAOCh
HalTU CBOIO HUILY B HabuparijeM 000pOThl B OTeYeCTBEHHO! (uao-
codun (B 3am1apAHOIT 3TO CYIIECTBYET y>K€ HECKOABKO AECSTUAETUI) UC-
CAEAOBAaTEABCKOM ABVDKEHUM B CTOPOHY draocodckoro aHaansa ¢poro-
rpadun (pabotsi ITopoporn, CaBuyka, [TeTpoBCKOIT 1 MHOTOYMCAEHHBIX
aBTOPOB, paboTAlIMX B MapapUrMe BU3YAABHBIX MCCAEAOBAHMIL).
I'AaBHasI MA€sI TAQBBI COCTOUT B TOM, YTO cTapas ¢pororpadus Kak pas-
HOBMAHOCTDb OBITOBOII ceMeliHOM (poTorpadui MpOTHBOAENCTBYET Me-
AUITHOMY 320BEHMIO IEPBUYHOI PEAAPHOCTH, BO3BPAIIlaeT «4€AOBEKa K
OOIL[EHNI0 C PeaAbHOCTDIO, K MOAYAHUIO, K BHYTPEHHEI COCPEAOTOYEH-
HOCTH, K THIIVHE co3eplianus» (c. 130). [AaBa Kak pa3 MocBsiieHa TOMY,
KaK MMeHHO cTapoe GoTo A0buBaeTcss Takoro pesyabrata. OCHOBHOI
burypasr 3pech Takxke — BpeMs. VIMeHHO «paboTa BpeMeHM» CO3AQET
aypy crapoit ¢dororpadumn, aseraer eé npepMeroMm crenuduueckoro
SCTETUYECKOTO OIbITA, BBOASI OTCYTCTBYIOIjee B IMPUCYTCTBUE, B CBe-
TOBOI 00pas, 3aTeBasi CTPAHHYI0 OOPbOY MEXAY IPUCYTCTBUEM U OT-
CYTCTBUEM, «3A€Ch» U «TaM», «TOTAA» U «Terepb». OIBIT CO3epLaHMs
cTapoit Gororpaduy CpOAHU CO3ePLAHMIO BETXOrO, IIOCKOABKY IpPO-
XOAMT Yepe3 paccTaBaHMe C MUPOM KOHEYHBIX Bellleil K BOCIHPUITUIO
CaMOJl BPEMEHHOCTU U OTPELIEHHO-IIPOCBETAEHHOII BCTpeue ¢ Apyrum
(He-cymero, Apyroro-kak-0brtusi). CXOAHBIN OIBIT, COTAACHO aBTOPY,
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MBI TlepeXyrBaeM, cosepiiasi poTorpaduo Ha MOTMABHOM KpecTe VAU
HAATPOOHOM MaMsTHUKE. ABTOP CIIPaBEAAMBO CYUTAET, YTO cTapasi ¢o-
Torpadusi SIBASIETCS OAHMM U3 NPUBMAETVPOBAHHBIX CIIOCOOOB BXOXK-
AEHUS B 5CTETUYECKOe COOBITHE.

HaxoHel, mocaeaHsist raaBa KHUTM MMOCBsileHa crapocTu. Ha moit
B3IASIA, 9Ta AABA, IO MeHbIIEN Mepe, HanboAee CIIOpHAs U3 BCEX, ECAU
He CKa3aTb HamboAee TeHAEHLMO3Has. He TOABKO MOTOMY, YTO aBTOpP
3AECh MepecTaeT paboTaTh B METOAOAOTMM aHAAM3A ACTETUYECKIX Pac-
MIOAOXKEHMIL 11 IIEPEXOAUT K GUAOCOPUM BO3PACTa, HE TOABKO TIOTOMY,
4YTO BO3PACT, B TOM YIICA€ CTApPOCTh, OH IIOHMMAET 3A€eCh He peHOMEHO-
AOTMYECKY, & HATYPAAUCTUYECKY, KaK ONPeAeAEHHBIN OMOAOTYeCKII
9Tall, HO U IOTOMY, YTO TYT HEK/Ee COOCTBEHHBIE MAEOAOTMYECKIIE YCTa-
HOBKY aBTOPa CHABHO IIOMEIIAAYN HENIPeAB3SITOMY Graocodckomy aHa-
AM3y. Bkpartije nmepepaM CyTb aBTOPCKOTIO HappaTuBsa.

Jtax, cyTs nmo3uuuu TakoBa: HoBoe BpeMsl YCTPEMUAOCH K IPO-
rpeccy, KyAbTUBMPYsI 3TOC IIePMaHEHTHOIO OOHOBAEHMS KU3HU, TBOP-
4eCTBa, UHAMBMAYAABHOCTH. IT09TOMY B aKCMOAOIMYECKOM OTHOIIEHNI
MOAOAOCTb BBITECHMAQ CTapocThb. CTpax Iepep CTapOCTbIO, TEPOHTO-
¢$bobust cTaAM CyLeCTBEHHBI TaM, TA€ MOAEPH AOCTUT CBOMX YCIIEXOB,
npexae Bcero B Amepuke 1 Ha 3anape. Co CMepTbIO AEPEBHU YMEPAO
IIOYTEHME HAapOAd K «IPEKAOHHBIM AeTaM» U «CEAMHaM», a «yCTpa-
HeHue Metadusuyeckon BepTuxasu B 00ujecTBe NPUHYAUTEABHOIO
rYMaHNU3Ma ... IPUBEAO K BBIABIVDKEHMIO Ha IIEPBBIN MAQH (HEHOMEHOB
CKOPOCTU 1 HOBU3HBD» (C. 161). MOAOABIM OBITH MOAHO, CTAPUKU CaMI
CTBIAATCA CBOEM CTAapOCTU UM TMOAPKAT MOAOAEKHOMY CTHUAIO B
OAEXKAE, IOBEAEHUM, XOTSAT KasaTbCsl aKTUBHBIMU, OOAPSTCS, «LieTAS-
I0TCSI 3@ )KM3Hb», XOTSIT OBITh TIOA€3HBIMU. B MEAUITHOM ITPOCTPaHCTBe
BCE II0AQETCSI B YIIAKOBKE MOAOAOCTH, O CTAPOCTH CAMO¥ I10 cebe HUTAE
He FOBOPSIT, 9Ta TEMa He AOIYIIeHa K [IMPOKOMY 00CY>KAEHMIO. A BCeMy
BMHOI OOIECTBO TMOTPeOAEHNUs], HEBUAAHHBIX CKOPOCTEN, SKPaHHBIX
HOBerHOCTei[, YHUYTOXXAKOILINX OIIbIT Ta];IHI)I, " TOTAAbHBIX KOMMYHU-
KaLWil, yHUUTOKAIOIVX LIEHHOCTb TUIIMHBI Y MOAYaHMs. [epoHTOAOI U
HIYero He IIOHMMAIOT, BCe, KTO TOBOPUT O CTAPOCTH, TOBOPSIT AUILIb O €€
¢busnke nau ncuxopusrke. Beé 1o CBSI3aHO CO CTPAXOM ITIepea peab-
HOCTBIO, IlepeA KOHEYHOCTDIO YEAOBEUECKOT'O CYIleCTBOBAHMS.

TeponTOod06UM OAMBKA MPaKTUKA 00€300AMBAHIS, OMOAKMBAHMS
TeAa — B UTOre IMOCTXPUCTUAHCKUIT «00€300AEHHBIN YeAOBEK», KO-
TOPBIl HEe XOYEeT CTapeTb, CTPALIHO AAAEK OT PEaAbHOCTU, OH IOIPsI3
B MUpe MEAUITHBIX CUMYASIKPOB. [epOHTOAOTM 0OMAaHBIBAIOT CTAPYKOB,
CTPEMSICh CAEAQTh TaK, YTOOBI OHU YYBCTBOBAAM Ce0ST HY>KHBIMU AIOASIM.
A cTapyKy ImapKy Ha 3TU YyBCTBA U BIIAAAIOT B caMooOMaH. Ha camom
AeAe UX «HYKHOCTb», «IIOA€3HOCTb» B ApyroM. baaro crapoctu «co-
CTOUT B TOM, UTO CTapPOCTb IIOMOTa€eT Y€AOBEKY XOTs Obl B IOCAEAHUE
TOABI >KU3HU OCBOOOAUTBCS OT CBOEI HY>KHOCTY (OT HEOOXOAMMOCTU
OBITb MOA€3HBIM CBOMM OAM3KUM, 00wecTBY U “cebe ArobesHoMy”)»
(c. 177). Crapuky, NpUMHUMAOIIME CBOI CTAPOCTb U CMEPTb, HEYMO
3HaM, OHU OAVIKE BCEX K BEYHOCTU. «DTUM 3HAHMEM, STOM HECIIEeITHO-
CTbIO M CUSIHMEM OCO0O0I! CTApUECKOI KPACOThI OHU HY>KHBI MOAOABIM U
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AOCTUTILIVM 3PEAOCTHU AIOASIM O0AbIe Bcero. OHM HY>KHBI KaK pas TeM,
4YTO OHM He ¢ HaMu» (c. 177).

Yro ckasarp?! Cxema u madoc sicHsl. Ho, Mo MmoeMy MHeHMIO, OHU
CTPAILHO AAAEKU OT PEAAbHOCTH, IIPUMEPHO TaK >Ke, KaK OblAa AaAeKa
OT Heé TOTaAbHas KpUTKMKa MapKyse, KOTOPBII BUAEA B aMepUKaHLie
«OAHOMEPHOTO 4YeAOBEKa», IOTOMY YTO CMOTPEA TOABKO T€ TeAeKa-
HAABIL, TA€ KPYTABIE CYTK/ KPYTAT PEKAAMY, & Ha KQHAABL, TAE C yTPa AO
Beyepa 3BYYUT KAACCHYECKasi My3bIKa, IEPEKAIOYUTD HE AOTapaACs. Y
Mapky3se ObiAa «KHIVDKHasi» KPUTHUKA, Y AKIlIaeBa OHA TOXe MMUTAETCS
MEAMITHBIMU MU(PAMU 1 HEKOTOPBIMU IUTAMIIAMM OTEYECTBEHHON I10-
YBEHHUYECKO AUTepaTypsl 11 puaocodun. B rakux Bornpocax, Halpoyb
3apOCIINX 9KBUBOKALIMSIMU, HUKAK HEAB3sl 000MTUCHh 0e3 MCTOpU3Ma,
6€e3 COLIMAAbHOI'O MBIIIAEHUS.

AaBaiiTe cipocum ce0si: 3TO KOTAa U TA€ YBaKAAM CTApOCTh KaK
TaKOBYIO, YBOXKaAll HE B MAEOAOTMYECKMX AOKTPMHAX, & B IIOBCEAHEB-
HocTu? C TaKMM >Ke YCIIeEXOM MOKHO CKas3arb, yTo XX BeK — 9TO BeK
OTKPBITUS CTAPOCTY, KaK, KCTATH, M AETCTBA. BCIIOMHMM pUTYaAbHbIE
MPaKTUKY YOUIICTBA CTAPUKOB 1 OOABHBIX B apXaM4yecKux oOIiecTBax.
CrapocTb Bcerpa NpuMpaBHUBAAACH K OOA€3HM IO MPUYMHE HETPYAO-
CrocobHoCcTu craporo yeAaoBeka. CTpeMAeHue K MOAOAOCTU U 3A0-
POBBIO — 3TO He 3aBoeBaHue MoaepHa, a UAesl YeAOBeKa BO BCe Bpe-
MeHa, KaK 1 MeuTa o beccmeptun. OHa MMEET OHTOAOTMYECKIE KOPHIA
Orcropa OCTOsIHHBIE, B TOM yucAe B CpeAHMe BeKa, MOUCKU SAUKCHPA
MOAOAOCTH, OTCIOAQ 3alleYaTAEHHblE B (POABKAOPE BCEX HAPOAOB OT-
YasTHHBIE TIOIBITKM OMOAOXKEHUSI CTAPOr0 YEAOBEKa MPU ITOMOIIY BOA-
mwe6cTBa. 10.E. ApHayToBa, Hanpumep, MUILIET PO APEBHET€PMAHCKYIO,
AHTUYHYIO M BETXO3aBETHYIO TPAAMLMY, B KOTOPBIX OCIOACTBOBAAA
«abCOAIOTHO 3eMHasi OPUEHTALMsSI BCE CUCTEMbl MOPAABHBIX LI€HHO-
CTell U HOpM, 00yCAOBMBIIIAS IIPM3HAHME 3A0POBBSI, PUBNYECKON CHABI
M MOAOAOCTHU MO3UTUBHBIMU LIEHHOCTSIMU»?. KOHEUHO, XpUCTUAHCTBO
MIPUHECAO UAEK0 CMUPEHUS: CTAPOCTb U CMEPTh TeIePb AOAKHBI ObIAU
MPUHUMATHCS KaK YaCTh MOPSIAKA BeIel, KOTOPBINl HEAb3sI U3MEHUTD
(mpu Bcém xeaannn). Ho Bcerpa ectb pasHuiia MeXxAy opuiMaAbHOM
AOKTPUHOI, OOYCAOBAEHHOI MHTEpecamy MPOU3BOASIILEN 3Ty AOK-
TPUHY MHCTUTYTOB, U TIOBCEAHEBHON X13HbIO Afoaert. Cyrybo mpaso-
CAABHDII, MHOYECKUI MHCTUTYT CTap4eCcTBa, CAY>Kallluii, BUAMMO, ITapa-
AUTMOIL AAST aBTOPA, BBIAQETCSI B paboTe 3a COAepIKaHUE BCETO TPAAU-
LIIOHHOTO 0011[eCcTBa.

Aaaee: coBpeMeHHOE 00IIECTBO OTHIOAb HE «00e300AeHHOE», T10-
OexxpeHa ocTpasi 00Ab, 2 XPOHUYECKON 00AM, K COXKAAEHUIO, CTAAO TO-
pasao 6oabiie. U, HakoHely, 3amaa, 1 AMepuKa B TOM YUCA€, — 3TO Tep-
puTOpUs peabMAUTHPOBAHHOM U AQ)XKe KYABTMBMPOBAHHOM CTapOCTHU.
EcAu paHbliie CTapyKy OCTaBaAOCh TOABKO >KAQTh CBOEI KOHYMHBI, I0-
TOMY YTO OH HMKOMY He OBIA HY>K€H, TO Tellepb CTapblil YEAOBEK IIO-
AYYMA BO3MOXXHOCTb >KUTb IOAHOLIEHHON >KMU3HbIO, EMY OTKDBITHI BCE
BII€YATAEHMSI OBITUS: U AOCYT, U 00pa30BaHue, U MyTEIEeCTBUS, U COLU-

2 ApnayroBa I0.E. KoadyHvt u caamuvie: Aumpononrozusi 60e3HU 8 cpedHue

Beka. CI16.: Aaerents, 2004. C. 143.
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aabHble ceTr. O0mecTBO cTapeer. CTapblil aMeprKaHel| He MOAOAUTCS,
OH IIPOCTO XXMBET IOAHOI KM3HBIO, He Oerasi OT CMEPTH, HO U He Mpu-
6ADKast eé. DTO 3aBUAHAS y4acTb. A Poccusi — 3TO CTpaHa YHIKEHHON
CTapOCTU, TIPY OUEBMAHON YMHOBHUYbEl repoHTOKpaTun. «Crapukam
3AeCb He MecTo» — 3To Npo Poccuto. VIMEHHO MO3TOMY 3AeCh HY>KeH
COBCEM APYIOM AMCKYPC CTapOCTU: COLMAABHBIN, I'yMaHUCTUYECKUM,
TePOHTOAOTMYECKN, AHTUAVCKPUMIHALIVOHHBI.

Mory coraacuTbcsi (C psSiAOM OFOBOPOK) AMILD C TOV IOAOXKUTEABHOM
TUIIOAOTUEN 310Cca Cmapocmiu, KOTOPYIo AuIIaeB peaAaraeT B KOHIe
kHuru. OH pasAMyaeT NPUHSITHE YEAOBEKOM COOCTBEHHOI CTapOCTU
(moAAMHHASI CTApOCTD) MAY €€ HellpuHsATHE (HEIIOAAMHHAS CTapOCTh).
IlepBasi cTapOCTb MOXXET NMEPEXUBATHCS «II0A 3HAKOM CTaporo» (aToc
MOABEAEHVSI UTOTOB, 3aBEpIIEHNSI HA4aToro), MOXXET IePeXUBAThCS
«II0A 3HAKOM BETXOCTM» (3TOC IIOAHO OTPEIIEHHOCTY OT >KM3HU, BCETO

MUPCKOT0, OTKPBITOCTb ApPyromy). DTOC «BETXOrO CTapLa» — 4YacTb
XPUCTUAHCKOM TPAAMLIMU U KOPPeAST GUAOCODUU KaK «UCKYCCTBA
YMMPaHUSI».

Mrak, nepep HaMU O4YeHb OPUTMHAABHASI U IOCAEAOBATEABHAs B
CBOMX HOBATOPCKUX MAessX kHura. OHa yOeAUTeAbHO U 3BPUCTUYHO
BBOAUT B PpUAOCOGUIO COBEPIIEHHO HOBble (PeHOMEHBI (BETXO€E U €ro
IIPOM3BOAHBIE), HaMedasi 0OAbIINe TeMaTUYeCKe TIEPCIIEKTUBBL B pas-
AVYHBIX OoTpacAsix ¢uaocodun. OHa pepsaraeT Io-HOBOMY B3TASIHYThb
Ha «BeYyHble BOIIPOCHI», TOTPY>Kask HAC B KPOIIOTAMBYIO (peHOMEHOAOT -
YeCKYI0 pabOTy TOHKMX Pa3AMYEHUI B OTIPEAEAEHHOM PETMOHE OIIbITA,
Y BMECTE C TEM BHOCUT CBOJ BKAAA B TOTAABHYIO KPUTUKY COBPEMEH-
HocTu. HakoHell, oHa TOOYXXAQ€eT K CEpbE3HOMY CIIOPY, YTO TAK)KE SBASI-
€TCsl HeOTbeMAEMBIM aTpUOyTOM HacTosA1en Gpuaocopum.

Bumaaui Aexyuep

228



SLAVOJ ZIZEK
FIRST AS TRAGEDY, THEN AS FARCE

Verso, London — New-York, 2009

ITocaepnne kuuru Caasost JKryKeKa IOCBSIIIEHBI 3a11Te KOM-
MYHHI3Ma KaK eATHCTBEHHO BO3MO>XHOT'O aA€KBaTHOTO OTBeTa Ha
BBI30BbI COBPEMEHHOCTM BO BCeX €€ MoAycaX (KYABTYPHBIX, CO-
LIaABHBIX, TOAUTNYECKUX, SKOHOMUYECKIX), 2 PABHO U 3aLiNUTe
YHUBEPCAABHOI COAMAQPHOCTU KaK €AMHCTBEHHO BO3MO>KHOTO
OCHOBAaHMSI AASI KOMMYHNM3Ma B IPOTMBOBEC CTaBKe Ha MapTU-
KYASIpHBbIe MA€HTUYHOCTU. He cTaAa McKAIOueHMeM U 3Ta KHUTA.
ITockoAbKyY «brpMeHHBII» CTUAD JKIKeKa, M300MAYIOLINIA IPU-
MepaMM U3 MacC-MeAMa, TMOAUTUYECKOM >KU3HU, AUTEPaTyphl,
KMHO U T. A., CO3A26T TaKyI0 TKaHb IOBECTBOBAHUs, KOTOPYIO
CAOXKHO BOCIIPOM3BECTU B HEOOABIION IO 00BEMY peLeH3uy,
s¢dexTUBHEE OYAET MOCAEAOBATEABHO 00pAIAThCs K KOKAOMY
pasaeay First as Tragedy, nbITasiCb M3BA€YDb U3 HUX CYXO OCAAOK.

tax, B paspeae Bedenue: Ypoku nepsozo Oecsmuremus
XKiskex 0OBSICHSIET CMBICA Has3BaHUs, [03aMCTBOBAHHOIO Y
Mapxkca: Tparepus — aTo cobpitus 9/11, papc — SKOHOMUYECKUI
kpusuc 2008 roaa. Kakoe >xe ncropuyeckoe cobbiTie CKpbIBa-
€TCs 32 ABYMsI YKa3aHHBIMU MOAycaMu? DTUM COOBITUEM SIBASI-
€TCs KpaX YTOIMYECKOTO sIAPa TOCIIOACTBYIOIEN IACOAOTUHM CO-
BPEMEHHOTO KalMuTaAu3Ma. B mepBoM caydyae HMUCIpOBepraeTcs
MUAAEHApU3M MYABTUKYABTYPHOU AMOEpaAbHOM AEMOKpaTuy,
BO BTOPOM — YTOIMYECKMEe IPEACTAaBAEHUSI O CIIaCUTEAbHO
POAM U eCTeCTBEHHOM XapaKTepe «CBOOOAHOTO PbIHKa» M KalIlu-
TAAUCTUNYECKOV SKOHOMUKN B 1LIeAOM. TeM CaMbIM OIIpeAeAeHa U
APXMUTEKTOHVMKA KHUTU: B [IEPBOIT rAaBe AQHBI A0PUCHI yTOMM3MA
COBPEMEHHOT0 KalMTaAN3Ma, BO BTOPOIl IPEACTAaBACHO XKVDKEB-
CKOe TOHMMaHMe TOTo, KaK CeTOAHS BO3MOXKHAa KOMMYHUCTUYe-
CKasi CTpaTerusi.

[lepBas raaBa c 6pockuM HasBaHMeM «IAyIBIiL, 3TO Xe MApe-
oAorusA!» HauMHaeTcs ¢ paspeaa Kanumarucmuveckull coyu-
arusm?. JKrkeka yAUBAsIeT peakuusi Ha pasBepHyBIIMIICS (u-
HAHCOBDINl KPU3UC: BO-NepBbuLX, TIPEACTABACHNE O TOM, YTO OH
paspasuACid HEOXXUAAHHO. YAMBUTEABHO, KaK ObICTPO 3abbIBa-
€TCs, YTO ¥ TUTYAOBaHHbIe SKOHOMMUCTDI, U MOAUTUYECKME aK-
TUBUCTBI Ha TIPOTSDKEHUM AOATMX IIOCAEAHVX AeT TIPeAYIpex-
AQAM 00 OMACHOCTM, TIOACTEperawlieil COBpeMeHHble (MHAH-
COBblI€ PbIHKU. Bo-8mopbix, yAMBASIET PeaKl/isl KOHCePBAaTMBHbIX
Kpyros Ha npeanpussaTsie EC u HoBoi apmuHucTpayuein CIIA
MepBl — OHU OCYXXAQIOTCS KaK «COLMAAMCTUYECKMEe» U HecIpa-
BepAuBble. CoLMAaAN3M, K IIPUMEDY, BUAAT B TOM, YTO TOCyAQp-
CTBY HaYMHAETCSI OTBOAUTBCS OOABIIASI POAD B PET'YAMPOBAHUM
PBIHKa, YeM A0 cux 1op. JKrKeK pasBeHUYMBaeT 3TOT AOBOA KOH-
CepBaTOPOB: TOCYAAPCTBO BCETAQ BMEIIMBAAOCH B 5KOHOMMKY,
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K IpUMepy, NMpUMeHss NPOTEKLMOHUCTCKIE Oapbepbl. 3A€Ch aBTOP
oOpairjaeTcsi K MOKa3aTeAbHOI UCTOpUM rocypapcrsa Maau, kotopoe
0Ka3aA0Cb pa3opéHHBIM B pesyabTaTe Mep, npuHATbX CIIA 1 EC -
SIKOOBI TAQBHBIX MAEOAOTOB «CBOOOAHONM TOPrOBAU» — IO 3allUTe
CBOUX PbIHKOB (p. 15—16). HecMOTpst Ha TO YTO KOHCEPBATOPBI TOBOPSIT
HEKOTOpbIe BEPHBIE BELLM, OHU AEAAIOT 3TO AASI TOT'O, YTOOBI pa3Bs3aTh
ceOe CKOBaHHbBIE TOCYAAPCTBOM PYKM, @ He PaAM OOAbILEN CIIPAaBEAAN-
BOCTH, KaK YTBEPXXAQIOT TO caMU. BriBop JKipkeka — B aHTMKPU3UCHON
MOAUTUKE HET HUYEro COLIMaAbHO CIIPAaBEAAMBOIO, HO M HEAb3s TOAAA-
BaTbCs Ha YAOBKM IIPABBIX: BOIIPOC He B TOM, HY>KHO AM TOCBMeIlaTeAb-
CTBO B 9KOHOMUKY (OHO U TaK €CTb), a B TOM, KAaKO€ 3TO AOAKHO OBITh
BMeEIIATeAbCTBO.

Caepyromuit pasper — Kpusuc kak uiokomepanus. 30eCb 3apen-
cTBoBaHbI npen Haomu KasiitH o ToM, 4TO BCe coljiaabHble IOTPSICEHUS
MOCAEAHMX AECSTUAETUI MOXXHO PAaCCMaTpMBAaTh KaK CIIAAHMPOBAaHHbIE
Mepbl 10 BBEAEHMIO KAalIUTAAMCTUYECKMX OTHOIIEHUI B HOBBIX peru-
oHax. «BHeppeHMe PBIHOYHO S5KOHOMMKMU CTAHOBUTCS TOPA3A0 Aerde,
€CAU TyTh K 3TOMY BBIMOII[€H KaKoi1-A100 TpaBMoOIl (IIpUPOAHOIL, BO-
€HHOJM MAM SKOHOMMYECKOI), IPUHYKAQIOIEN AIOAEN K TOMY, YTOOBI
crpsictu ¢ cebst “crapble MPUBBIYKI, U MPEBPAIAIOIIEN X B UACOAOT -
4ecKylo tabula rasa, B BB(DKMBLIKX IIOCA€ COOCTBEHHOM CMBOANYECKON
CMepTH, B TOTOBBIX IIPUHATH HOBBI MOPSIAOK» (p. 18—19). To xe mpo-
VICXOAUT U B Pa3BUTBIX AEMOKPATUSIX — AIOAEV ITYTAI0T «Upe3BbIYallHbIM
MIOAOYKE€HMEeM» U MPU3bIBAIOT IPUOCTAHOBUTD ACIICTBME AeMOKpaTuye-
CKMX MHCTUTYTOB paAu X Xe craceHus. Kanuraanusmy, caepOBaTeAbHoO,
KPU3MC He TOAbKO He IIOMeXa, HO U Toacnopbe. EAMHCTBeHHas mpo-
6AeMa — ero yTommaMm, IyCTb ¥ CKPbIBAEMBbI, BPSIA AVl MOXKET IT€PEKUTH
TaKMe MOII[HbIe TIOTPSICEHNSL.

Cmpyxkmypa Bpaxeckoli nponazaHovi. VIMeHHO MO3TOMY IOCIIOA-
CTBYIOIIAsl UACOAOTYS HallpaBA€HA He IIPOTUB KOHKPETHBIX IOAUTIYe-
CKUX cUA (AAs 9TOTO ecTb noanwysi). CyTh €€ yTonuaMa — B OTPULIAHUY
CaMoJl BO3MO>KHOCTY aAbTEPHATHUB, B 00BbSIBAEHUM Ce051 «eATHCTBEHHOI!
BO3MOXXHOCTBIO». AASI 5TOTO, BO-1epBbLX, 3aAEICTBYeTCsl HOBOe paspe-
AeHMe — He CTOABKO KAAQCCOBOE€, CKOABKO KYAbTYpHoe. K mpumepy, nomy-
AVICTBI IIPOTUBOIIOCTABASIIOT He pab04MX U 9KCIIAYaTaTOPOB, & YECTHBIX
IIPOCTBIX AIOAEN C IIPaBMABHBIM 00pa30M XM3HU U pasBpaIEHHbIX Te-
AOHUCTUYECKUX AOEPAAOB, TAYMSIIIMXCS HaA TPAAMULIVMOHHBIMU LIEHHO-
cTsimu. Te, KTO MOMAAQIOTCS HA 3Ty YAOUKY, UTDAIOT IPOTUB CeOsI: LIEABIO
TaKOI'O pa3AeAeHUs SIBASETCSl yCTpaHeHMe MPeNsiTCTBUI AAsL KPYITHBIX
(bMHAHCOBBIX UIPOKOB, & He 3aliUTa «IIPOCTOro odpasa >Ku3Hu». TOUHO
TaKOI JKe MAAIO3MENL, BO-BHOPbLX, ABASIETCS IIPEACTaBAEHNEe O TOM, UTO
(MHAHCOBBIN KAIIUTAA — 3TO PE3YABTAT AMYHBIX IIOPOKOB — KAAHOCTIH,
«IIOTOHMY 32 HOKUBOI» U T. A. HeT rpaHuiibl Me>KAY «4eCTHBIM» KaIllUTa-
AVI3MOM Y TAaKOJ «IIOTOHEN» — 3TO OAHO 1 TO )e. Oco3HaHMe OITaCHOCTH
(VHAHCOBBIX CIEKYASALMIT He M30aBASET OT Yy4acTUsA B HUX — OHO 3a-
BMICUT He OT AMYHOI HPAaBCTBEHHOCTH, HO OT CTPYKTYPHBIX 3aKOHOB Ha-
ero o6iuectsa. / )XKepTBbI MOMYAM3MA, U )KEPTBBI «IICUXOAOTM3ALINM»
PBIHKa UrpaT NpoTus cebsi. Kak 00psicHUTh Takoe HaHeceHUe yiepba
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caMuM cebe? DTO CBMAETEABCTBO MaTEPUAABHON CUABI COBPEMEHHOM
upeoaoruu (p. 37).

Yeroseueckoe, cruuikom yeroseveckoe... OAHUM U3 MOIJHEMIINX €€
OPY>XUI1 SIBASIETCST oOpallieHre K HeKoell ayTeHTUYHOM YeAOBEYHOCTH,
nopAuHHoN Camocmu, Aexaleil BHE OTPAaHMYMBAIOIIMX COLMAAbHBIX
U KYABTYPHBIX paMOK. B uéM ke omacHocTb Takoro obpaienusa? OHo
BCErAa OCHOBAHO Ha IMapPTUKYASIPHOM Marepuase (ITHUYECKOM, PEAU-
IMI0O3HOM, TIOAOBOM M T. A.), YTO 3aCTaBAsieT BCIIOMHUTb KaHTOBCKOE
pasAeAeHMe YaCTHOTO M YHMBEPCAAbHOTO MCIOAb30BaHMs pasyma. Pa-
CTylleMy OoOpalljeHMI0 K IPUBAaTHOCTY HAAO TPOTUBOIOCTABUTH MaB-
AOBCKYIO YHUBEPCAABHOCTD: KOTA2 [laBeA TOBOPUT O TOM, UTO «HET HU
DAAVHA, HU UYAES», TO HEe 3HAYUT, YTO MbI BCE — OAHA OOABIIIAsE CHYACT-
AVBasl YeAOBeYeCKasl CeMbsl. DTO O3HAUAET, UTO BCE AIOAU AEASITCA IO
YHUBEPCAABHOMY KPUTEPUIO, OCTABASIS IPUBATHBIE UAEHTUYHOCTY BTO-
POCTeNeHHbIMU: 3TO A€A€HME Ha XPMCTMAH M BParos XpUCTUaHCTBA. Tak
Ml CETOAHSI — HAAO OTCTAuBaTh TY MAEI0, YTO €CTh Te, KTO ObopeTcs 3a
9MaHCUIALMIO, 1 Te, KTO bopeTcs poTuB Heé (p. 44).

Emé oAVH nprMep «04eAOBEUMBAHUSA TOKCMYHOTO APYroro» papu
CcOOCTBEHHOTO KOM(OPTA — MOAAEP)KKA MaCCaMU MOMYAUCTCKUX [TOAU-
THKOB Tuma bepAayckonu. JKmxek npu3biBaeT ObITh BHUMATEABHBIMU K
3TOJ KAOYHaA€e «IIPOCTOTO MapHs, TAKOTO e, KaK Bbl BCe», — 32 3TUM
(dhacapoM CKpbIBaeTCs )XECTKasl M )KeCcToKas GpuUrypa, 1, BO3MOXKHO, B Oy-
AYILEM Bce CTpaHbl oAydat cBoero «bepayckonu» (p. 51).

Hoguwuii 0yx kanumaiusma. YTonusm NPOCTYIAET €€ U B TOM, YTO
CerOAHA Mbl TIOKyIIaeM He Belll, HO ONpPeAeAEHHBbI onbIT. [Ipuuém
TpebyeTcs, YTOOBI 3TOT OIBIT CIIOCOOCTBOBAA PA3BUTUIO MOEN ayTeH-
TUYHOM AMYHOCTH, HACTOsILero MeHs, KOTAQ s1 He TIPOCTO NMOTPeOAsIIo,
HO AEAQI0 TeM CAMbIM YTO-TO 3HaUMMoe 1 T. A. Ayx 1968 ropa BnuTaH u
IIpeACTaBA€EH KaK MPMKa3 HACAQXKAATBCS, HO IPOOAEMaA B TOM, UTO UAEU
68-ro 103abbITEl. BeAb rAaBHast €ro MBICAb — HAYYMTHCS CAMOOIIPEAE-
AEHUIO, B TO BpeMs KaK IIpMKa3 HaCAQKAATbCsl He MeHseT paclipeae-
A€HVie BAACTH ¥ BO3MOXKHOCTU. B cOBpeMeHHOM 0011jeCTBe Mbl He IMeeM
[IPaB AAS OIIPeAEAeHMsI CeDsl, HaM ITPOCTO MHOTO 03BOA€HO (p. 58—59).
Becb 3TOT coBpeMeHHBIl KapHaBaA MAEHTUYHOCTEN AUIIb 3aCTaBASIET
BCIIOMHUTb Mapky3e u ero pabory Jargon of Authencity — rocriopoCTBy-
IoLIasi UAEOAOTHS UCIIOAB3YeT «IouCcK CaMOCTU» AAS 3aIycKa Oecko-
HEYHOTrO TPOoLecca MOTPeOUTEABCKOTO «IIEPECO3UAAHMS Ce0sI».

Mex 0BYMS hemumusmamu — IOXKAAYH, BaXKHEIIIasl TAaBa B KHUTe.
Kax moHATb 3Ty QopMy CylecTBOBaHMS COBPEMEHHON MAEOAOTUN,
KOTAQ OHa IBITAETCS IPEACTABUTD CeOs1 B KauecTBe He-upaeororuu? Vae-
OAOTMUECKAsI MAAIO3MSI MOXKET CYLIECTBOBATb B ABYX PEXMMaxX — CUM-
nToMaTU4YecKoM U ¢peTunmmcTckoM. CHMIITOM MPOSIBASIETCS TaM, TA€ T10-
AQBAEHHBIE CUABI OOXOAHBIMY MYTSIMU IPOPBIBAIOTCSI Ha [TOBEPXHOCTH
MAGOAOTMYECKON MAAIO3UM, CTPeMsIIencsl TNPeACTaBUTb MAEAABHYIO
KapTMHKY VcTuHel. B cayyae ¢ gpeTuinnamMoM AXKMBOCTb MAEOAOTMU HE
ITOAABASIETCS, @, HAOOOPOT, BONAOIIAETCS B KaKOI-AM00 PUType, Bel.

ABa Mopyca deruimama — MO3BOAsIIOLIE-[MHUYHBIA (ArOepasbHOE
anything goes xaxk 6e3paszAunyme Ko BCEMY, KpOMe COOCTBEHHOI BBITOADI)
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Y ITOTYAUCTCKO-(PaIICTCKUI (€CTh KAKOM-TO CKPBITBIN areHT, KOTOPbI
BO BCEM BMHOBAT — €BPEU, MUTPAHTHI 1 T. A.). YUET TOTO, YTO CETOAHS
MBI HaXOAUMCSI MeX ABYMs deTuIM3MaMy, KpailHe BaXKeH AASl KpU-
TUKU UAEOAOTUU: «BBIAO OBl POKOBOJI OLIMOKOI MOAAraTh, YTO KOTAQ-
AM00 B OyaymeM Mbl yoeAuM QauiicToB B TOM, YTO UMX “HacTosAmmm”
BparoMm SIBASIETCSI KallUTaA M YTO OHU AOAXKHBI OTOPOCUTD MaPTUKYAS-
PUCTCKME PEAUTHO3HbIE/9THUYECKIE/PAaCcUCTCKIE GOPMBI CBOEI UAEO-
AOTUHM, AQOBI OOBEAVHUTD YCUAMS C STAAUTAPHBIM YHUBEPCAAUZMOM»
(p. 70). ®etuir — 310 He 0OMaH, chaOPUKOBAHHBIN BHEIIHUMU CUAAMU,
9TO Pe3yAbTAaT CaMOOOOABIEHNUs, OT KOTOPOro (GpeTUINCTBI U He CO-
6uparoTcs orKas3biBaTbCsl. OOBIYHOIO MPOCBETUTEABCTBA 3AECH MAaAO,
Heo0OXOAMMa TIaTeAbHasl paboTa Mo KPUTHKe MpAeoAormy dammama u
naptukyasipusma. [Ipo6aema sxe AOepaAbHOro GeTUI3Ma B TOM, 4TO
OH HaMBEH — LMHUKM [TOAATAIOT, YTO BUAST 32 MAESIMU pPeaAbHble ABU-
XYIIMe CUABI (BAACTD, CEKC, AEHbI'M 1 T. A.). Ho 3TO camoobman — mpen
00A2AQIOT MaTEPUAABHON CUAOMN, B TOM YUCAE U UAEU CAMUX LIMHUIHBIX
AMOepaAoB.

Pa3BepHYBIUMIICS KPU3KUC IIOKA3bIBAET, YTO TPAAMLIMOHHAs TO-
MOAOTMSI TIOAUTMYECKUX CUA (AeBble, AMOEPaAbHBIN LIEHTp, IIpaBblie) B
KOpHE He BepHa: BMECTO TOTO YTOObI pacloAarath MpaBbiX 1 AEBBIX 110
KpasiM LIeHTPa, TPAaBUABHBIM OYAET MPOTUBOMOCTABUTD AE€BbIX, C OAHOM
CTOPOHBI, AOEepPaAOB U NMPaBbIX — ¢ Apyroit. IIpobaema anbeparnsma B
TOM, YTO OH HE MO>KET OTCTauBaTh CBOOOAY U, TIPEAOCTABAEHHBIN cebe,
CKaTBIBAETCs B MPaBbINl SKCTPEMM3M, KOTOPBII1 OKa3bIBaeTCst ero 00o-
POTHOM CTOPOHOM.

U crosa kommyHuszm! JKbKeK cuuTaeT, 4YTo KpUTHKA B appec bapbio
M ero caMoro co CTopoHbl KamyTo cuMnTOMaTM4YHa: AIOAU ITOYEMY-TO
MOAQraloT, YTO COLIaAbHbBIE M KYABTYPHbIE TPOOAEMBI TPEOYIOT CBOETrO
TEXHUYECKOTO peIeHNs] Y He HY)KAQIOTCS B aHTMKAIUTAAVCTUYECKOI
crparernn. «UTo ecAn OTAeAbHble AMCOYHKLMM KalMTaAu3Ma, Iepe-
yucaeHHble KamyTo, He MpOCTO CAy4YaiiHble HEUCIIPABHOCTH, HO CTPYK-
TYpHO HeOOXOAMMBI?» (p. 78). AubepaAn3M HEMOCAEAOBATEAEH: €CAU
aeao kacaetcst mpobaem CITVIA, roAOAaOIMX PErMOHOB, HEAOCTATKa
BOABI U T. A., TO OH IIPU3bIBaET K nocrerneHHoCTU. Koraa ke peub 3amaa
o criaceHnu (PMHAHCOBOII crcTeMbl, TO oAHU Aniib CIIIA B 00xo0a Bcex
AEMOKPATUYECKUX MTPOLIeAYP MOMEHTAAbHO ITOTPATUAM Ha 3TO 700 MUA-
AMAPAOB AOAAAPOB. Aake KAMHTOHY MPUIIIAOCH NTPU3HATH, YTO €r0 aA-
MUHUCTPALUS AOTIYCTHAQ OIIMOKY: TPOAOBOABCTBYE HE AOAXKHO OBITH
ToBapoM. /3-3a 3T0I1 OlIMOKY Hap MMPOM HaBMCAA YTpo3a roaopa. Uro
)Ke AOAYKHBI B TAKOI CUTYaLMK AeAaThb AtoAu? TTloueMy He 06paTuThCs K
KOMMYHU3MY?

Bropas raasa kHuru — «KoMMyHucTueckas runoresa» — HauMHa-
eTcsi ¢ paspeaa Hosoe ozopawusaHnue 0bugezo [commons]. Aubepaansm
HECTI0CObeH pasperinTh NPUHLUMIIMAABHBIE aHTalOHM3MbI COBpPEMEH-
HOTO 001[eCTBa, K KOMM OTHOCSITCSI: @) HAABUTAIOIIASICS 9KOAOTMYECKAsT
Karactpoda; 6) HECOOTBETCTBUE MOHATUS «YACTHON COOCTBEHHOCTM»
10 OTHOIIEHUIO K T. H. «MHTEAAEKTYaABHOJ COOCTBEHHOCTI»; B) COLU-
AABHO-3TIYECKIE TOCAEACTBIUSI HOBOTO TEXHOHAYYHOIO pasBuTHst (0CO-
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OeHHO B OMOreHETMKE); I) CO3AaHMe HOBBIX (OPM amapTenpa, HOBBIX
cred 1 Tpy11o6 (p. 91). Becaep 3a Xaparom n Herpu XKipkek BUAUT OCHO-
BaHUe TEPBBIX TPEX aHTATOHU3MOB B «IIPUBATU3ALNM, TIPUCBAMBAHUN
o61ero». Mbl Bce IpoAeTapuy, HO B 60A€e PAAMKAABHOM CMBICAE, YeM
y Mapkca, — ero mpoAeTapuar Mor IIOTEPSITb TOABKO Lielli, MbI Xe B
OIIACHOCTM NTOTEPSITh BCE, CAMM OCHOBAHMsI HaIlIel )KM3HU. MBI TpeBpa-
jaeMcsl B KapTe3UAaHCKOr0 Cy0beKTa, AUIIEHHOTO CBOEI CyOCTaHLML.
Ba)kHO TO, YTO MEXAY [TEPBBIMIU TPEMsI AHTATOHM3MAaMU U TIOCAEAHUM —
XKirkex Taxoke pOPMYAUPYET €ro KaK «IPOMaCTh MEXKAY VICKAIOUEHHBIM
1 BKAIOYEHHBIM» — €CTh IPUHLUIIMAABHOE Pa3AMYLe.

Coyuarusm uiu kommyHusm? IlepBele pelaroT NpoOAeMy BBDKMU-
BaHSI, TOCAEAHMIT — IPOOAEMY CIIPaBEAAMBOCTI. MOXKHO IIPEACTABUTD
cebe aBTOpPUTApHOE COLMAAMCTIYECKOE TOCYAAPCTBO, KOTOPOE OCTa-
HOBUT TIPOLIECC IPUBATU3ALMM OOILEro, HO IPY STOM OCTAHETCS KaIlu-
TAAUCTUYECKUM 10 CYTH, HE TOABKO He IIPEOAOAEBAst IPOIMACTb MEXAY
BrAouéHHBIMU U VICKAIOYEHHBIMY, HO U BCSIYECKM €€ YAEep)KMBas, K
IprMepy, 3a CYET OOpalleHNsT K «OpraHMYecKuM coobiecTBam». «Her
HU4Yero 0oAee “IpuBaTHOrO’, Y€M IOCYAQPCTBO-COO0IIIECTBO, BOCIIPVHU-
Maroiee VICKAIOUEHHBIX KaK YIPO3Y 1 00€CIIOKOEHHOE, KaK YAEPIKATh NX
Ha AOAKHOU AMcTaHumn». CA€AOBATEABHO, COLIMAAN3M — He IIOATOTO-
BUTeAbHas Basa AAsI KOMMYHM3MA, & ero IIePBbIl aHTATOHUCT: Oyayliee
OYAET MAM COLMAAUCTUYECKUM, MAY KOMMYHUCTNYECKUM. BeAb KOMMY-
HICTMYECKAs] CTPATErnsl HAaCTOMYMBO 3a5IBASIET, YTO DeIleHM e ITePBhIX
TPEX MPOOAEM BO3MOXKHO, TOABKO €CAU OYAET pelleHa TOCAEAHSST —
npobaema paBeHcTBa. 3pech JKmkek coanpapusupyercs ¢ AedpeBpom u
PaHCbepoOM B TOM, UTO MCKAIOUEHHBIE 113 O0I[eCTBA IPYIIIIbI BOMAOLIAIOT
B ce0e YHMBEPCAABHOCTD, Ha KOTOPYIO AOAPKHA OPMEHTMPOBATBCS AI0OasI
9MaHCUMALMOHHAS IOAUTHKA. DTa YHUBEPCAABHOCTb HE CXBaThIBAETCS
HU AOEPaAbHBIM MYABTUKYABTYPAAU3MOM (OH IIPU3HAET AULIb «TO )K€
camoe»), H11 pykuaHcknuMm aHaausoM. JKikek u Bapbio coraacHsr ¢ ¢y-
KMAHLIAMU, YTO BCEMOTAOIAOINAs CUCTEMA BAACTU BOMpaeT B cebst Bce
rpymnmel, HO VICKAIOUEHHBIE — 3TO He Te, KOTOpble OTCYTCTBYIOT, HO Te,
KTO IIPEACTAaBAEH 0COOBIM 0OpasoM: 6e3 MecTa B CTPYKType.

«[Tybauunoe ucnorv3osanue pasyma». KoMMyHU3M OCHOBaH Ha
IPSIMOIL CBSI3M MEKAY KOHKPETHOCTBIO ¥ YHUBEPCAABHOCTBIO, B 0OXOA
MAPTUKYASIPHBIX MAEHTUYHOCTEN (S9THUYECKUX, KYABTYPHBIX, COLIM-
AAPHO-TPYIIIOBBIX U T. A.): «...d€AOBEK YYaCTBYET B YHMBEPCAABHOM
usMepeHun “nyoaunyHoir” cdeppl MUMEHHO KaK KOHKpeTHas (singular)
VMHAVBUAYaABHOCTD, M3bsATass U3 eé MAEHTUMKALUM B COOOLIeCTBe
VAU A2)Ke TIPOTMBOIIOCTaBAEHHAs el — OBITh [0-HACTOSIIEMY YHUBEP-
CaAbHBIM O3HAYAET OBITh PAAMKAABHO KOHKpeTHBIM» (p. 105).

«..8 Taumu». Ho AASL IOHUMaHUSI CTPATErMU KOMMYHM3MAa HEAO-
CTaTOYHO KAHTOBCKOTO MPOTUBOMOCTABAEHMSI TyOAUYHOCTY U TIPUBAT-
Hoctu: XKikek obpaiaercs: K [aUTsIHCKOM peBOAIOLIMMY, TIPOMU3OLIEALLIET]
Ha BOAHe sHTy3masma nocae DpaHiysckoit peBoanouuy. «BpiBine
pabbl Tantu BocmpuHsAAau Ao3yHru DpaHIly3cKoll peBoAroLuu “Ooaee
OYKBaAbHO', 4eM 3TO CAeAaAu caMy GpaHLy3bl: TAUTSHE IPOUTHOPUPO-
BaAl BCE UMIIAULIUTHBIE OTOBOPKY, KOTOPBIMU U300MAOBAAQ MAEOAOTMSI
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[TpocBemenus (cBoOOOAQ — HO TOABKO AASI PALMOHAABHBIX “3peAbIx’
CyO'bEeKTOB, He AASI AMKVX, HEAOPA3BUTHIX BapBapOB, KOTOPbIE CHaYaAa
AOAKHBI IIPOMTU AOATHIT IPOLIECC 00PA30BaHMsI, AAOBI 3aCAY>KUTD CBO-
60AY U paBeHCTBO...)» (p. 112). B aToM paspeAe aKTMBHO LIUTUPYETCS
kHura Susan Buck-Morrs Hegel, Haiti and Universal History — uMmeHHO
6eCKOMIIPOMUCCHBI STAAUTApU3M IaUTsH U MOBAUSA Ha [ereasi u ero
AVAAEKTUKY paba/rocropnHa. O4eHb Ba)XKHO COXPAHUTDb 3Ty YHUBEP-
CAAbHOCTb PaBEHCTBA — 3a4acCTyI0 TPeTUIl MUP HEHAaBUAUT 3amap He
32 KOAOHM3AaTOPCTBO B IPOLIAOM, @ 32 CIIOCOOHOCTb K CAMOKPUTHKE
U MIPOTIAaraHAY MAEV YHUBEPCAABHOTO araauTapusma. JKikek moaromy
NpU3BIBAET OCTABATbCS BEPHBIMU MAEAM MOAEPHA U IPOTUBOIOCTAB-
ASITb MIAAIO30PHOMY BO3BPAILJeHUIO K TPAAVLIVISIM M OPTaHUYECKO LIEAb-
HOCTM MOAEPHYIO VA€ aBTOHOMHOIO CaMOOIIPEAEAEHMs], CChIAASICh
npu aToM Ha @pania @aHoHa. IlpaBuAbHBI BOopoc — He «yemy lantu
Hayumaach y EBpombi?», a «uemy EBpoma ceropHst MoXKeT Hay4uThbCs ¥
Tautu?». OTBeT — OBITH BEPHBIM PAAMKAABHOMY STaAUTAPU3MY.

Kanumaaucmuueckoe uckiroueHue. I109TOMy 3aKOHOMEPEH BO-
IPOC — KaK CAEAYeT OTCTauBaTh 3TOT 3raAUTapusM ceropHs? Kak Bos-
MO>XHA PEBOAIOLIMSI TaM, TA€ KallUTaA [TIOCTOSIHHO Ce0si pEBOAIOLIMOHM-
3upyet? PaHee AeBble MOAATAAM, YTO HEOOXOAMMO IIPEOAOAEBATH Ipa-
HULIBI KallUTaAU3Ma, HO €CAY IIOCAEAHMIT U CaM 3TO A€AAeT, YTO TOrAa?
Beab marpuua (ueTbipe «uMHBapuaHTa» y bapbio) KoMMyHucTIYeCcKoi
Vipeu — cTporast seaiumapHas cnpasediuBoCHb, Meppop AUCLU-
IIAVIHBI, TIOAUTUYECKUI BOAHIMAPUIM U Bepd B AH0el, — KHe MOXKeT
OBITb TPEOAOAEHA TIOCTMOAEPHOM, MOCTUHAYCTPUAABHON MAM TOCT-
YTOAHO-KaKoOJ AMHaMMKOI». JKibkek coampapeH ¢ bapbio B TOM, 4TO
OTBETOM MOXET OBITb CTpaTerust «BblunTaHus» [subtraction]. ¥ bapbio
«BBIYUTaHME», HaopAOOMe rereaeBckoro Aufhebung, couetaer B cebe
HECKOABKO CMBICAOB: &) U3BATb, PA3bEAMHNTD; 0) CBECTU CAOXHOCTD
CUTYaLuM K €€ MUHMMAAbPHOMY PasAMYMIO; B) PaspyLIUTh CYIECTBY-
ot mopsipnok. Kak u y Tereast, ata cTpyKTypa AOAXKHA TIOHMMATbCS
B epuHCTBe: «Heob6XoAMMO U3bATh cebs1 M3 MOTPY’KEHHOCTU B CUTY-
alMIo TaK, YTOOBI 9TO U3BATHE CAEAAAO 3PVMBIM “MUHMMaAbHOE pas-
Anuue’; 000CHOBbIBaKIlee MHOXXECTBEHHOCTb CUTYaLUM, Y TEM CaMbIM
OCYILIECTBMAO €r0 Ae3MHTErPaLilio, TOAOOHO TOMY KaK U3bsITHE OAHOM
KapThl 3 KAPTOYHOTO AOMMKA BBI3bIBAE€T KOAAQIIC BCETO COOPY>KEHUSI»
(p- 129).

Kanumaarusm ¢ asuamckumu yenHocmamu... 8 Espone. be3 xoM-
MYHM3Ma AASI AEMOKDPATuy, CBOOOABI M STaAMTapM3Ma HeT OYAYILero.
Cunraercs, YTO KAMTAANU3M HEBO3MOKEH Oe3 AEMOKPATUY U PAHO VAU
MO3AHO K Hell BeAET. UTo ecAar KUTAMCKUI KalUTAAU3M, K IIpPUMeEDY,
OKa3bIBAETCsI HE OTTOAOCKOM HAlIero MPOIIAOTO (IIepyoA IIepBOHAYaAD-
HOT'O HAKOITAEHMsI KAIUTaA]), HO HaimM OyAymmm? YTo ecAr a3uaTCKuit
KHYT U eBPOIeNCKil GOHAOBBIN PHIHOK — ropasao 0oAee XKM3HeECIIO-
cobHOe coyeTaHye, YeM PbIHOK U AMOepaAbHas poeMoKpatusi? UYto ecan
AEMOKPATUsI CETOAHSI CTAHOBUTCS HE CITyTHMKOM KallMTAAU3Ma, a IIpe-
nATCTBUEM AAsl Hero? OTCI0AQ MOHSITHO: AMOEPAABHYIO AEMOKpPATHIO
HEOOXOAMMO 3aMEHUTDb AMKTATYPOIT IIpOAeTapuara.
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Om npubbiru Kk peHme. AAsL TIOHUMAHUS TOTO, YTO 9TO 3HAYUT, He-
00XOAMMO Y4€eCTb CAEAYIolee. DKCIIAyaTaLsI B KAACCUYECKOM CMbBICAE
CEroAHsl HEBO3MOXKHA — OHA MpUHUMaeT GOPMY «IpeBpalljeHKsl Ipu-
ObIAM B peHTy». BOT OTKyAa poCT aBTOpUTapuM3Ma B COBPEMEHHBIX
rOCYAQPCTBAX — «eCTECTBEHHbIE» 3aKOHBI PbIHKA He IOAXOAST AASI
OTHOILIIEHUIT, OCHOBAHHBIX Ha peHTe. AAsI HUX HEOOXOAMMO MpsIMOe
peryAupoBaHie CO CTOPOHBI FOCYAAQPCTBEHHBIX ammapaTtoB. [loaTomy
Ae-TeppuTopuasusanuss UAET pyka 00 PYKy C YCUAEHUEM TOCYAQp-
CTBEHHBIX allapaToB.

«Mpbt me, K020 MbL mak WwOaru». AAsL YCTAHOBAEHUSI AUKTATYPbI
npoAeTapuara U IPOTUBOCTOSIHUS COLMAAMCTMYECKOMY aBTOPUTA-
pU3MYy MBI AOAXKHBI MHaue IOHATb BpeMs U uctoputo. CobbiTe camo
PETPOCHEKTUBHO CO3AQET CBOI HEOOXOAUMOCTb, HEOOXOAMMOCTD
TOTO, YTOOBI OHO CAYYMAOCH, 2 BOBCE He KaKasi-TO L{ellb MCTOPUYECKIX
AETEepMUHALIUI HEOOXOAUMO Bbi3biBaeT K kusHu CoObiTue. «YBepeH-
HOCTb, KOTOpasi TpeOyeTCst AASI ACVICTBIsI, OCHOBAaHA He Ha 3HAHUU, HO
Ha Bepe. HacTosliiee AeICTBUE HUKOTAQ He SIBASIETCSI MUHTEPBEHLMEN B
a0COAIOTHO MPO3PavyHYI0 AASL TOHMMaHMs cutyauuio» (p. 152). Caepo-
BaTEAbHO, HEOOXOAMMO TIPM3HATH MAATOHOBCKYIO MAEI0 O IIPaBUTEASIX-
dbuaocodax xaracTpopuuHoi. AeAO HE TOABKO B pPa3BEHYAHUM TOTa-
AUTApU3Ma, HO U B HACTOMYMBOM pasBepeHun 3Hauus u pyHkumn To-
CIIOAMHA HACTOABKO AQAE€KO APYT OT APYra, HACKOABKO 3TO BO3MO>KHO.
Aupep 00AbIIIE HE MOXKET MPETEHAOBATh HA TIPUBUAETUPOBAHHBIN AO-
CTYII K 3HAHUIO, Ha TIPEABUAEHME OYAYIEro U «CTAaHOBUTCS TAKUM >K€
VAMOTOM, KaK U BCe OCTaAbHble». EAMHCTBEHHBINI BEPHBINT OTBET TEM
COBPEMEHHBIM AEBBIM, KOTOPBIE XXAYT IIPMXOAQ HOBOTO PEBOAIOLIVIOH-
HOT'O areHTa, 3aKAIYAeTCs] B TIOrOBOPKE MHAENILEB XOIM, MPEACTaB-
ASTIOIIEN KAACCHYEeCKUiT 0OpaseL] rereAbsIHCKO AMAAEKTUKYU CyObeKTa
n obpexTa: «MBbI Te, KOro MbI TaK >KAaAU» (aHAAOr — AO3yHI [aHAM:
«CraHb TeMM NepeMeHaMy, KOTOPBIX TaK >KAELIb B 3TOM Mupe»). Ho
HU B KOEM CAy4Yae He CAEAYET IIOHMMATh 3TO BbICKA3bIBaHUE B UHCTPY-
MEHTAAMCTCKOM CMBICAE, KaK OYATO MbI U SIBASIEMCSI TEM CaAMBIM IIpU-
BUAETMPOBAHHBIM areHTOM, Ybsl POAb TIPEAOIIPEAEAEHA UCTOPUYECKOIT
HeobxoaumocTbio. Het Boabioro Apyroro, a Aaxke ecAu Obl OH U ObIA,
TO A€/ICTBOBaA ObI IPOTUB HAC, TOCKOABKY EAMHCTBEHHOE CIIACEHMeE Ce-
TOAHS — AIICTBOBATh HAIIEPEKOP UCTOPUYECKON HEOOXOAUMOCTH.

B kauecTBe BbIBOAQ MOXXHO CKa3aThb CAepyoiiee. JKinKkeK, KOHEUHO,
AETrKO YSI3BUM AASI KPUTUKU — K TIPYMEPY, HETIOHSITHO, TOYeMY KOMMY-
HU3M MOXXHO «IIepe3arpysuTb», B TO BPEMsI KaK «HEUCIIPAaBHOCTU» Ka-
nUTaAu3Ma OOBSIBASIIOTCSI KOHCTUTYTUBHBIMU U HeycTpaHumbimu? Ho
IIPM 3TOM HEAB351 OTKa3aTb CAOBEHCKOMY GUAOCO(]Y B IPOHMLIATEABHOM
$bopMyAMPOBaHUY CTOSIIMX TIEPEA HaMM NTPOOAEM — OHM AETKO MOTYT
ObITh yIMyIlleHbl IAOAOHHBIM MBIIIAEHMEM U TPEOYIOT OT MBICAU ABU-
JKEHMsI MOTepEK MpUHATHIM cxemaM. K mpumepy, orcraMBaHue BaXx-
HOCTY YHMBEPCAAMCTCKON MOAUTUKYU B IIPOTUBOBEC MAPTUKYASPUIMY
KOHCEPBaTOPOB U PEASITUBU3MY AMOEPaAOB MOXET CMABHO 03aAaUMTh
MPUBBIYHOE MPEACTABAE€HUE O COBPEMEHHOIT A€BOIT MbICAU. B camom
AeAe, He CoH AU 9T0? JKIDKeK MPakTU4eCKu CAOBO B CAOBO IIOBTOPSIET
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Xabepmaca: «MoAepH — IIPOEKT He3aBEPILIEHHBIN», U Mbl AOAXKHBI €r0
MIPOAOAJKATD, ECAML XOTVM COXPAHUTh CBOOOAY M paBeHCTBO. [Toxaayii,
U B COBPEMEHHOM MUpe B LileAOM, U B Beaapycy B 4aCTHOCTM 3aiuTa
YHUBEpPCAAM3Ma B IUKY TPAAULMOHAAMCTCKMM 4YasHUSIM U 0OOXa-
€MBIM MOITyAUCTCK/M ITOAUTUKAM — BepAYCKOHU 3A€Ch AUIIb OAVH BO3-
MO>XXHBIN IIPYMep — UHTEAAEKTYaAbHOE IIPEATIPUATIE, KOTOPOTO OYeHb
He XBaTaer.

Baao Hosuykuii
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Tema HOMepa —
«IIpocmpancmseHHbLIL HOBOPO» B COBPEMEHHBLX COUUANLHBLX
U 2YMAHUMAPHBIX HAYKAX

IMpuraautenHsre pepakropsr: FOanst Bepaaur u Cepreit Arobumos

LleAb HOMepa — NPOAHAAM3MPOBATD IPUYUHBL U CAEACTBUS «IIPOCTPAHCTBEHHOTO
[IOBOPOTa», KOTOPbII MOXKHO HaOAIOAATD IIOCAEAHME AECSITUAETUS B COLMAABHBIX
Y TYMaHUTapHBIX UCCAeAOBaHUAX. [ToyeMy B pasAMYHBIX MICCAEAOBATEAbCKUX 00-
AQCTSIX BO3HMKAET HEOOXOAMMOCTH B IIEPECMOTpPE TPAAMLIMOHHO CAOKMBILMXCS
MIPEACTABAEHUIT O IIPOCTPAHCTBE (B TOM YMCAE O FOPOAE, TPAHMILIE, AOME, POAVHE,
pabouem MecTe, IPOCTPAHCTBEHHON UAEHTUYHOCTU U T.A.)? VI MOXKHO AU CEroAHs
TOBOPUTDH O BO3HMKHOBEHUY HOBBIX MICCAEAOBATEABCKMX ITAPAAVIM, IIO3BOASIOIINX
KOPPEKTHO OIMCBIBATh U AMAaTHOCTMPOBATD aKTYaAbHO MepeXXBaeMble COLIMAABHO-
MIPOCTPAHCTBEHHbIE IBMEHEHMUS?

OcHoBHbLE MeMbL HOMepa:
— COLMaAbHOE U3MepeHEe IPOCTPAHCTBA;
— TeAO- MeAMa-TIPOCTPAHCTBO;
— MPOCTPAHCTBO 1 BAACTb;
— TOPOACKYE IPOCTPAHCTBA;
— MPOCTPAHCTBO ¥ TAOOAAM3ALIMSL.

ITocaeaHMIT CPOK TIpeACTaBAeHMsT MaTepuaAoB: I hesparst 2011 a.
MatepuaAbl BBICBIAQTh Ha ABa appeca:
journal.topos@ehu.lt 1 yuliya.biedash@ehu.lt

udopmanust AAst aBTOPOB

K paccMOTpeHnio IpMHUMAKTCS OPUTMHAAbHbBIE cTaThu (A0 1 IL.A.), peuensun (A0
0,5 1.A.) U TIepeBOABI (IIpM HAAMYMYM aBTOPCKUX IpaB). MaTepuaAbl MOXKHO ITIPEA-
CTaBASITb Ha PYCCKOM, OEAOPYCCKOM, aHTAMIICKOM, HEMELIKOM MAM (ppaHIly3CKOM
SI3BIKAX.

CraTbu AOAKHBI COTTPOBOKAATHCSI KPaTKom (A0 250 CAOB) aHHOTaLMEl Ha AHTAUI-
CKOM sI3bIKE C yKazaHueM (Ha aHIA.) MMEHM aBTODPA, HasBaHMS U 5-7 KAIOYEBBIX
cAOB. Marepuaabl ipucbkiaath B popmare «doc» uam «rtf». CCbIAKY U IPUMeYaHMsE
0pOPMASIIOTCSI B BUAE TIOCTPAHMIHBIX CHOCOK. IIpumepsr opopMAEHUsT LIUTAT CM.
HIDKe. B cBepAeHMsIX 00 aBTOpe MPOCKUM yKas3aTb: YUEHYIO CTelleHb U 3BaHue (ecAu
€CTb), MHCTUTYLMOHAABHYIO IIPUHAAAEKHOCTD (MECTO PabOTBI).

Marepuaabl IPUCBHIAQTD 110 appecy: journal.topos@ehu.lt
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Call for submissions
Journal for philosophy and cultural studies Topos
published by the European Humanities University (Vilnius)
wellcomes submissions for publication

A special topic of the next issue is
“Spatial Turn” in Contemporary Social Sciences and Humanities

Guest editors: Yuliya Biedash and Siarhei Liubimau

The aim of this issue is to analyze causes and consequences of "spatial turn" observed
in social sciences and humanities over last decades. Why does the necessity to revise
traditionally established notions of space (and spatial configurations like city, border,
home, homeland, workspace, spatial identity, etc.) emerge in various research fields?
Is it possible to talk about the rise of new research paradigms, which enable adequate
depiction, and diagnosis of currently lived socio-spatial transformations?

The thematic cluster of the issue includes the following topics:
— the social dimension of space;
— body — media - space;
— space and power;
— urban spaces;
— space and globalization.

Deadline for submissions: February 1, 2011

Manuscripts should be addressed to:
journal.topos@ehu.lt and yuliya.biedash@ehu.lt

Contributions can be presented in English, German, French, Russian and Belaru-
sian. They should not exceed 40.000 characters for articles and 20.000 characters
for reviews.

Contributions should be sent in doc or rtf format. Authors do the proof-reading of
their texts.

The author should include an abstract of the article of no more than 250 words as
well as five keywords in English. Please attach also a short CV (name, grade, posi-
tion, institution). For notes and references, only footnotes should be applied. Notes
should be indicated by consecutive superscript numbers using the automatic foot-
note feature in Word. Citations and literature should be put down according to the
rules applied in the examples listed below.
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