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Being and Not Being Like Others: Recognizing the Universal-
Individual in Myself and in the Other

Wojciech Kaftanski

Keynote Speaker
Harvard University (Cambridge, Massachusetts)

Living in mass society we encounter people on an unprecedented
scale in the history of human existence. These daily interactions
(substantially modified by the advent of the Internet and social
media and political-economic globalization) influence how we
perceive ourselves. We know from thinkers such as Hegel that our
identity or sense of selfhood develops substantially in relation to
Others. The social dimension of our existence affects how we act
in the world and treat various Others in it. Morality is essentially a
social phenomenon, whether in a genetic or practical sense, and our
being with Othersis influenced by our interactions with them. Being
with Others may lead to an aberration that Kierkegaard calls “Being
Like Others” wherein our identity as individuals is compromised
due to it being constructed solely in social interactions. This occurs
via a robust form of imitation that Kierkegaard calls aping. However,
the prescriptive of “Not Being Like Others” may lead to another
aberration whereby the Other is essentially different, essentially
not like me. We learn from Levinas and Arendt that seeing Others
as essentially dissimilar warrants not caring for them, or actively
seeking their harm.

The solution I propose is in seeing oneself and Others as being
on the spectrum of Being and Not Being Like Others. You are like me
because we share (largely) the same genetic makeup, we similarly
seek our own good and the good of our close ones, we prefer less
rather than more pain, we are alive and we want to stay that way.
You are not like me because your loved ones are different than mine;
you speak a different language; your ambitions and political views
are also different than mine. While you may empathize with me, it
is I who feels grief or happiness, I am the center of that experiential
world. We ought to treat these individual and shared qualities in
an existential-dialectical way. On the one hand, I am not like you
because I am an individual that cannot be reduced to our shared
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qualities. On the other hand, I cannot abstract myself from our
shared qualities. Hence, I ought to think about myself as a universal
individual; I ought to conceive of Others in the same fashion.

The Real Transcending Itself (Through Love), Revisited

Katerina Kolozova

Keynote Speaker
Institute of Social Sciences and Humanities (Skopje)

The talk is based on a chapter from my book (Cut of the Real,
Subjectivity in Poststructuralist Philosophy, Columbia University
Press 2014/2018) which first discusses the thought of Alain Badiou
and Francois Laruelle, both of whom shared the aspiration for
radicalism in method, routed in a form of realism. It then espouses
the non-philosophical line of thinking in correlation with the real
and considers the possibility of conceiving of a love of the other’s
radical solitude (that is to say, of the real) and in correlation with
the real. It further argues that every thought is immanently
universalistic since the pretension to universality is constitutively
inbuilt in the desire of thought. This pretension is unavoidable, as
is the naive or prelingual compulsion in every thinking endeavor
to attain “the most accurate truth,” “the most truthful truth” of
an event or of the world. This naive compulsion is what gives
birth to thought, and it is certainly prior to any self-reflection, to
any autoreferential self-correctives of the thinking process that
introduce criticality and political responsibility into itself. The
entire topic is revisited through the lens of non-philosophical (as
in Laruelle’s non-philosophy and Marx’s critique of philosophy in
German Ideology) Marxism.
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The Other under Erasure: Lessons from the Phoenix (and
Diotima)

Michael Marder

Keynote Speaker
University of the Basque Country (Bilbao)

In my recent book, The Phoenix Complex, I diagnose and describe
a deep unconscious structure, on a par with the Oedipus complex,
the Electra complex, and Gaston Bachelard’s “fire complexes,”
which across cultures and historical periods prompts human beings
to identify the outside world and themselves with phoenixes, ever
ready to spring back to life after death. The miraculous rebound of
the phoenix, ranging from psychic and physical recuperation and
resurrection to environmental recovery, is the hope that refuses
to die even in the face of utter devastation and extreme loss. This
lethal hope persists in numerous guises, affecting our sense of
life, love, and death at the individual, species, interpersonal, and
cosmic levels. In the present talk, we will explore how the phoenix
complex puts the other under erasure and, in particular, how it is
operationalized in Plato’s Symposium with respect to Diotima’s
teachings on love.

The Sky’s the Limit — How to Encounter the Other
Andrea Rehberg

Keynote Speaker
Newcastle University (Newcastle upon Tyne)

This paper looks at instantiations of otherness and what they tell
us about the operations of othering. The paper is in two parts: the
first, constative part attempts to chart a certain trajectory through
the terrain made up of ‘sites of otherness’, according to a particular
narrative, namely one that can be traced through twentieth-century
continental philosophy. This trajectory is both in practice and in
principle open-ended, for reasons that will be laid out. The second
part — both more abstract and more speculative — aims to address
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the question of how the impasses of Otherness can be transformed in
such a way as to facilitate an encounter with the Other, who thereby
ceases to be other.

Structural Linguistic Injustice

Seunghyun Song

Keynote Speaker
Tilburg University (Tilburg)

This paper develops a concept of structural linguistic injustice. By
employing the so-called structural-injustice approach, it argues
that individuals’ seemingly harmless language attitudes and
language choices might enable serious harms on a collective level,
constituting what one could call a structural linguistic injustice.
Section 1 introduces the linguistic-justice debate. By doing so, it
establishes linguistic diversity as the context in which phenomena
such as individuals’ language attitudes, language choice, and
language loss occur. Moreover, the paper illustrates why employing
the structural-injustice approach might be beneficial for the
linguistic-justice debate. Section 2 conceptualizes individuals’
(certain types of) language attitudes and language choice as
(objectionable) social structures. Section 3 provides a concept
of structural linguistic injustice. Section 4 suggests one possible
remedy for structural linguistic injustice. Section S concludes the

paper.

Eastern and Western Ways of Transcending the Other as a
Means of Overcoming Conflict

Robert Elliott Allinson
Soka University of America (Aliso Viejo)

The Question of the Other has been a source of considerable
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philosophical interest and a source of historical, ongoing cultural
and civilizational struggles and conflict. In my paper, I intend to
demonstrate that ultimately in the interest of reducing antagonism,
isolationism, prejudice, discrimination, sexism, homophobia,
racism and conflict, it is important to diminish the concept of the
Self-Other duality and ensure that neither pole in the relationship
is permitted to predominate so that full human freedom is to be
achieved. The path to this process is to first examine the concept
of the Other in Hegel, later to play an influential role in the
philosophies of Sartre and Levinas. The next step is to introduce
the concept of the overcoming of the concept of the Other in the
philosophies of Daoism, particularly in the person of Zhuangzi and
Martin Buber. In the third phase of the paper, the movement from
Hegel to Zhuangzi, a movement back in chronology, is indicated
as a means of overcoming or at least reducing the possibility of
aggression, conflict and isolationism. The method of reconciling
conflicts as representing by the Yijing is introduced to demonstrate
that Self and Other need each other in order to properly constitute
a Self.

In Hegel, in the Phenomenology of Spirit, and later in Sartre’s
L’Etre et le Néant (Being and Nothingness), the recognition of the
Other and by the Otheris considered as essential to the development
of the Self. We will concentrate more on Hegel than Sartre because
Hegel is the locus classicus for the essential Self-Other distinction. In
Levinas, the Other assumes an honorific status, which, in the eyes
of the present author, is a more positive direction, but still leaves the
Self-Other duality intact.

Heralding back to the early traditional Chinese philosophy of
Daoism, particularly as it is reflected in the writings of Zhuangzi,
the concept of the Dao is introduced as a condition in which there
is an absence of contraeity. In the understanding of the overcoming
of opposites in which one term of the opposition attempts to
oppress the other, the concepts of Self and Other are transmuted
into a unity in which each term of the duality is accorded respect.
In the philosophy of Martin Buber, particularly in his I and Thou,
the concept of dialogue between Self and Other is the central focus.
The ultimate point to be reached in the dialogue is the state of the
Thou in which any attempt to dominate and differentiate between
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Self and Other is to be dissolved. In order to accomplish this, each
party to the dialogue, both the Self and the Other must possess
the intention of overcoming the duality without assuming any
power relation or absorbing one into the other. This middle step
of emphasizing dialogue is missing in Zhuangzi, but the ultimate
outcome is the same.

The effect of the Daoism/Buberian concept of moving beyond
the concepts of Self and Other is to end any possible conflict,
prejudice, discrimination, sexism, homophobia, racism and
antagonism. The paper projects that this a superior means of
overcoming conflict as over against conflict resolution strategies
that may harbor hidden resentments, pain, trauma and prejudices
and tend, therefore, both to be fragile and only temporary in effect
and also to hinder the proliferation of human flourishing that can be
the outcome of understanding and mutual cooperation.

The Daoism/Buberian axis projects a very different future than
a future that emphasizes identity politics. Identity politics possesses
the effect of strengthening and solidifying the distinction between
Self and Other. In the Daoism/Buberian movement beyond the
distinction between Self and Other, no potential sources of conflict
remain. Differences remain to retain the freedom, plenitude and joy
of pluralism, but such differences are viewed as non-antagonistic
differences. For example, whether the Sabbath day is celebrated on
Saturday or Sunday is a non-antagonistic difference. Originally,
both Jewish and Christian faiths celebrated the Sabbath on Saturday
and it was the Papacy in the 4th Century of the Common Era that
altered the Christian Sabbath to Sunday.

The Hegelian Self-Other dichotomy is a manifestation of the
concept of the Hegelian dialectic in which one always maintains
a conflictual relationship that requires a synthesis. However, the
synthesis always posits a new thesis that will in turn generate a new
antithesis such that a set of antagonistic conflicts will continue to
exist ad infinitem. In the Daoist-Buberian concept, the ultimate
goal is harmony, not a set of continuous conflicts. When Self-Other
is transmuted to Self-Self, there is no longer any cause for conflict.
Differences that exist, such as skin color differences and round
eyes versus slanted eyes are considered as aesthetically enjoyable
and beloved pluralities that reflect different examples of beauty
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and do not represent any grounds for antagonistic and prejudicial
differentiations. What is needed is the conceptual transformation
from Self-Other to Self-Self in order to achieve pro-active
cooperation, respect for, delight in and love of the “Other”, and a
mutually satisfying, flourishing, and lasting co-existence.
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Dwelling at war

Oleksandra Amelchenko
National University “Kyiv-Mohyla Academy” (Kyiv)

Over the last decades, research on war has focused on military
power as the main subject. Analytic philosophy, which is a
dominant trend in the West when it comes to studying war from a
philosophical perspective, examines war as a subject of morality.
The research on war appears in the works of analytic philosophers in
the context of the state’s right to take part in a war and the morality
of the state’s actions in war. Whether analytical philosophers are
just-war theorists, radical or moderate realists, they reason on the
conditions when a war is just, and do not consider the individual
experience of people at war (McMahan, 1996). Even when some
just-war theorists, especially deontologists and consequentialists
give back agency to people at war in their theories, they grant with it
only the leaders (Benbaji, 2018).

Since the direct experience of both people fighting at war and living
in countries at war is left out of focus in analytic studies of war, there
is a need for the use of another methodology that would explore
such war experiences in detail. The use of phenomenology which
describes direct experiences might be relevant. As a philosophical
method, phenomenology has proved to be efficient in providing
vivid descriptions of diverse human experiences. Moreover,
phenomenology presents methodological potential in describing
the direct experience of people at war in contrast to analytic
philosophy which does not even think of noncombatants in other
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situations of war except those where they are under threat of being
killed (Brighton, 2011). The purpose of this abstract is to show
the way researchers can use phenomenology to portray the direct
experiences of people at war. Special attention is paid to feminist
phenomenology, which has been known for discovering new angles
of viewing the human experience.

In order to describe the direct experiences of people at war in the
relation to space, this paper uses the concept of dwelling. The notion
of dwelling, introduced into phenomenology by Martin Heidegger
(2001), denotes a way in which human beings live and organize
space around them. There are two modes of dwelling, namely
constructing and preserving, which can be relevant in descriptions
of people’s dwelling at war. Constructing mode is realized through
the construction of trenches, shelters, and other spaces that are
relevant at war. These spaces organize the life of soldiers on frontiers
as well as the life of people in the cities under the threat of bombing.
Other experiences, particularly life in a subway, basements, and
cellars, can also be analyzed through the lens of dwelling because
the meaning of these constructions changes at war. Alien for those
who do not inhabit them, all these spaces mentioned above resonate
with meaning for those who dwell in them at war. The meaning
these spaces carry comes from the second mode of dwelling,
specifically preserving. In contrast to Heidegger, who omitted
extensive descriptions of preservation, feminist philosopher Iris
Marion Young (2005) examined preservation thoroughly. She
viewed preservation as a creative action that produces narratives
of the past along with the reestablishment of their connection
to the present (Young, 2005, p. 144). Thus, one needs to use her
interpretation to examine the way this mode of dwelling changes at
war.

It can be seen in the result that a phenomenological concept of
dwelling provides an opportunity to describe the experiences of
people at war, which have been excluded from analytic theories.
This paper shows that the concept of dwelling depicts the ways
people construct and preserve their places of dwelling both at
the frontier and at the rear, as well as in all the places in-between
them. The concept of dwelling gives the opportunity to describe
different experiences of people at war, on occupied and de-occupied
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territories, together with experiences of refugees and internally
relocated people. The hypothesis behind its use is that if people at
war dwell in dissimilar from their regular home places, these places
organize their life differently. Furthermore, the use of the concept
of preservation for the description of war experiences can help to
examine the way people at war preserve their identities through
different material things they are surrounded with. Additionally,
this concept can help us understand which mementos of war are
saved for the future and why.
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The Promise of Future-Maker Generations. Transgenerational
Social Ontology and the status of the EU motto ‘United in
Diversity’

Alessandro Anza
Vita-Salute San Raffaele University (Milano)

Unity and otherness are complex words, and their analysis refers
to the entire history of thought, both Western and Eastern, we
can say global. Each generation has tried to define the nature, the
limits, and the normativity of the kind of unity they wanted to shape
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in their own community, and wider in the world. It could not be
more challenging to question the status of unity achieved today. I
was born in the ‘90s, a member of the so-called ‘Generation Y, or
Millennials (1981-1996), and I always end up grasping a question,
which is whether the world population can lead the challenge of
otherness that underlines our different ideas of unity. What future
do we guarantee to the idea of human unity? What values and
emotions do play a role in the difficult task of establishing a sort of
togetherness of billions of people who inhabit the world, which is
frequently made up of incompatible differences? The constitution
of our social world, in Searle’s word, the ‘sea of institutional facts’
(Searle, 2010) is the product of continuous comparisons and
conflicts between different worldviews and moral principles of
predecessors, contemporaries and successors (Schiitz, 1967).
Each newcomer becomes part of both a common world and a
common history, and the change of our social world depends on
the generational movement, that is, on the fact that every new
generation could bring its own novelty to a world that already exists
and that we all inherit from the past (Arendt 1958, 1961). The
generational process revives a dilemma already seen in Aristotle’s
Té IMohrika (Politics, I11), that of the phenomenon of generations
in the relationality of citizens and State, where the generation of new
inhabitants (yéveoig) is intrinsically connected to the ontological
constitution of the city (n6)ig), thus raising the question of whether
the State is always the same, although the citizens are always dying
and being born, or shall we say that generational processes are
the same, but that the State changes. The same question can be
projected onto the constitution of a sort of ‘world city’ (koopdmols),
our globalized social world. Many generations are increasingly
concerned in intersectional instances about the quality of their lives
(age, ethnicity, gender, sexuality, disability, religion, language) and
in the quality of life on our ‘planet’, not only in their ‘Nation-State’.
In the background, there is another key question, not just what we
mean by otherness but, more deeply, what kind of ‘unity in diversity’
we can generate. The recognition of human rights, the protection of
vulnerable groups, the pressing need for climate action, the return
of nationalisms, wars, and extreme phobias are the same issues
across the world, but the international accountability for leading
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common actions is problematic. We need both to analyse the
synchronic side of otherness, that is the transnational one based on
‘space’, and the diachronic side, which means the transgenerational
one based on ‘time’. We should find a way to shape our togetherness
not by forcing the boundaries of Nation-States, but by bringing out
a shared consciousness from those generations, earlier or newer,
who can cooperate with each other, changing them from the
inside. The aim of my paper is to present a transgenerational social
ontology that shows how connections between different generations
sharing the same historical and not necessarily geographical
contemporaneity can lead to the challenge of otherness. Firstly, I
will provide a phenomenological perspective based on the work
of Arendt (Arendt 1958, 1961, 2003) and Schiitz (Schiitz, 1967)
to show how the constitution of our social world depends on my
idea of ‘transgenerationality’ (Andina, 2022; Ricoeur, 2004),
that is the overlapping of different generations sharing the same
contemporaneity despite the spatial fragmentations of our common
world and the generational gap. Secondly, I will propose my theory
about the ‘future-makers generations’ — probably inspired by the
EU motto ‘United in Diversity’ — to glimpsing the ontological traits
(Scheler, 1973) of a transnational and transtemporal community
build on the recognition of otherness.
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Nature as “Art’s Other”: Plato and the teleological view on
nature

Yurii Boiko
Europa-Universitit Viadrina (Frankfurt an der Oder)

The ongoing discussions under the label “anthropocene” is not a
recent historical event, for the first attempts to classify the current
epoch as “anthropic” could be dated as early as the 19th century
(cf. the concept “l'era antropozoica” in: Stoppani, 1873, p. 463).
However, due to the common usage of the word “nature” in these
discussions, it might be overlooked that both the word and the
image of natural was itself once “naturalized”.

In Book 10 of his Laws, Plato argues that natural philosophy is
one of the sources of the moral decay of his time (see Naddaf, 2006,
p- 1, pp. 32-33). He accuses not only his contemporaries, but the
whole tradition of ‘peri physeos’ scholars of developing a nature-art
(Physis-Techne) dichotomy, in which the "material”, "mechanical”
and “random” Physis (nature) is considered more “primary” than
purposeful art (Laws 10.889c).

Plato questions the legitimacy of the term “nature” (Physis) and
claims that “Techne” is both logically and chronologically prior to
Physis (Laws 10.892b). This claim resembles the traditional view on
the order of time or Ananke (fate). The central aspect of the ritual
“art” of farmers was the “termination” of each part of the work with
a name of a deity, that represents the “model” for each particular
piece (cf. Usener, 2000, p. 76). This termination is a constitutive
part of the teleological time order, that E. Cassirer calls “time as
fate” (2010, p. 156).
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Similar teleology is present in the Ionian natural philosophy,
which Plato holds for “atheistic” and “materialistic”. The principle
of guilt resp. necessity (to chreon) (Anaximander, Heraclitus) and
"uncorrupted” (aphthartos) Whole or “apeiron” (Anaximander,
Anaximenes, Anaxagoras) is interpreted there as a lawful force
that distributes the Moirai or things (ta khrémata) according to
the order of time. This view leads to the dualism between the godly
Nous or rational soul and the body, governed by it.

Plato’s thinking stands in line with the natural philosophy
that he tries to criticize. The original element of his thought is the
creationist cosmogony and the strict division of material and mental
things. Plato accomplishes that, which was arguably aimed by the
most of the “physiologoi”, namely the conception of a non-sensuous,
divine principle, which governs and “deals out” the sensual things
of the material world.

Plato tries to put nature “in its place” as a material stuff in the
possession of the Divine Reason (Laws 10. 897b). Thus, he others
nature and the body, creating a hierarchical, anthropocentric
worldview, which is based on the divine teleological cosmology.
Aristotle, although not a supporter of a strong mind/matter
dualism (cf. Aristotle’s hylomorphism), still thinks of nature in
a strictly teleological way, which makes his system subject to
anthropocentrism (see Sedley, 1991).

One of the rare ancient philosophical schools that questions the
teleological approach is Epicureans. It’s Lucretius’ and Epicurus’
view on the non-utilitarian nature of the body (cf. De rerum natura,
4, 833) and the priority of the sensual (cf. D. L. 10.1.63) which
singles them out from the majority of the tradition and makes
the case for returning the nature its due place and agency in the
world order, in which humans and the divine play no exclusive
part. Instead of othering nature and conceiving it as belonging
to a “primitive” material sphere, Epicureans question the very
concept of the “incorporeal” (asdmatos), which allegedly connects
humans with the “divine”. Such questioning, which targets
both cosmological and ontological aspect of the human-nature
relationship, can provide a still lacking philosophical foundation for
the discourse on anthropocene.
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Thinking about how we think about the Other

Femke Caers
KU Leuven (Leuven)

In my essay, I wanted to experiment with tools of the analytic
tradition while consulting and responding to a continental
question: How do we think about ‘the Other?”.

The first tool is from philosopher of mind Peter Geach (1962),
asking the memorable question: how do we think about thinking?
Geach is interested in the relation of language to reality. In trying
to understand how we think, we can understand how language
responds to the mind — which gives us a fundamental insight in our
relationship with the Other. I will adopt this approach of thinking
about thinking about something in order to single out what this can
tell about the relationship at hand.

After having explained the first part of the question “how do
we think about thinking about the Other”, let us turn to the Other:
this matters because the Other is the counterpart relation where the
level of the social exists. Language is a large part of the connection
between these nodes of the social. Therefore, thinking about how
we think about the other can help us understand language, and in
turn how the other is constituted. This is an amalgam of continental
and analytic traditions.
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Third, in asking “how do we think about thinking about the
other”, the syntactic nature of the phrase indicates that the self
is always actively thinking, whereas the other is thought of in
the passive sense. Herein reveals a paradigmatic relationship of
responsibility; as the self is actively involved with a passive other,
who calls the Selfinto action when forming as a thought. And is this
not an essential and idiosyncratic source of wonder, which is at the
forefront of all social linguistic developments?

Then, I would like to add some depth to how we think
about the Other by reworking Durkheim’s two dimensions of
society (1967). Although his model was famously to explain suicide
on a sociological level (and thereby founding this discipline),
these dimensions help us understand the essences of the social
relationship. According to Durkheim these were two essential
scales: social integration S(i) and social regulation S(r). Social
integration is the degree to which one’s time is devoted to caring
about the other. This includes all social events where the individual
is defined with regards to the collective, examples of these poles
can be on the one hand liberalism or hard individualism and on the
other hand communism or fascism. Social regulation determines
how detailed the rules are for the relationship between a self and an
other. This concerns the degree to which the values of a community
are shared.

Let us now transform these two axes into modes of the self and
the other. Although there seems to be a high degree of similarity
between Siand Sr, I think they represent two dimensions irreducible
to consciousness. On the one hand, Siis the degree in which we can
see ourselves in another, or in other words, the potency of empathy.
On the other hand, Sr is the degree in which we can alter this
relationship normatively. Here lies the power of individual thought
linked to action. Both represent fundamental aspects of political
and cultural groups: the degree of liberty among self-identifying
in this group and the degree to which one can “think outside of the
box”. I think this helps us make sense of the challenging position
when it is unclear what to think of the other, thus it resolves it
by then proceeding to ask how we are currently thinking about
thinking of the Other.

Finally, I think bringing these pieces together helps us to
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develop the basis for an ethical relationship with the other based
on proactivity and responsibility, while not employing traditionally
continental arguments (e.g., Levinas’ argument of the Face, 1991).
So next time, when a philosopher wonders about the relationship
between the self and the other, with a specific challenge in mind:
two questions arise by thinking about this thought. First, how
much of the Other is there traced in myself and what do we have
in common? Second, how much can I be free and original in my
responsibilities towards the other?
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Russia as the Other. A Phenomenological and Pragmatist Take
on the Current Events in Ukraine

Albert Dikovich
University of Constance (Constance)

The aim of my paper is to analyze the moral rift that underlies the
current political rift between Europe and Putin’s Russia. That there
is such a rift is indicated by the fact that the Russian invasion of
Ukraine has brought back war as a means of politics into the heart of
Europe. Banning war as a means of conflict is the most fundamental
aim of the European project. “Never again!”: this catchphrase of the
interwar pacifist movement has become the guiding principle of
European Politics, the taboo on war demarcates the line between the
politically justifiable and the unjustifiable in the relations of those
who are part of this political and ethical community. In the past
year, Europeans witnessed in shock how untroubled the Russian
head of state seems in starting a spiral of escalation and destruction
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in pursuing dubious ideological motives, an unreasonable desire for
absolute security that really is a pretense for war, and very possibly
a profound disgust precisely for the European peace project that he
has come to challenge.

I will discuss the question of whether the key difference liesin a
certain organizing principle of moral and political judgement, in the
availability respectively absence of a certain foundational axiom.
I will call it pathic evidence. I want to outline this idea by engaging
in a discussion with several phenomenological and pragmatist
thinkers. I will elaborate the idea of the foundation (Stiftung) of an
organizing principle of thought by a historical, bodily experience:
the experience of the violence of modern warfare and totalitarian
rule. Phenomenology helps to understand the intermingling of
the empirical and the transcendental, of the bodily and the ideal in
experience, thus enabling to conceive of morality not as founded
in apriori-concepts or in rational calculation of maximal general
advantage, but as sedimentations of past experiences and thus
history. Pragmatism helps to conceive of this process as a dialectics
of means, ends and the consequences of the application of means
that is mediated by certain conditions of communication and a
certain constitution of the public. It will be discussed if a difference
between two kinds of moral reasoning is rooted in different political
systems, the freedom of communication und thus the capacities
of making something evident. Democracy and authoritarianism
provide different chances for the pathic evidence to become
collectively shared. Whereas pathic evidence is — as shall be argued
— essentially a breakdown of meaning, authoritarianism is marked
by the tyrannical stabilization and clinging to a certain political
project of meaning, thus by the suppression of pathic evidence. It
is a rift in what I call the flesh of the political; a rift concerning the
appearance of war that itself appears in this war and confronts
European politics with a profound moral dilemma. The paper
finishes with reflections on the fact the latter not only has to face
an exterior that is marked by moral alterity, but an endangerment
from the inside. From this metaethical standpoint, it is shown that
the criteria of ethical thought are fragile and have an innerwordly
fate. Thus, the philosophical reflection on the fragility of the moral
foundations of the liberal order leads to the political question of
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securing conditions in which the pathic condition not only survives
but might become a common one after the ongoing bloodshed and
destruction has come to an end.
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From the faceless pandemic to human tenderness

Emilio Sierra Garcia
San Pablo CEU University (Madrid)

Is it already possible to speak of a post-Covid era, and is it possible
that, in barely a year, such a radical change in human beings has
taken place? The pandemic has converged with the influx of
social networks, the collapse of personal relationships and forced
confinements that have redirected our gaze to two voids: ourselves
and our homes (Han, 2021).

The filth of illness and the silence of death burst into our world
of hygiene and noise. The hygiene of fashion, of waxed and tanned
skins, of bodies equalised by cosmetic surgeries. This hygiene is
now covered by a mask that hides the face and its make-up, veiled by
skins covered with latex and prophylactic hydroalcoholic gels. The
indistinct bodies are camouflaged by protective barriers against
the virus, which is nothing more than a form of death. Some people
think they can forget the irruption of mute chaos in our world
and in our lives. However, there are chaos and pains, chapters in
human history, that are impossible to forget. The appearance of
death has not created an opening to the mystery, but has led to the
human face being pushed into loneliness. Numbers, the desire for
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control and statistics: depersonalisation (Han, 2017). Loneliness
before Covid-19 was covered with screens, with sporadic or merely
professional relationships; now, after confinement, it appears naked
and, although we are no longer confined or in quarantine, the
memory of that nakedness does not leave our mental retina.

We seek a healthy life in the first place, and in third or
fourth place, a meaningful life. This fact introduces a profound
contradiction into the core of our existence: what is the point of
living a healthy life if it is meaningless? (Anders, 2011).

Happycracy dictates well-being, but a tiny viral particle
disregards the regime and revolts our way of life. Pain appears. A
pain from which we flee but which is necessary. Pain makes life.
When the desire for happiness is a social imperative and not an
inner longing, the frustration between what I would like to become
and what I am, produces a collapse. A life built on the back of pain is
a life that gives up its feet to walk on its hands. In the long run, the
fatigue is such that we stop walking or we get used to walking on our
hands and... we stop being human.

The virus brings us back to reality, makes us land on the
emptiness and the density of the earth that constitutes us. It has not
taken us out of our comfort zone — the comfort zone is something
post-bourgeois with a thirst for adventure and self-improvement
— but it has taken us out of the habitats of complacency, out of the
cold isolation of the human world from the natural world. What
happens when human beings reconnect to nature and to themselves
by means of uncontrol and pain? Here we echo of Negro (2009)
and this imperious thirst for a love that makes us leave the prison
of our loneliness. The reconnection between human beings and the
world and between human beings and each other confirms a fact:
"Without love, humanity could not exist another day".

On the basis of Harlow (Lewin, 1935) and Syristova’s (1979)
experiments, we will reflect on the theme of touch as fundamental to
the constitution of the human, prophylactic phobias, interrelation,
the mystification of the eyes and the superficiality of the gaze.

In mass vaccinations there has been a certain depersonalisation.
Never before has health been a mass phenomenon. Here we will
have to turn to Ortega y Gasset to delve into the meaning of the
idolatry of health, knowing that vaccination is something we had
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better count on for the end of this epidemic (Ortega y Gasset, 1999).

All our analysis will not result in a macabre chronicle of dark
times belonging to a silent and discreetly distressing apocalypse.
They are symptoms of an era that is being forged and in it there
is room for the prodigy, for the restoration of the human, for the
rediscovery of the tiny sparks of light that await us in the hands of
strangers who reach out to us with tenderness. We will end with a
phenomenological approach to tenderness and love as the crux of
human reality.
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Haslanger and The Racialized Subject

Larissa Kolias
University of Calgary (Calgary)

Sally Haslanger (2019) Social/Political Theory of Race (SPR)
defines race as a hierarchal, systemic position of subordination or
privilege. She argues that ‘race’ is reducible to only this hierarchy,
and that any value which may have come from racialization, such as
affirmative racial identities, artistic traditions, cultural norms, etc.,
are not attributable to race but something she calls pan-ethnicity.
Borrowing from Yen Le Espiritu (1992), Haslanger explains that
during the process of racialization, multiple ethnic groups may be
grouped together within a single race, resulting in pan-ethnicities.
Although it is an offshoot of racialization, Haslanger defines pan-
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ethnicity as distinct from race.

I argue that Haslanger’s SPR perpetuates systemic racial
oppression and privilege by utilizing the same logic inherent to
systems of oppression in the West. My argument appeals to Maria
Lugones’s (2003) theory of the logic of purity and split-separation of
subjects within Western systems of oppression. Utilizing the works
of anthropologist Mary Douglas (1966) and critically examining
the influence of Enlightenment thought, Lugones argues that
systems of Western oppression are a function of cultural purity and
aim to safeguard the perceived rationality of the West. According
to Lugones, Western cultures uphold the purity of rationality by
creating a binary conceptualization of subjectivity. There are
two types of subjects within this framework - the ‘unified (white)
subject’ and the ‘fragmented (non-white) subject’. I maintain that
by separating pan-ethnicity from race, Haslanger’s SPR fails to offer
an account of race that is not a function of the logic of purity; the
SPR s thus an offshoot of systemic oppression, operating within the
conceptual bounds of racism.

Further, not only does the SPR reproduce the logic of purity,
but I also claim that it further reinforces this logic. Kristie
Dotson’s (2011) argues that pernicious ignorance is fundamental
to systemic oppression, where pernicious ignorance is the result
of predictable and harmful epistemic gaps in cognitive resources.
I further claim that by situating itself within the white framework,
Haslanger’s SPR advances the pernicious conceptual deficits of
racism. To demonstrate this, I look at Karen-Arnold Frost’s (2014)
analysis of the performative art piece “The Couple in a Cage:
Two Amerindians Visit the West” by Coco Fusco and Guillermo
Gomez-Penaz (Fusco, 1995). Frost’s analysis demonstrates that
ignorance is not defeated by merely making the ignorant aware
of their gaps in cognitive resources; rather, its defeat occurs when
those gaps are filled with a new understanding. Applying Frost’s
analysis to Haslanger, I show that the SPR not only fails to offer a
new understanding of race, but it reinforces these cognitive gaps
by presenting the hierarchal, binary view as the only framework
for understanding race. The SPR is, therefore, not only insufficient
for racial justice, but is actively pernicious by reinforcing the logic
inherent to racism in the West. I conclude that we need an account
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of race which utilizes a different logic, one which can perceive the
cohesive multiplicity of the racialized subject by moving away from
binary conceptual frameworks.
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Analytic argument against solipsism

Alex Marchan
KU Leuven (Leuven)

Solipsism is an ethically harmful doctrine that spreads intolerance
and tends to form strong illusions that prevent people from
reasonable judgement. In this paper, I am arguing against solipsism
as a fallacy that leads either to the creation of an illusory world or to
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the loss of human identity.

There are many arguments that attempt to prove that solipsism
is metaphysically not plausible (Putnam, 1981). Instead of going
into the classic brain-in-the-vat thought experiments, I turn to John
McDowell’s framework based on the necessary interrelationship
between three aspects: my mind, other minds, and the objective
world (McDowell, 1994).

First, we start from the classical Cartesian argument of knowing
one’s own mind. I know that I feel something, think something, and
operate with some ideas and concepts (McDowell, 1994, p. 111).
However, it is not that easy to trace how come that our reasoning
is so tightly connected with the things that we perceive, and which
calls for some sort of reaction from us. Language is one of the most
fundamental tools that organize our thinking, and it is possible
only when there is someone to talk to, and interestingly when
there is something to talk about. Indeed, why would we need all
the expressivity and nuances in our reasoning if not for the sake of
delivering and sharing our thoughts with the other?

The second question concerns subjectivity. How can we know
that another human that I see is a human and not something that
only appears to be one like a mannequin? Why do I believe that
this creature can think, feel, and express itself similarly to me?
McDowell argues that to realise this we must infer it from our
own mind because there is no way really to know fully the lived
experience of another person (McDowell, 1994, p. 114). Namely, I
see similarities in the way I and another person feel and express his
feelings.

We face the problem of the inaccessibility of individual lived
experiences to others. To establish some sort of communication
with the other, it is important to have some sort of common ground,
something to which I and the other have equal access to. Given
that the pure subjectivity of one’s mind is impossible to transcend,
according to McDowell, there has to be an objective reality out
there which is the basis of our communication. If you imagine
coming to a place where people speak a language completely alien
to you, you will start communication about something you see
in front of you (e.g., saying ‘it’s a dog’ while pointing to the dog).
Eventually, learning one concept after another you will be able to
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make a translation.

We see how the three most fundamental aspects of our existence
are tightly interrelated and necessary for each other. I am showing
how solipsism violates the balance and leads to negative practical
consequences. Practical deliberation infected by solipsism damages
the opportunity to consider the perspective of the other and the
reality of the situation. It encloses the self into a cocoon, frames it
inside the illusion separated from reality by dogmas and erroneous
thinking.

The first case is the neglect of the other that leaves one’s mind
téte-a-téte with the external world. Such a heavily individualised
society has two consequences: 1) Others become simple objects of
our actions which creates hostility and desperation in society. The
subjectivity of the lived experience disappears due to the inability
of sharing the impressions of existence with others. 2) The objective
reality becomes totalising by absorbing not only the other as an
object but also the mind itself because, without the relation to the
other, it cannot think of itself as a subject.

The second case is the neglect of objective reality. In some
situations, particularly during a crisis such as war or natural
catastrophe, we tend to seek support and solidarity with our closest
communities. Unifications of this kind produce strong empathy
and a sense of communion which helps to cope with a challenging
situation. However, devoting oneself fully to the community leads
to detachment from the objective world. Due to very powerful
emotional impulses developed within the community, the reference
to reality stops being necessary, rather we create our own reality. We
comfort each other in promises, expectations, and desires which
creates an illusion of the world for the community as different from
the perspective of the other.

This paper can be seen as an attempt to offer a new vision of the
harms of solipsism characteristic for the 21st century’s political
regimes and public rhetoric.
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Love and Self-Interest

Ricky Mouser
Indiana University Bloomington (Bloomington)

Per Frankfurt, “Love is, most centrally, a disinterested concern for
the existence of what is loved, and for what is good for it.” (2004,
p. 42) The contrast is with self-interest. To love X, I can't just find
X useful for me. I must care about X’s well-being disinterestedly, for
X’s own sake. Love is a deep value commitment that structures and
organizes what I care about and how I care about it.

Parfit defines “what is in someone’s self-interest” as “what would
be best for this person.” (1987, pp. ix-x) But in action, his notion is
worryingly thin:

I could be purely self-interested without being purely selfish.
Suppose that I love my family and friends...in some cases, what will
be better for me will be worse for those I love. I am self-interested if,
in all these cases, I do what will be better for me. (1987, p. 5)

Parfit isn’t describing a case of loving his family and friends, but
liking them. I can’t love anyone while being purely self-interested;
love requires disinterested concern. As hooks stresses, “Love is
as love does.” (2001, p. 4) To love X, you must be willing to self-
sacrifice for X, to see X’s well-being and your own as commensurable
and be open to choosing what is worse for you because it is better
for X. Love is impossible from a purely self-interested perspective
which only tracks the value of others in terms of their usefulness
for me, because self-sacrifice for another requires treating myself as
useful for them.

This is the deep flaw in Rawls’s development of the original
position, where rational persons deliberate between conceptions
of justice. The famed veil of ignorance forces them to bargain as
equals. But the form of the original position isolates their interests.
For “the parties in the original position are mutually disinterested:
they are not willing to have their interests sacrificed to the others.”
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(Rawls, 1999, p. 112)

This unwillingness to self-sacrifice recalls Parfit’s Self-interest
Theorist, who holds that self-sacrifice is always irrational. In the
original position, everyone is in it exclusively for himself. Because
no one knows his particular circumstances or conception of the
good, each grabs for as many primary social goods as he can. “Putin
terms of a game, they strive for as high an absolute score as possible.”
(Rawls, 1999, p. 125)

The parties are purely self-interested, willing to sacrifice
infinitely of others if they could. Rawls’s hypothetical congress of
Self-interest Theorists is rendered omniscient of general facts and
ignorant of particulars until their deliberations and ours reach
similar considered verdicts. But we cannot determine what justice
requires by considering the imaginary deliberations of surgically
blinkered Self-interest Theorists. Because the parties bargain as
purely self-interested rivals, they lack what Ricoeur calls “a true
feeling of cooperation,” of standing with one another. (1996, p. 36)
Justice, which is grounded in mutual recognition, is not yet at issue.

King, hooks, and West encourage us to theorize justice as
love instead. A love ethic demands disinterested recognition of
and concern for others — a much richer conception of justice. We
should demand that any conception of justice be built from the
normative cloth of disinterested concern for one another, shifting
the topic from enlightened self-interest (whose claims spring
from within) to justice (whose claims spring from without). It’s not
enough to imagine myself in another’s shoes, or, as in the original
position, potentially in anyone’s shoes. Justice is about recognizing
and responding to others in their dignity and distinctness from
ourselves.

Rawls hopes the original position can simplify our theorizing,
but it oversimplifies. Its normative basis is too thin. Foundational
concepts like dignity, respect, and mutual recognition can be
approximated in our behavior if we reason from pure self-interest,
but never genuinely arrived at in our pattern of concern. There are
no shortcuts for theorizing justice.
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Pandemic, biopolitics and the ethical significance of
responsibility

Nikos Nikoletos
University of loannina (Ioannina)

In the face of all sorts of crises, representational projections of a more
or less open future are always raised. Undoubtedly, behind these
projections one finds the spectrum of modernity that is the idea of
infinite progress. The metaphysics of progressivism highlights that
any crisis should be seen as a necessary steppingstone leading to a
positive bringing-forth of ontic and social forms, which can absorb
any discomforts created by the crisis itself.

As far as the Covid-19 pandemic is concerned, many
thinkers attempted to examine the current situation in terms of
transcendence. For example, the Slovenian philosopher Slavoj Zizek
(2020) referred to a communism imposed by socio-historical
circumstances, implying a more or less cunning manifestation of
Reason. In light of this argument, a virus can, according to Zizek,
function as a kind of Gramscian passive revolutionary instance
within the socio-historical apparatus. At the same time, public
intellectuals and political scientists, like Bruno Latour (2020)
underlined the way in which the pandemic is indeed a valuable
weapon to be used in the fight to reduce greenhouse effect. Inspired
by theorists of the so-called reflexive modernity, writers like Naomi
Klein (2019) suggested the unique opportunity offered by the
coronavirus pandemic for a revolutionary transformation of our
socio-economic apparatus.

36



Undoubtedly, the Covid-19 pandemic constitutes a
hermeneutical arena upon which theories about social change
can be found. The purpose of this presentation, however, is not to
examine the theoretical and political integrity of such theories.
Our purpose is to explore the encounter between self and other, as it
takes place in the context of social-distancing and the bio-political
paradigm that it entails.

The ethics of face-to-face encounter and the challenge of
social distancing

The pandemics, according to Homer, clearly involve a kind of
civil war, a war that leads to dystopias. In this sense, the dominant
discourse on responsibility as an individually-centered Kantian
moral, where everyone treats the "necessary sanitary measures”
as universal laws, seems the primary condition for the cohesion of
society as a whole and the avoidance of a war of all against all.

Individual responsibility, however, risks being entrapped in a
scheme of meaningless self-reference, if we dissociate it from the
practice of social distancing, with which it forms an inseparable
unity. We argue that the practice and concept of social-distancing is
nothing more than a normative principle, a bio-political abstraction
that organizes life on our historical threshold of postmodernity, in
which all of us find ourselves discontent (Agamben 2020). Is this
encounter of ethics (individual responsibility) and politics (bio-
political power) capable of creating the conditions proper for the
emergence and prevalence of a universal spirit of solidarity among
people? Or, on the contrary, will it be the death knell of the hitherto
known political society, raising new Great Walls between us?

Despite both the limits of this particular presentation and
the suffocating narrative of the bio-political discourse, I will
attempt to examine the question of responsibility by resorting to
the philosophical itinerary of Emmanuel Levinas, according to
which the origin of responsibility is the unprecedented encounter
with the other as given. To question the content of responsibility
in the present context of the bio-political state of exception, will
make crystal clear the contradiction between human sociality and
responsibility and a state of constant or even temporary denial of
one’s fellow neighbor.

To be precise, Levinas is a thinker for whom responsibility is the
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constitutive element of the human subject, the one that defines our
species-being, our very essence (Levinas, 1985; 1999; 2005). The
human subject is actually subjected to the other, he is subordinate
to another human being. According to the Levinasian philosophy,
the encounter with the face of the other binds us to a pre-ontological
responsibility towards him. The Levinasian ethics of responsibility
offers a philosophically radical way of contemplating responsibility
as a moral intersubjective relationship. Our responsibility towards
the other is infinite, asymmetrical, that is without asking for
receivables. The other person is not someone I choose. He is
presented as an anonymous call, as someone who stands before me
as an imposing presence. Towards this presence, the self is brought
within life (epippévog in Heidegger’s words) that is Being.
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Transgression, Subjectivity and the Other in the Digital Age. A
humanist critique of Bataille

Alexandros Schismenos

Aristotelian University of Thessaloniki (Thessaloniki)

George Bataille’s philosophy of transgression radically questions
the traditional concept of human subjectivity, whether one agrees
with Foucault that it leads to the “shattering of the philosophical
subject” or holds some reservations like Jean-Luc Nancy who
claimed that communication “erects itself as a subject”.

Bataille gave priority to communication over subjectivity, but not
discursive communication. Instead, he focuses on communication
as a relational, sensitive contact between subjectivities, predicated
on heterogeneous, affective experiences beyond language, like
laughing. This primal, affective communication from “subject
to subject” is neither “subjective’ nor ‘objective’ but subjectivity-
forming and involves the presence of the Other. However,
this involvement of the subject in the psychic life of the other,
determines the field of communication as a field of sovereignty,
since Bataille identifies the “subject” with the “sovereign”, who is
“communicated subjectively”. In “The Psychological Structure of
Fascism,” he illustrates the sovereign’s ‘affective’ power over others,
who surrender subjectivity. Communication on a primal level is
power.

Bataille’s ideas take on a new meaning in the era of disembodied
digital communication. He wrote that we “live in a world of subjects
whose exterior, objective aspect is always inseparable from the
interior.” New categories of existence, like telepresence, seem
restricted within the boundaries of encoded language, but carry an
emotional affective power that transgresses the boundaries between
public and private and expands the power of sovereignty, while
multiplying potential representations of subjectivity. Long distance
digital communication is dependent upon instituted sovereign
authorities and surveillance capitalist mechanisms that extract
data value from digital communication itself. To which degree
can this secondary, linguistically bound, form of communication
from digital subject to digital subject lead to the transgression of
embodied subjectivity? Bataille’s transgressive thought may help us
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clarify the limits and potentialities of digital communication. On
the other side, digital communication can help us see the limits of
Bataille’s philosophy as regards the immanence and permanence of
subjectivity in human society. To present my argument, I will make
use of the ontological categories of Cornelius Castoriadis, that is
individual radical imagination, social imaginary and time as the
emergence of Otherness.
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Perpetual Revolution: A Philosophical Sketch

Anna Strelchuk
University Paris 1 Panthéon-Sorbonne (Paris)

Whereas 60 years ago Deleuze and Foucault formulated that
every revolutionary attack or defense is linked to the proletarian
revolutionary movement and workers’ struggle (Deleuze &
Foucault, 1972), today any proletarian movement whatsoever
virtually cannot be imagined because of the digital ecosystem of
the Information Age and the “disappearance” of the laboring class
which properly does not exist as a political force and mostly remains
as a form of archaism used by various right movements. Therefore,
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the question of means of production should be reconsidered
respectively as the one that doesn’t imply the antagonism of classes
in the dialectical form introduced by Marx. Since there is no
existent opposition to capitalism and capitalism is appropriating
everything that opposes it (Deleuze & Guattari, 1991) the
presentation proposes to reconsider the idea of revolution through
the non-philosophical approach of Kolozova and Frangois Laruelle.
In particular, by appealing to the radical figures of the Etranger
(Stranger) (Laruelle, 1995) or the non-human (Kolozova, 2019).
By this, the presentation postulates the perception of imperceivable
movements as a force to which all kinds of resistance and struggles
should be linked. However, it should be conceptualized not
by means of reason as it is happening in Deleuzian sufficient
philosophy and with his concept of becoming-minority but in terms
of a non-philosophical “ordinary man” as a radically immanent
revolutionary minority. This presentation also aims to criticize the
philosophical construction of the Other as a dialectical and fetishist
gesture. Instead of that, we are going to propose an unconditional
hospitality (speaking in Derrida’s terms) (Derrida, 2021), that’s to
say hospitality toward the Stranger as the solely non-philosophical
being and possibility for an immanent (‘terrestrial’) utopia (Deleuze
& Guattari, 1991) and revolution.
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Untragic Modernities in Muhammad Iqbal and Walter Benjamin

Waseem Usmani
KU Leuven (Leuven)

Sir Muhammad Iqbal (1877 - 1938) is simultaneously a leading fig-
ure in modern Indo-Persian poetry, the outstanding representative
of modernist Islamic philosophy, and a founding father and pivotal
political theorist of Pakistan. His exceptional poetic achievements
in India and Iran, for which he was knighted in 1922, combined
with his philosophical doctoral training in Cambridge and Mu-
nich, makes him unlike a cleric, a mystic, or even an Islamist — the
traditional types of Muslim intellectuals scholars generally study —
allows him to offer a truly global perspective on pressing theoretical
issues of contemporary relevance.

Recent studies (Billings & Leonard, 2015; Leonard, 2015) argue
that Greek tragedy exercised a formative influence on theoretical
reflections on modernity, especially as understood by 18th — 20th
century German aesthetics. Leonard 2015 notes that scholarship
on tragedy has not been inclusive of the West’s ‘others’; yet the same
is true of scholarship 4 la Leonard concerning the relationship of
tragedy and modernity. Since theories of modernity premised on
tragic presuppositions remain tied to Eurocentric ideas, a study
of non-Western reactions to tragedy can successfully critique the
dominant Eurocentric theories of modernity (Habermas, 1988;
Taylor, 1989).

Igbal offers a completely novel approach to the question of
tragedy and modernity can nevertheless be traced to the thought
of a major figure in German aesthetics, of whom Iqbal was a
contemporary with but unaware of, namely Walter Benjamin (1892-
1940). Actualizing a potential conversation between Benjamin
and Igbal will elucidate what the latter can offer to contemporary
theories of modernity, which rely heavily on tragic presuppositions.
By investigating how Igbal utilizes the Qur’an as the foundation of
an anti-classical modernity, I will trace a global history of an anti-
classicism centered on the idea of the tragic.

While many works have critically explored Iqbal’s intellectual
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engagement with the other major facts of modern European
thought (Biirgel, 1980, Qaiser, 2009), none deal with one of its key
constituents: Greek tragedy. In issues published across the first 17
years (1960-1977) of Igbal Review, the major English journal in
Igbal Studies, only one discussion compares Iqbal to Greek tragedy
(Bausani, 1968). Iqbal’s poetry, which I argue is best characterized
asa Qur’anic counterpart to Greek tragedy, stages a tension between
tragedy and the narrative aspects of medieval Persian poetry —
premised on the anti-tragic metaphysics of the Qur’an — that has the
potential to globalise the debate on tragedy and modernity.

Given Igbal’s belief in the Qur'an’s anti-classicism (Igbal,
2013), how does his modernist poetry utilize the Qur'an as the
foundation of an anti-classical modernity? Exploring how Igbal
uses the reception of the Qur’an’s narrative elements in medieval
Persian poetry to critique the role of classicism in the formation of
an exclusively European modernity will lead to insights of relevance
to scholars of Qur’anic and Persian Studies alike.

How was Igbal’s relation to tragedy shaped by his sustained
study of modern German aesthetics which theorized the idea of
the tragic (Billings & Leonard, 2015)? Igbal’s Iblis is typically
analyzed as a tragic hero (Sakit, 2019). I will analyze Igbal’s Iblis
through Benjamin’s allegorical conception of evil (Benjamin, 1978).
Since Benjamin opposes the allegorical to the tragic, the proposed
analysis will expose the untragic core of a character typically viewed
as tragic. An untragic reading of Igbal’s Iblis, which will provide the
key to an Igbalian critique of a tragic Western modernity, places
this project at the intersection of literary theory and comparative
poetics.

Can a comparative study of Igbal and Western theories of the
tragic transform the provincial (European) debate on tragedy
and modernity to uncover its global dimensions? In pursuing the
untragic hero via the German-Jewish Benjamin and the South-
Asian Muslim Igbal, this project will offer a global perspective
on the contemporary debate among classicists and continental
philosophers on the role of tragedy in shaping modernity.
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Epistemic uncertainty, fluidity and versatility in the Kristang
creole/indigenous way of being in contemporary Singapore

Kevin Martens Wong
National University of Singapore (Singapore)

Kristang (iso 639-3:mcm) is a critically endangered creole language
spoken mainly in Singapore and Melaka by around 1,000 people
including the author; both the language and its associated com-
munity, the mainly Roman Catholic Portuguese-Eurasians or Jenti
Kristang, have their roots in coercive intermarriages between arriv-
ing Portuguese colonisers and local Malay residents starting from
the former’s colonisation of Melaka in August 1511. Nonetheless,
despite this and other deep and long-lasting intergenerational trau-
ma and shame resulting from marginalisation and stigmatisation
under the Dutch and British colonial empires and the independent
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Singaporean and Malaysian governments, both the Kristang lan-
guage and community have experienced an unprecedented and
dramatic reawakening since 2016 in large part due to the Kodrah
Kristang grassroots language revitalisation initiative lead by the
author, an openly gay, non-binary Kristang Singaporean and sexual
abuse survivor. The tremendous success of Kodrah in not only rein-
vigorating the Kristang language, but reclaiming psychoemotional
space for the community within the public consciousness both re-
gionally and internationally (e.g., Wong, 2017), has hence allowed
for a wider excavation and renegotiation of other forms of Kristang
identity, culture and thought that were nearly moribund by 2015.
Of further particular interest is the very strong connection the
Kristang have had with the concept of the Other since Singapore’s
independence, being literally classed as ‘Other’ in the state’s total-
ising and over-reductive approach to ethnicity and race, which only
permits recognition of four supra-racial identities within Singapore:
Chinese, Malay, Indian and this catch-all category of Other, and
who therefore have often been unable to locate and site themselves
within the complex of Singapore identity to the extent that out-
ward-bound migration of Eurasians from Singapore from the 1960s
to the 1980s was stark enough to be commented on in the academic
literature (e.g. Lowe, 2018) despite the community’s very small size
(0.38% of the population). At a further level of autoethnographic
consideration, this author’s very unusual position as one of the few
prominent Kristang in Singapore, and perhaps the only one who has
gained both the community’s near-universal trust and the fairly rare
ability to hold the semi-authoritarian state to account without in-
cident, both in spite of his sexuality and gender identity, also attest
to the highly unique approach to identity, reflexivity and self-con-
sideration that the Kristang have adopted in their 500-odd years of
existence, again to the extent that the author has been invited with-
out contestation to serve as a keynote speaker on an international
event known as Doing Being Other in Global Singapore (Wong,
2023).

This presentation will thus explore the Lembransa Krismatra
(‘the Dreaming Thinking’ or ‘Thinking of the Golden Ocean’),
the creole foundations of Kristang philosophical self-conception
and self-construction that allow for the identification, exploration,
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negotiation and adaptation of the many paradoxes inherent in be-
ing and performing this particular form of the Other in Singapore,
and how they can be observed in various facets of the revitalised
Kristang identity and culture in Singapore today. As the title of this
presentation suggests, the core of the Lembransa appears to be an
ever-ongoing unravelling and reweaving of reality as a fundamental-
ly uncertain, fluid and mutable phenomenon that is co-constructed,
co-deconstructed, and co-collaborated upon to achieve a new, more
transcendent balance that is natural, safe and secure, and especial-
ly for older Kristang, secure from outside interference. Possible
reasons for the evolution this approach are thereafter examined,
particularly the original, deep-seated shame of being descendants
of coercive intermarriage as a likely initial catalyst for our early
ancestors’ need to find a new way of renaturalising and reconcep-
tualising the self, our subsequent stereotyping as brown-skinned
promiscuous, unenlightened and immoral beings under the British
as necessitating our heightened consciousness of the performative
nature of identity, and finally our marginalisation under the Lee
Kuan Yew government (1965-1990) as compelling the development
of the ‘outer shell” of this epistemology, the highly secretive nature
of the truly vital and essential aspects of Kristang culture, identity
and language.
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Anchoring self-consciousness in Other; the struggle for
recognition and technology

Natalia Zakrzewska
Institute of Philosophy and Sociology of Polish Academy of
Sciences (Warsaw)

This presentation aims to analyze the relation between the human
subject and technology, especially robots, seen through the
Hegelian lens and the concept of the Other. Hegel’s dialectical
cognition requires struggle in the process of dynamic negation
(Coeckelbergh, 2015). Selfconsciousness relates to the Other and
transcends corporeal barriers, which shows that the reciprocal
relation between subjectivity and the Other is necessary for this
process (Gertz, 2018). There are a few significant points between
the practical use of technical tools and fundamental questions in
the philosophy of technology that are made clear by emphasizing
particular elements of practical use of those mechanisms and the
superimposition of Hegel’s frame.

The significance of the machine in the work context is
emphasized by the several examples of modern technology that
work without human assistance and assist in a person’s work (Singer,
2009). Using Hegel's lens, the significance of social context in those
scenarios shows why the nature of these relations is equivocal.
Primarily legal and social aspects of the relation with technology
are worth analyzing in the Hegelian context because of the insight
into the process of work and alienation that this framework offers.

By showing Nolen Gertz’s (2018) scenarios, this presentation
maintains the political and ethical aspects of working with robots
and emphasizes how recognition emerges in the struggle for
recognition. By placing this scenario next to the concept of the
Master and Bondsman dialectics, the significant practical aspect of
this process reveals itself at a time when people are participating
with robots in prolonged missions. The change in the relation
between a person and a robot maintains essential aspects of this
relation and shows why it is not merely anthropomorphization of
the robot by a human user. The solidarity arises in the context of
a struggle between soldiers and machines because of the process of
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work in which different actors partake. The shared plans and taking
action to realize them make specific machines cover the functional
role of the Other (Gertz, 2018).

Alienating and dangerous character of work determined the
relation of humans with robots in a way that could be analyzed in
the frame of the struggle for recognition. This presentation sketches
the lack of symmetry in this relation and how alienating and
emancipating at the same time this particular relation with Other
is. Moreover, because of the particular form of alienation certain
professions bring, they exhibit solidarity that others typically
lack when other people are interacting with them (Singer, 2009).
This tension reveals a dialectical character of the relation between
person and technology in the modern context Hegel’s philosophy
has essential insight into this problem.
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OcMHCAEHH S AOCBiAYy THMYaCOBO IepeMilieHIX 0Cib 3 TOUKHu
30py ¢ €HOMEHOAOTiYHOI IICHXONATOAOTii Ta MeTOAM Tepammii

Aiana Aapienko

Hanionaapnuit yaiBepcurer «Kneso-MoruassHcbka akapeMis>
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AOCBiA TUMYaCOBO IepeMileHuX ocib, mo IIOKMHYAHU CBOIO Kpai-
Hy 3 METOI0 YHUKHEHH S BifiHH, IIePeCAiAyBaHb Y CTUXiMHUX AMX
JaCcTO IOCTAE IPEAMETOM AOCAIAHUIIBKOI yBaru y peHOMeHOAOr d-
Hilt mcuxoaorii Ta ncuxomnaroaorii. CAip po3yMiTH, O THMYacOBO
nepeMimeHi 0cobw, siki MAIOTh O3HAKU TPABMH, HE € <MEHTAABHO
XBOPHUMH>, apXe IXHI IICMXOAOTIYHI peakmii € «HOPMaAbHOIO>
BiATIOBiAAIO HA aHOMaABHI XHTTeBI curyanii. Came ToMy pocaia-
HHKaM HAEThCA PO BiATBOPEHHS Ta BAOCKOHAAEHHS ipel, mo ix
Ha movarky XX CT. BUCAOBHUAU 3allikaBAeHi y ¢eHOMeHOAOrIT Pi-
Aocodu, apxe caMe (PeHOMEHOAOTIYHMH MipXip IipAKpecAloBaB
BAXKAMBICTb PO3YMiHHSA YHIKaABHOI'O JKUTTEBOTO AOCBiAY AIOAMHH,
HeobXiAHICTD CHiBIEPeXXHUBAHHSA Ta €MIIATII miA 9ac Tepamil Tpas-
MOBAHOI 0CO0H, a TAKOX IepeAbadaB BiACYTHICTD PeAYKIIOHI3MY
(3BeA€HHS 03HAK TPABMH AO 6iOAOTiYHHX IPOLeCiB) Ta CTUIMATH-
sanii (Binswanger, 1927).

IIpo BAMB TpaBMHU Ha IICHXiKy IIMCaB HiMeIJbKHH IICHXiaTp Ta
dirocod Kapa Scnepc (Jaspers, 1973), sixuit BBaxas, mo TpaBMa-
THUYHUN AOCBipA MOXe IPH3BECTH AO ran6oxoi Ae3opieHTanii Ta
¢parmeHTanii ocobucrocti. Bin onncaB meil cTaH AK «pO3pHUB>
a6o «xpusy» (Jaspers, 1973). Inoai AOCBiA TpaBMu mocTae npudu-
HOI0 PO3BUTKY IOCTTPABMaTHUYHOTO cTpecoBoro poszaaay (IITCP),
ab0 MOXe MaTH OKpeMi HOro CHMITOMHU. BiAllOBipHO, X04 Tpas-
MY CAiA POSTASAATH SK IPUPOAHY aAANTUBHY PEaKIilo ICHUXIKH
AIOAMHH Ha 3arposausy curyaniio (['yasko, 2015, c. 218), Bce x
TpaBMa MOK€ MaTH HU3KY HeraTUBHUX IICUXOAOTIYHUX HACAIAKIB.

B VYxpaimi repamis TpaBm rTa IITCP  3a3Buyan
nepepbadac MOEAHAHHS IICUXOTepaIii Ta MeAKaMeHTiB. [ xoua Me-
TOAM AIKYBaHHS MOXYTb BiAPI3HATHUCS 3aA€XKHO Bip YHIKaABHOCTI
obcTaBuH, IOTpeb AIOAMHH, & TAKOX AOCTYIIHHX PecypciB, Hail-
nmomwupernimumu TunaMu tepanii [ITCP B Ykpaini 3aaumaroTscs
KOTHITUBHO-TIOBEAIHKOBa Tepamis Ta Tepamis AeceHcubiaizanii
Ta ompauioBaHHA TpaBMH pyxoM odeil (Top6ynoBa, 2015). Takox
y IIPaKTHIi YaCTO BUKOPHCTOBYIOTbCS aHTHAENpecaHTu (AAS pe-
I'yAIOBAaHHSL HAcTpOIO Ta 3MeHINEHHS TPHMBOIM), cTabiaizaTopu
HacTpolo (AAS TOAErmeHHS CUMOTOMIB) Tomo. HapaHHA mcu-
XOAOTI9HOI AOIIOMOTH AASl YKPalHIIIB € Ay>Xe aKTyaAbHHM, TOMY
Y 3aIIPOIIOHOBAHHUX Te3aX 5 OKPECAIO MAXOAM SKi, HA MOIO AYMKY,
MO>YTb HOKPAIUTH yKPaiHChKY IICUXOAOTIYHY ITPAKTHKY.
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Y cyuachHiil ($eHOMEHOAOTIUHIiNl ICHXOMATOAOTIi AOCAIA-
HUKH IIOCTYAIOIOTb HeOOXIAHICTD CHpHUSATH  PO3IIHpPEHHIO
MOXXAUBOCTeII IlepeMileHUX 0Cib Yepe3 BiAHOBA€HHS IXHBOTO I10-
9yTTS IAEHTHYHOCTI, 2 TAKOXX HAarOAOWIYIOTH Ha OTPeObi IiaicHOro
Ta KYALIMYPHO 4YMAUBO20 TIIAXOAY AO IMIATPUMKH IHOTpPeb OixeHIiB
y cdepi ICHXIYHOrO 3AOPOB’, IO IepeAbadac HAAAHHS AIOASIM
MOXXAMBOCTI CTaTH aKTHBHMMH YYaCHMKAMH BAACHOTO OAY>KaH-
s (Miller & Rasco, 2004). Tak, Hampukaaa, ¢irocodp Mer’io
Perkaipp (Ratcliffe, 2023) aocaipxye momarrs zops (sxe He
000B’I3KOBO € IOBI3aHUM i3 TPAaBMOIO BUMYIIEHOIO IIepeMileH-
Hsl, aAe sIKe IepeMilmeHa 0coba TAKOK MOXKe 3a3HaBATH, 0COOAUBO
Y BUIIAAKY AOCBiAY BiiHM YH reHouHAy) Ta Ma€ IePEeKOHaHH S, 1[0
rope — Ije He AMIIe IICUXOAOTIYHMH, aAe i pyHAAMEHTaABHO cop-
MOBAaHMH COIIiaAbBHMMHU Ta KYABTYPHMMM (aKTOpaMM AOCBip,
TOOTO KYABTYPHI HOPMHU Ta OUiKYBAHHS MOXYTb BIIAUBATH Ha Te,
SIK AIOAMHA TIepeXXHBAE Ta BUCAOBAIOE CBOE rope. Tox, 3BepHeHHS
IICUXOAOTIB Ta ICUXOTEPAIEBTiB AO FOPS Ta IHIIMX ICUXOAOTIYHUX
MOTPACIHP THMYAaCOBO IE€peMillleHuX ocib rIOTpe6y€ niAicHOTO
MiAXOAY, AKMI BpaXOBYBaTUMe SIK TUII iIHAMBiAyaABHOI IICUXOAOTII,
TaKiCOlliaAbHUMI Ta KYABTYPHHUM KOHTEKCTH, y IKMX BAHUKAM €MO-
LIiMHi MepeXMBaHHA. ITopiOHUMMU LIiAICHMMH IiAXOAQMHU, Ha MO0
AYMKY, € THIIH TePaTlii, 10 MAIOTD eK3UCINEHYiliHO-PeHOMEHOA02IUHY
OCHOBY, 460 BHKOPHUCTOBYIOTb €K3UCTEHIIIfHO-$peHOMEHOAOTIUHI
METOAH.

3okpeMa, BapTO 3BEPHYTH yBary Ha TAKUM MiAXiA, SIK HApamus-
Ha mepanis, Mo IOASTA€ Y AeTAABHOMY peHOMEHOAOTiYHOMY OIHMCi
TOTO, SIK CTPYKTYPOBaHi 0COOMCTI HAPATUBH Ta SIK BOHU IIOBsI3aHi
3 BiA4yTTSIM cebe Ta «iHmux>». Lleit MeTOA cpsSIMOBaHUI Ha IIe-
PEOCMHUCAEHHS AOCBIAY AIOAMHHM TaKHM YHUHOM, mo6 cnpuATH 11
3niAeHHIO micAs HabyToi TpaBmu (Zahavi, 2015).

3 oTASIAY Ha BXXe HaIlMCaHe, MOSI AyMKa IIOASITA€ B HACTYITHOMY:
B yKPaiHCPKOMY aKaAeMiYHOMY Ta ICUXOAOTITHOMY KOAAX CAiA IMO-
IIYASIPU3YBATH CY4aCHi AOCAIAXKEHHSA B TaAy3X peHOMEHOAOTYHOI
IICUXOAOTII Ta IICMXOIMATOAOT], aAXXe BOHU MOXYTb AKiCHO BAOCKO-
HAAHMTH OCHOBHI MeToAM Tepamii TpaBM Ta IITCP y ncuxoaorii Ta
MICHXOTepamii.
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HpoﬁAeMn MiAXOAIB AO IACTS: COIiaABHHM Ta
€K3MCTEeHI[iHHUI BUMip

Muxaiiro Auzyn
HanionaapHuii yHiBepcuTeT «KneBo-MoruasiHcbKa akapeMisi»>
(Kuis)

ITonsaTTa macta B MOpaAbHii $irocodil po3TASIAAETBCA 3 ABOX
MOTASIAIB: 1) SK IIeBHA MeTa AISABHOCTI AIOAMHH, CYCIIABCTBA Ta
AEPKaBH AASL AOCSITHEHHS O0COOHCTOro Ta CIiABHOrO 6Gaara 2) K
Cy6’eXTUBHUI, TOOTO BHYTPIWIHINA Ta YHIKAABHUI, CTaH 0COOHC-
rocTi. Ilonmpu 3HaYHY KiABKiCTD PiAOCOPCHKUX PO3MHUCAIB MOAO
acTsl, Bip AaHTUYHOCTI AO ChOTOAEHHS, CITiBBiAHOIIEHHS IIACTS
IHAMBiAQ Ta IHACTS B COLIiaABHOMY BHUMipi, Ha Halll IOTASIA, e He-
AOCTAaTHbBO AOCAiAKEHE.
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3 MeTOI0 AOCAIAXEHHS, CAiA CIIOYaTKY PO3TASHYTH CIpPHI-
HSTTA IACTS SIK PE3YABTATY COILIIAABHOI AiSIABHOCTI. ApHUCTOTeAD
(2002) B «HixomaxoBiit eTHIi> BH3HAYa€ MACTS AK 6AAro, KO-
ro AIOAMHA IIparHe 3apapd HbOLO CaMoro, To6To HalBUINe B IX
iepapxil. Oco6AMBOIO IIIHHICTIO AASL AOCAIAKEHHS IIACTS € BIIPO-
BAA’KEHMH HUM IPUHIUII iABOBUX IPHYHH (TerciB), Ta MACTSI SIK
ALSIAPHOCTI, CIPSIMOBAHOI Ha AOCATHEHH S IIeBHOI IIiAl — HbOTO ca-
MOro AK HauBumoro 6aara. Hatomicts, B «IToaiTuii» (Aristotle,
1916) meit aHTUYHUI MECAUTEAD AMIIE MO6IXKHO PpO3rAsipaB Impo-
0AeMy y3rOAKeHHs iHTepeciB iHAMBiAQ 1 CycHiAbCTBA Ta Pi3HHX
IHAMBIAIB MiX cO60I0 AAS ITiAeH K CIIABHOTO, TAK i IHAMBiAyaAb-
HOTO macTsi. AMepHKaHChKuit dirocod Asxon Posas (Rawls, 1971)
y npani «Teopis cripaBeAAMBOCTi» IPONOHYE GiABII PO3TOPHYTE
BUPpIiLIeHHs Lji€]l TpOOAeMH 32 AOIIOMOrOI0 PaljiOHAABHOIO IIAAHY
KO>XXHOTO iHAMBiAQ, IKMHA 61 BU3HAYaB iepapxilo IjiAeH Ta IAAH IX
peaaisarnii BiATIOBIAHO AO IPHHITUIIIB cIIpaBeAAUBOCTi. PoBa3, y
LIAOMY, AOTPHMYETbCSA apPUCTOTEAIBCHKOI KOHIIENIil IacTs SK
CYMHU NPAaBUABHUX AIMl Ta BYMHKIB, IIO BEAYTH AO 6axaHOTO pe-
syapTary. IIpoTe B IUX KOHIJeNMIisAX IMACTA AOCAIAXKYETHCS He SIK
BHYTPIIIHIM CTaH, a NIBUAIIE, IK IEBHUM IIAAQH, IKUH peaAi3yeTbcs
3 pisHUM CcTymneHeM ycHimHOCTi. BopAHOUYAac, Ha HaIl TOTASA, CAiA
AOCAIAMTH INACTS IK P eHOMEH BHYTPIIIHBOTO CBITY, IKMI MU CIIep-
1y 8i04y8aemo, a BXe IIOTIM OIIMCYEMO B TepMiHaX ParliOHAABHOCTI.

3rapaHOTO MiAXOAY AOTPUMYETHCS ¢irocodis examcTeHImi-
aaizmy. ITacTs B it cucTeMi € YaCTUHOIO HAWIOTO OYTTS, SIKe, HA
BiAMiHY BiA HayKH, IO BUBYA€ AHIIE 30BHIIIHE BIiAHOCHO HbOTO, He-
MOXAHUBO 06’exTuBisyBaru. 3rigHo 3 Kapaowm Scnepcowm (Jaspers,
1938), inmi HayKku He BUBYAIOTH 6yTTA came 1o cobi, a Aumre peui
30BHIIIHBOIO CBITY, BAHOCSAYHN 32 AYKKM €K3HCTEHI[iI0, IKYy MOX-
AMBO OIIMICAaTH AMIIe B TepMiHax ¢pirocodii. Takmit mipxip cTaBUTD
ImiA CYMHIB MOXAHUBICTb €MIIIPUYHOTO AOCAIAXKEHHS INACTA AK
eK3MCTeHI[iaAy 3a AOIIOMOIOI METOAIB iHIIMX HaykK (COLIiOAOI‘ﬁ,
eKOHOMiKH, MeHIIO0 Mipowo — mcuxoaorii). [Ipo6aema moasrae
TAaKO>XX y TOMY, IO IIi HAyKH CIIMPalOThcs Ha GiA0COPCHKUI TIOHA-
TiMHMH amapar AAS AoCAipkeHHS macTs. IIpoTe B camiit pirocodii
e He AIMIIAH 3TOAU IM[OAO MPUPOAH IIACTS Ta MOrO POAi B XKHTTI
AIOAMHH. Y 3B¥3KY 3 UM, BaXXAUBUMH, Ha HAII IIOTASIA, € 3alIUTaH-
Ha: 1) 9M MH MOXEeMO 3 BIeBHEHiCTIO CTBEPAXYBaTH IPO MACTS
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IHITUX AJOAEH, OKpiM Hac? 2) YU MO>KAHBO, 32 AOIIOMOT OO KiABKicC-
HHUX IOKA3HHMKIB, AKi 3aCTOCOBYIOTHCS AASL AOCAIAJKEHHS IMACTs B
COLliaAPHOMY BUMipi, ONUCAaTH HOTO eK3UCTEHIiNHY CKAAAOBY? 3)
SIKOIO € MIOTO MMPUPOAA HAa iIHAMBiAyaAbHOMY Ta COIliaABHOMY pPiBHi?
4) SAKHMM € B3a€EMO3BSI30K IJUX ABOX BHUAIB IacTs? 5) SK IIOEAHATH
ABA IIIAXOAH B HOTO AOCAIAIKEHHI ?

HpoGAeMa NPUMHUPEHHS COI[iaABHOTO Ta €K3UCTEHIIMHOIO
IiAXOAY B AOCAIAKEHHI IIaCTs], Ha HAIIl ITOTASIA, MOXKe Oy TH BUpilre-
Ha IAAXOM QEeHOMEHOAOTIYHOI peAYKINii 3aAASl BUSBAGHHS OCHOB
HOTO CHPUHHATTA CBiAOMICTIO Ha iHAMBiAyaabHOMY piBHI. Ha mia-
CTaBi OOPaHHS CYyTTEBUX AASL PO3YMIHHS macTs GaKTiB AificHOCTI,
MO>KHA pOOUTH GiABII TOYHI y3araAbHEHHS B COLiaABHOMY BUMIipi
I[ACTA.
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Inmuii B Teopii inTepcy6’ekTuBHOCTi EAMyHAQ T'ycepas

Cepeiti Aorunenko
HanionaapHuii yHiBepcuTeT «KneBo-MoruasiHcbKa akapeMisi»>
(Kuis)

IMepmi mTpuxu A0 Teopil iHTEpPCYO€KTHBHOCTI 3SIBASIOTHCS
y T'ycepass B Ipesix I. Came TaMm BiH poOUTH KOPOTKHII aHOHC
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MafbyTHIX AOCAipXeHDb. Y Hassi maparpady «Iumi f-cy6'exrn
Ta iHTepCyO'eKTUBHMII NPHPOAHIM  HaBKOAMIIHIA  CBIT>»
(Tycepasb, 2020, c. 64), mepep HaMM IOCTa€ 3araAKOBHi [HImIMIL.
BapTo 3asmaumtm, mo y I'ycepas caosa Inmuit ta «Yyxuii» €
cunoniMamu (Baabpendeanc, 2004). Biabm peTaabHO Teopiio
inTepcy6’extuBHocTi I'ycepap pospobasie B «KapTesiacpkux
MmepuTarisix». Teopis iHTepCcyO'€KTHBHOCTI  BMHHKA€E SIK
BiATIOBiAb Ha 3aKHAM IOAO COAINCH3MY. 3aKMAU IPYHTYIOTHCS
Ha TOMY, [0 (EHOMEHOAOTris K TpaHCIleHAeHTaAbHA dirocodis
YHiBepCaAbHOI0 CHepoI0 AOCAIAKEHHS Ma€ TPaHCIEHAECHTAABHY
Cy0’eKTUBHICTB, AOCTYII AO SIKOI $eHOMEHOAOT OTPUMYE 3 BAACHOI
cy6extusnocri (Kebyaapse, 2017). Sk sasnauae I'ycepap: «Um
He cAip 6yAo 6 TOMy 3aTaBpyBaTH GeHOMEHOAOTIIO, IO IParHyAa
po3B’si3aTH mpobAeMH 00’€KTHBHOTO OYTTS Il BHCTYIIMTH B POAi
dirocodii, sk TpaHCHeHACHTAABHEI coincusm?» (I'ycepab, 2021,
c. 191). Aas sanobiranus npomy, ['ycepab, pospobase Teopiio
iHTepCy0'eKTUBHOCTI, SIKA YMOXAUBAIOE AOCBiA OO€KTHBHOTO
cBiTy. BapTO 3asHaumTH, O AOCBiA — Ile TeBHA IOAif, B AKii
«BUABASIOTbCA pedi» (Baabpendeanc, 2004, c. 13). Csir Ham
AQHHUI AOCBIAHO, SIK OO €KTHBHUM, TIABKU Y BHUIIAAKY CIIABHOTO
KOHCTUTYIOBAHHS I1bOTO CBiTY 3 [HIIMM, SIK iHIIUM Cy6’eKTOM.

3a I'ycepaem, moe A ta «IHumi» mepebyBaemo B Yysxomy aAs
Hac (KOXXHOTO oOKpeMo) cBiri mpupoAHboi HacTaHoBH. CBOIO
YY>XXICTh IJed CBIT BHSABASE B IMaHEHTHIM AOCTYIHOCTI TpaHC-
neHAeHTHOro. To6To B CBiTi NPUPOAHDOI HACTAHOBU «Yyxuii»
HaM IpPHUHIUIIOBO HeAOCSKHUM. Ilo3asgk, AAS MOXAMBOCTiI KOH-
CTUTYIOBaHHsI 00'ekTuBHOro CcBiTy, I'ycepato morpiben S sk
KOHCTUTYIOIOYHUI Cy0'ekT Ta [HImMNI, SIK Cy0'eKT TAaKOTrO X MTHOY.
BaxxauBo 3asHauuTH, mO B CBiTi NPpUPOAHOI HacTaHOBU [Hmui
IpPUHIUIIOBO HEAOCTYNHHUI. AAS TOro, 106 OTPUMATH AOCTYII
A0 AocBipy Inmoro, moTpibHo peayxyBaru SI A0 cpepu BaacHOI
Csoitnocri. Tomy I'ycepap 3acTocoBye cnenudiunmii Bup £m0)H.
Bracaipox mporo: «cmenupiuso CBoe AAS MeHe K €go, MOE
KOHKpeTHe OYTTS SK MOHAAHM, CyTO B MeHi CAMOMY Ta AAS MeHe
camoro B 3aMKHYTi#t CBOMHOCTI, OXOTIAIOE KOXHY iHTEHIiMHICTD,
sokpeMma it cipsamoBany Ha Uyxke» ([ycepas, 2021, c. 198). Otox,
BHAiAsieTbCst cdepa moro S Ta cdepa Toro, mo He € moim S, To6TO
«Yysxoro». Moe ego B cpepi BaacHOi CBOMHOCTI cpuiiMae BAAC-
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He XXHBe TiAo, sike $pisuuHO mepebysae y cBiti. Ego BusiBasic cebe y
ncuxodisnyHii eAHOCTI. 32 aHAAOTi€I0 3 MOIM XUBUM TiAOM, TiAO
IHIIOTO YCBiIAOMAIOETHCS TAKOXK >KMBUM. AINpe3eHTallisl BUABASE
MOXKAMBICTD HasIBHOCTI alter ego B sxuBoMy Tial «IHIIOr0>., T06-
TO HASBHICTh TAKOTO XX TPAHCIIEHAGHTAABHOTO g0 3AATHOTO AO
KOHCTUTYIOBaHHA. Aaai, I'ycepab mepeHOCUTh IICHXiuHe ego B
xuBe Tiao Inmoro. To6To, past ['ycepast xuBe Tiao «IHmOro>, 3a
AHAAOTIEI0 AO MOTO XMBOTO TiAd, MA€ BAACHE KOHCTUTYIOI0UE ego.
®opmyernes alter ego (>kuse Tiao IHmoOro) BcepeauHi Moei npu-
MopaiaabHOI cpepu. Tox, ego Ta alter ego B TpaHCIIeHAEHTAABHI
chepi popMyOTH iHTEpPCYO'€KTHBHY €AHICTB. Y TaKOMY BUIIAAKY,
TOAOBHOIO YMOBOIO CIIIABHOTO AOCBiAy OOG’€KTHBHOIO CBIiTy € Te,
110 eg0 He KOHCTHTYIOE alter ego, a MacHBHO MmepesXxMBac Ieft AOCBiA
«Inmoro». «ITacuBHicTh MOEI CBiAOMOCTi B Iepe>XxuBaHHi iHIIOTO
€ 3aIIOPYKOI0 FOr0 06’€KTUBHOCTI, @ 1Or0 00’ €KTUBHICTD €, CBOEIO
4eproro, 3all0PYKOI0 00’ €KTUBHOCTI iHTEpCY6 EKTUBHOTO CBIiTY Ha-
LIOTO CIiABHOTO AOCBIAY > (Ke6yAa,A,3e, 2017, c. 227).

Omxe, KOHLeNList iHTepPCyO€KTHBHOCTI IPYHTYETbCS  Ha
TPAHCLIEHAEHTAABHOMY AOCBipl IHmoro, sk cy6exra. Otox, 6e3
OOI'PYHTYBaHHsI KOHCTUTYTHBHUX MOXAHBOCTe#l alter ego, mo
YMOXXAHBAIOE iHTEpCYO'€KTHBHICTD AOCBiAy OO'€KTHBHOIrO CBITY,
Teopist iHTepCy0'eKTUBHOCTI HEMOXKAMBA. TakoX BHHUKAE IeBHe
KOAO IIPOGAEMHHUX IIUTAHD, IOBSI3AHUX 31 CTATYCOM €go, sIKe, AASI
3AIMICHEHHS aHAAOTi3yBaABHOrO IEPEHOCY, Mae OYyTH CYTHICHO
BUTAyMadeHUM. ToX, 111 TeOPisi € MOKAMBOIO AUIIE B MEXaX TPaHC-
IleHAEHTAAbHOI cdepu.
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InmyBaHHS AK iHCTPYMEHT KOHCTPYIOBaHH I BOPO>KOCTI

Ipuna XKosmonoz
Llentp rymanirapoi ocsitu HAH Ykpainu (Kuis)

Biitnu i1 BificbkoBi KOHPAIKTH, HACUABHHIIbKI aHeKCil, Aermopranii
i1 6parcoki Moruan XXI cTOAITTS: Taki BUIIPOOYBaHHS — HACAIAKH
raobaAbHHX 3MiH, sIKi oxomuaAm cydacHi cycmiapcrsa. Ilokyro-
YUH i AOCI HEBIAOMMI AAS HaC AOCBiA PO3SKPHB IPOTHAEKHHUMN
0iK TakuX, 3paBaArocs 0, yciM 3pO3yMiAHMX 1| HpPUHHSITHHX 3a-
raAbHOAIOACBKHUX IjiHHOCTed. HiBeAroBaHHS B3aeMOpO3yMiHHS,
BIAKPUTOCTI, 6e3IeKH, IIHHOCTI AFOACBKOI'O KUTTSI, Ta H, 3PELITOIO,
HOrO LjiHH, ChOTOAHI 3aCBIAYYIOTH IPOOAEMY HEpO3yMiHHS i He-
BU3HaHHA [HIIOTO.

Crnuparouncy Ha 3axipAHY $iA0cOPCHKY TpapHUliito, TepMiHOM
«iHITyBaHHS>» y HAIOMY AOCAiAKeHHI II0O3HAaYeHa KOHIeNITyaAbHa
OCHOBA, 5IKa BKAIOYa€ HAabip IPOLeCiB i CTPYKTYP, 11O IPOAYKYIOTD
MOCTIHY HEPIBHICTh, 3ACHOBAHY Ha BIAMIHHOCTAX B IA€HTHYHOC-
Tax atopeit (Tratiok, 2005). Aae, Takox, Liefl TepMiH BKasye Ha
rAMOIIi IpOLecH, SK-TO: IITYYHOTO GOPMYBaHHS i BUOKPEMAECHHS
KaTeropii «iHaKIIMX>», 3 METOI0 IXHbOrO AeryMaHi3allii, BUKAIO-
venns it Buticuenns (Kapuscinski, 2008).

BaacHe, mpobaema <«iHIIOCTi» cTae eHAEMIYHOIO, 3HAKO-
BOI0 XapaKTePUCTUKOI HAaIoro yacy. Bona icaye B cyuacHomy
MOAITUYHOMY, IIPAaBOBOMY, eTUYHOMY CepeAoBMINaxX. Mu »x KoH-
LIEHTPY€EMO yBary Ha IpobAeMaTHIli iHITYBaHHS, IO, 6YKBAaABHO,
O3HAYa€ «POOUTH IHIIUM>», «He CBOIM», <«BIAMIHHHM>», «dy-
KHM>», «BOpPOroM>». A MeTa Iji€l pO3BiAKH IIOASTAE B TOMY,
mo6 30cepeAUBIINCH Ha (PEHOMEHOAOTIYHIM OCHOBI KOHLENITY
iHIIyBaHHSI, BUSIBUTH IIOBSI3aHi 3 UM NPOL€COM MeXaHi3MH BH-
HUKHEHHS BOPOXOCTi.

Tak, IPUYMHOI BUHUKHEHH S IHITYBaHHS € XHOHEe PO3yMiHHS it
BHKOPHUCTAHHS a0CTPaKTHOro MUCAeHHS. BipoMo, mo abcTpakTHe
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MHCAEHHS € y3aTaAbHEHHSAM AQHHUX YYTTEBOrO Ii3HAHHSA 3 METOXO
BiAO6pa)KeHH5[ icTOTHUX 3BI3KiB i BiAHOIIEHDb. AAe, Ha BiAMIHY
BiA TaKOTO THIIYy pO3yMiHHS AlICHOCTI, XWOHI masixu abcrpary-
BaHHSA NPOAYKYIOTh pparMeHTapHe, yCiueHe i BHYTPIilIHbO MycCTe
3HaHHA. OAHHMM i3 TaKUX IIASIXiB € CIIBBIAHECEHHS AIOAMHU AU-
IIe 3 OAHIEI0 9M KiAbKOMA aOCTPAaKTHHUMMU O3HAKAMH i, HATOMICTB,
3HeBa)KaHHS Oe3Aivi iHMUX XapaKTEePHUCTHUK, IO CKAAAAIOTH KOH-
KPeTHY AIOACHKY icToTy. Taki MOMHAKOBI mAsiXu abCcTparyBaHHs,
CBOTO 4acy, 3yMOBHAHU TaBPyBaHHS BCiX HIMIJiB mmip rpudom «da-
IIHCTU>, €BpeiB — IipA 3HAKOM <«iHOpOAIIi>» (Kingston, 2015).
XubHe abcTparyBaHHS i CbOTOAHI 3yMOBAIOE BU3HAYeHHS B Pocii
BCiX yKpaiHIIiB Yepe3 3HaUeHH s «HaLIUCTH>.

XubHe abcTparyBaHHs € IPUYNHOI 06 €KTHBALI i1 AeryMaHi-
3anii Inmoro. A inmryBanHs, sike, BAACHE, i KOHCTPYIOETbCS Yepes
xubHe abcTparyBaHHS, 00 €KTUBYE, PEAYKYE, YPEUEBAIOE, ONPeA-
Meqye AIAel, pOOASIY 3 HUX Oe3AYIIHI i 3HEOCOOAEH] IpeAMETH.
3BiACH — CTaBACHHS 1 IIOBOASKEHHS 3 AIOABMU, SIK 13 pe4aMH. Ix, Tu-
mux, — nunre I'i6epT, — pO3TASIAQIOTSH K «Hebe3IeYHUX BOPOriB> i,
BpeImTi, ik «HepoAIoAei» (Hiebert, 2017, p. 4).

Y To# caMuil 4ac, CTAaBACHHS AO AIOACH, SIK AO peuel, IpH-
3BOAUTD AO HACHMABHMIIPKOTO BH3HAYEHHs IXHBOTO MicIsa Ta
[I03HaYeHHs KOPAOHIB. 110 iHcTpyMeHTaAl3a1it0 CBOOOAH, BKAIO-
qafoun cBoboAy TBOpuocTi, CapTp XapakTepusye, SIK LIASIX AO
pa6ersa (Captp, 2001). BopHouac, 3amepedeHHs AIOACBKOI Ipu-
poAH, cBOOOAM BOAi, IIpaBa BHOOPY, BAACHOI iHAMBIAYaABHOCTI,
BAACHHUX AYMOK Ta OCOOMCTHUX ITiHHOCTe# KOXXHOTO BEeAe AO AeTiep-
coHaAaisalii. BAacHe, Take cTaBA€HHS BUHOCHTD iHIIHUX AIOAEH 3a
Me3Ki F'YMaHHOCTI, 32 AMIIAI0YH iX [T0 TOM OiK MOpaAi I MOpaAbHOC-
Ti.

Inmwuii, uepe3 Aerymanisamilo i AeeceHliaaisaniio, To-
CTa€ BOPOXXHM, 3arpO3AMBHM, Hebe3lmeuyHHMM. A  KOXHa
BiAMIHHICTD IIAAQETBCS OCYAY M 3aCYAKEHHIO, <«KapaHTUHY
iHdekIifiHOI BiAMiHHOCTi, AASL KOHTPOAIO Hap <«IIATOAOTi€ro»
imakmocri» (Nussbaum, 2001, 20). Came TaKMMH MaTOAOTiAMHU
IHAKIIOCTI ChOTOAHI ITOCTAIOTh HAI[iOHAABHA, PacoBa M PeAIrin-
Ha HeTepIUMICTh. I caMe 3a TaKHUX yMOB HaBsI3yIOThCSI HECBiAOMe
BiAdyTTS 3arposu Ta Hebesneku 3 6oky Immoro. Yci Ti, Koro pe-
MapKyIOTb K [HIIKX, CTalOTh TaKOI 3arpo3or. ToMy i BUHHKAE
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HeOoOXiAHICTD OyAB-SIKOIO LIiHO 036y THCS Liel Hebesmeku. Y pe-
3yADBTaTi, TaKa 00’ €KTUBALis i1 IHCTPYMEHTaAI3al[isl BHIIPaBAOBYE,
CAHKI[IOHY€ Ta AO3BOASIE 3HYIAHHS, KaTyBaHHs #t BOuBCTBA. [Ipn
IIbOMY, BCe Te, o IjiHHe AAs IHIIOrO, TeX 3sHUImyeThCA. Tak BTiALO-
I0TbCs TaKi GOpMHU BUKAIOUEHHS, SIK KCeHOOOis, aHTHCeMITH3M,
pacusM, IOBiHI3M i Oararo iHmMUX «i3MmiB>». BoaHOuac, moaibHi
CHMBOAIYHI IPAaKTUKHU 3YMOBAIOIOTh IPUMHATTS PeNpeCUBHUX 3a-
KOHiB. BOHM cTaOTh pymiiHOIO CHAOI MOpPYyIIeHHs mpas IHumux
AIOAEH.

Orxe, iHITyBaHHSA y CHOTOAHIIIHBOMY CBIiTIi — Ile Mexa-
Hi3M OPOAYKYBaHHS N IOCHAECHHS  MiXAIACBKOI BOPOXKOCTI.
A Taki MOrO CTPYKTYpHI CKAAAOBI, SIK XHMOHe abCTpaKTHe MHC-
AeHHS, O0'eKTHMBamis, IHCTpyMeHTaAisanis # aerymaHisamis,
m036aBASIIOTD AIOAEH IXHBOI iHAMBiAyaAbHOCTI. BopHOUAC, 3amepe-
YEHH S AIOACPKOI iA€HTUYHOCTI IPOKAAAA€E MIASX AO TOTAABHOCTI Ta
AECTPYKTUBHOCTI.
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06’ckTHO-OpicHTOBaHOI OHTOAOTIi [pemMa Fapmana

Bacuav Kopuesnuii

HanionaapHuii yHiBepcuTeT «KneBo-MoruasiHCbKa akapeMisi»>
(Kuis)

3aBAAHHS MOEI AOMOBiAl — 32 AOIIOMOroOI0 iMaHEHTHOI KPHUTHUKH
IIOKa3aTH, sIK $pirocodpchbka KOHIIENIis I. l'apmaHa Mo>xe AOTIOMOT-
T MUCAMTH iHIIICTD Y i1 iHIIOCT], TOOTO He 3BOASYH i1 AO YOTOCH
«CBOr0> Yyepe3 OAOMAITHEHHS 33 AOTIOMOI'00 IIOHATD, IO IIpeTeH-
AYIOTb Ha BUYEPIIHICTb CXOIIACHHS.

TapmaHoBa 06’ckTHO-OpieHTOBaHa OHTOAOTiz (OOO) BHXO-
AWTbD i3 TOTO, IO 00’€KTH € OCHOBHUMH €AeMEHTAMHU PeaAbHOCTI i
HE MOXYTb 6YTI/I 3BeAEeHI Hi AO CBOIX CKAAAHUKIB, Hi AO CBOIX BIAHO-
menb 3 iHmumu o6’ekramu (Harman, 2018, pp. 257-258). lapman
[IparHe TOBOPHUTH IIPO PedibHiCMb K MaKy, IPOTHCTABASIIOUH cebe
KaHTOBOMY 0OMEXXEHHIO MOKAMBHX CYAKEHDB CPEpOIO SIBACHOTO.
Opnak lapmanoBa nosunis moao (mocr)kanTiauchkoi $pirocodii
AaAeKa Bip IPOCTOro BiAKHAAHHS ! Ockiabku 00’ekTH He 3Bia-
Hi Hi AO CKAQAHUKIB, Hi AO BipAHOIIEHb, BOHH, TUM CaMHUM, 3aBXAHU
MalOTh HECXOIMAIOBAHUM OHTOAOTIYHUIN HAAAUIIOK, IO AEIIO Ha-
rapgye KaHTiBcbkuil Hoymen. O6'exrn, Ha AyMKy I'apMmaHa, HIKOAH
He KOHTAKTYIOTb HALIPSIMY °, HIKOAM He € IIOBHICTIO AAHMMU OAUH
AASI OAHOTO, 1 aKT, y SKOMY MM MHCAMMO IIEBHHUIL 00 €KT, € AHIIIE OA-

1 l'apmaH mpsiMO Ka’ke, IO HOTO 3aBAAHHSIM € He BIAKMHYTH KaHTiB-
CbKe IIOHSTTS pedi-B-cobi, a yHiBepcaaisysaru ioro. Ha #toro aAymky, e, sik
HOyMeHaAbHUM BUMip nocrae y KanTa, cTBOpIoe $yHAAMEHTAABHUI PO3PUB MiX
AIOABMH SIK Cy0’€KTaMHU Ii3HAHHS i HEAIOACBKHM, SIKE CTA€ MUCAMTHCS CYKYITHO
SIK 06’€KT. 3’IBASIETBCSL AyaAi3M MIXK AIOABMH | HEAIOABMH, @ TOYHIIIE, MIXX MHUC-
ASTYUMH cy6’ekTaMu i pemroio cBiTy. Toail sik TapMaH € IpUXUABHUKOM GiAbur
«IIAQCKOI>» OHTOAOTII, A€ AIOAH, XOU i BIADI3HSIOTBCS Bip IHIIKX 06'€KTIB, €, TUM
He MEHII, TaK CaMO 00’eéKTaMHU, TOOTO He € OHTOAOTIYHO BUHSTKOBHMH. 3 OTASI-
Ay Ha e «... OOO noBHicTIO mpuiiMae KaHTIBCbKY pid-y-co6iiAnie 3anepeuye,
IJ0 BOHA € YUMOCH, IO IIEPECAIAY€E TIABKM AIOAChKE MUCACHHSI. Borous i 6aBoBHa
TaKoX Herposopi (opaque) oAHE AASL OAHOTO, HaBiTh SKIJO BOHH He € “CBiAO-
mumu” [HapireHUMH CBiAOMICTIO] Tak caMo, ik AtoaM uu TBapuHu>» (Harman,
2018, p. 259). AesKi KPUTHKH BKa3yloTh, mo ['apManoBa moAibHicTb A0 KanTa
6iAbmra, HIX XOTiAOCS 6 epuIoMy i IO HOMY HACIIPABAL BAAETHCSI BUATH 32 MeXi
$eHOMeHaABHOTO CBiTY He 6iabie, Hixk KauTy: Aus., Hamp., (Wolfendale, 2014,
pp- 199-207).

2 Awus.: (Harman, 2007).
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HUM i3 BUIIAaAKIB TAKOTO «TOpKaHHSI 6e3 AOTOpKy> *. KaHTiaHCBKY
eIiCTeMOAOTiUHY CUTYyallilo HemisHaBaHocTi 'apMaH oHTOAOTI3YE,
[epeTBOPIOIOYH IIPipBY MiX TPAHCIIEHAGHTAABHUM CY0 €KTOM i HO-
YMEHOM Ha IIPipBYy MiXX OYAb-SIKUMH ABOMa 00 €KTaMH.

ITocrae muTaHHs, K 30epiraTu meil po3puUB MiXK HaMHU i iHIIH-
MH 00’€KTaMU i, IPH [{bOMY, IIOCh IPUIUCYBATH UM 00’ €KTaM SK
maxum. I'apMaH IpOMOHYE HACTYNMHY MoaeAb. CTPYKTypa KOX-
HOTro 06%¢KTa ckAapaeThest 3 peasbnoro o6exry (RO), peaapnux
axocreit (RQ), uyrresoro o6’exty (SO) i uyTTeBux sikocTeit (SQ)
(Harman, 2018, pp. 259-260). SO i SQ «icHYIOTb AHIIIe K KOPEAST
IeBHOTO PeaAbHOro 06’€KTy, AIOAChKOro a6o inmoro» (Harman,
2018, p. 80). RO i RQ 3aBxau mpuxoBaHi Bip iHmux 06’exris. ITpu
nsomy SO i RO e unmoch 6iapmum 3a cykynricts SQ i RQ Bia-
nosipHo. Tox, y meBHOMY ceHci 06’exTH i 3B’13aHi, i, BOAHOYAC, He
3B’s13aHi 3i CBOIMH IKOCTSMH.

Boanouac, aasi 'apmana MeTadopa € mapapAUTMaTHYHUM CIIOCO-
60M HepeAyKI[iOHICTCPKOrO KOHTaKTY 3 peaAbHicTIO. Posrasupmo
3rapaHMHI HUM IPUKAAA <KHIIAPHC MOAIGHUI A0 IIpUMapu MepT-
Boro moayMs>». TyT, BBaxcae BiH, kumapuc sk RO e BipcyTHiM,
ockiapku RO BipcyTHIN y Oyab-sixomy aocBipl. IITo6 ms MmeTadopa
cipamnioBaaa, g, Sk RO, mMaro craTu Ha Micue xumapuca Ta <Ipu-
MipsiTi> Ha cebe mpunucyBasi TyT oMy SQ moaym’s, posirpaTu
ix Havye akTOp — ToMy I'apMaH Ha3MBa€ Ije MeampasbHicm0O MeTa-
$opu (Harman, 2018, pp. 82-8S, 87) *. Y Taxii MeTadopi MeHi B
noBHiN Mipi Biakpusaerbcsa RO gk makuti. Aae me He Kumapuc i
He 51 caM — Iie HOBa CYTHICTD, siKa cKaapaeTbes 3 MeHe (RO, axuit
BAae 3 cebe kumapuc) i 3 SQ Borio, i sixy I'apMan HasuBae croay-
ko1 (compound) (Harman, 2018, p. 88). Aymka npo kumapuc is
SIKOCTSIMH BOTHIO IIPHHIJUIIOBO He MOXe OYTH XHOHOI, OCKIABKH
3aBASIKH MOIII 3aAISTHOCTI, BOHA CTBOPIOE BAACHUI 06’ EKT y CAMOMY
axti Aymxu (Harman, 2018, p. 181).

Mos Te3a — B TOMY, IO Ile NMOSCHEHHS NMapapUTrMAaTHYHOCTI
MeTadOpH He BiAITOBiAA€ HA 3aNIMTAHHS IIPO Te, AK TOBOPUTH PO
peaAbHicTh, 36epiraroun il OHTOAOTIYHUI HapAUIIOK. BOoHO Anmre
BBOAUTD NEBHUH THUII CYTHOCTEH, AOCTYITHUX K MAKUX, AUITAIOIN

3 “Touching without touching” (Harman, 2018, p. 150).
4 Taka Hama 3aAisAHICTb, 3TiAHO 3 l'apmanoM, i 3yMOBAIO€ iIHTEHCHBHICTD
€CTeTHYHOTO IepeKUBaHHA.
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BCi iHmi 06’eKTH HemisHaBaHUMH. BiAple TOro, >)XOAHOIO HaAAKII-
Ky B 00’€KTax-CIIOAyKaxX He AMIIAETHCS, AAXKe BOHH CTBOPIOIOTHCS
MOEIO BAACHOIO aKTHBHICTIO i AQAIOTbCS B AOCBiAl BuuepmHo. A npo-
MOHYIO0 3BE€PHYTHUCS HATOMICTb AO 3rapaHOI YeTBEPHOI CTPYKTYpPH
i AO TOTO, SIK B Hill TPUMAIOTHCSI AOKYIIH 06€KTH i BAaCTUBOCTI. Y
IIbOMY KOHTEKCTi, MeTagopa IIPOIIOHYE HaM AOCBiA 00’€KTIB y IO-
€AHAHHI 3 SKOCTSIMH, SIKi IM BOAHOYAC 1 HAAEXATh, i HE HAAEXKAaTh.
Y OyKBaAbHOMY BHCAOBAIOBAHHI «KHIIAPUC CKAAAAETHCS 3...»
SIKOCTi NPHUIIHUCYIOTbCS OO'€KTY HAIPSIMY, CTBOPIOIOYH iAI03ii0
BOAOAIHHSA 3HAHHAM IPO KUIIAPHC, A OTXKe, 3BOASIH HOTO A0 HO-
IO CKAAAHHKIB UM AO HAIIMX YSABA€HDb IPO ILi CKAAAHHUKH, TOAI,
K MeTaQoOpHUYHe MPUIUCYBAHHSI OO€EKTy IEBHHUX SKOCTell He
IpeTeHAY€E Ha 3HAHHS, He BAA€ 3 cebe 00'ekT caMm mo cobi. Aae
Ile i He IPHUIKMCYBAaHHSA YOTOCh 30BCIM YY>KOro. AMCTaHI|is Mix
00’€KTOM i BAACTHBOCTSIMU 30epiraeTbcs, He KOAAICYIOUH Hi B
TOTAaABHY EAHICTD, Hi B a6c0A10THy BiaMiHHicTD. Toal mapapur-
MaTHYHICTh MeTadOpH MOASrara 6 y TOMY, IO KOHIJENTH, SKi
3AQIOTBCS TOTAAIBYIOUMMH EAHOCTSAMEH OYKBaABHOTO 3HAHHS,
HacpaBai € MeTadopamy, yusd MeTapOPUIHICTh IepecTasa ycCBi-
AomatoBarucs °. CrocrepiraeMo MeTagOpPHYHICTD SIK 3AATHICTD
BOAHOYAC YTPUMYBaTH €AHICTh MHOXXHHHOTO i HE 3BOAMTH MHO-
SKHHHE A0 EAMHOrO. PyXarouuch MM IIASIXOM, MOXKHA CKa3aTH, IO
FOBOpIHHSI, SIKE YCBIAOMAIOE F€T€POreHHICTh €AEMEHTIB °, IoeAy-
BaHUX KOHIenTaMu (MeTadopamu), € cnoco6oM «TopKaTucs 6e3
AOTOPKY>, HE HIBEAIOIOYH OHTOAOTIYHHMI HAAAHMIIOK pedeH, CII0Co-
00M rOBOPHTH IIpO iHuIiCTD B i1 iHIOCTI.
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InBaAipAHICTS SIK IPOSIB peHOMEHY aBTOMOOiABHOCTI:
Cy6’eKTHO-06 €KTHHI AUCKYPC IPH BAKOPUCTAHHI TEXHOAOTiM
«smart cities»

Kamepuna Aobanosa
KHY imeni Tapaca llepuenxa (Kuis)

Kosxen moctuili MemkaHenb IIAAHETH MAa€ AOCBipA iHBaAipHOCTI
(Disability and Health, 2021). Cy4achi TexHOAOTii AQI0Tb 3MOTY 11O~
ACTIIUTH XUTTS Bpa3AMBOI KaTeropii, IpoTe, Ha IpobAeMy IXHbOI
MOOIABHOCTI BOHA BIIAMBAE MAAO. I'yuni sasBu npo mipBUIeHHS
MOOIABHOCTI 0Ci6 i3 iHBaAIAHICTIO 3aBASIKM CTBOPEHHIO, HAILIPHU-
KAaA, CAMOKEPOBAaHUX MAaIlMH, IIOKH He BTIAIOIOTHCA Y AIMCHICTD
yepe3 HeAOCTaTHbO iHKAIO3MBHE CEPEAOBHIlE y MiCTaxX, BUCOKY
BApTiCTh TAaKHX aBTiBOK, HEAOCTATHIO Bipy B «aBTOMaTHYHi» TeX-
moaorii (Kassens-Noor et al., 2021).

Cam ¢eHOMEH aBTOMOGiIABHOCTI (CTaH «He-pyXy» BOAis «y
pyci» aBTO) Hapasi BUAO3MIHIOETHCA depe3 CTBOPEHHS CaMOKe-
POBaHUX MAIIMH Ta CKACyBaHHS KAACHYHOI QYHKIIII BOAiSl, KOAH
aBTO OTPUMYE IeBHY $OpPMY Cy0O€KTHBHOCTI. 3araAoM, BUHHKAE
I[iA€ KOAO eTUYHHX IIUTAaHb HABKOAO aBTiBOK Ha CAaMOYIPaBAiHHi:
Bip aBapiHMX CHTYyaLlid (XTo HECTHUME PEAaAbHY IOPHAMYHY BiA-
nosipaapnicTs 3a ATTI?) A0 yHepeaKeHOCTi THX, XTO CTBOPIOE
AATOPUTMHU AASI TEXHIKH.

OpaHi€l0 3 aKTyaAbHHX IpoOAeM IIpH BIPOBAAXKEHHI aBTO-
MaTH30BaHHX TPAHCIOPTHUX 3aCO0IB CTa€ IXHE BUKOPHCTAHHS
ocobamu 3 iHBaAipHicTIO. AOCBiA $isudaHOI $opMHU IHBAAIAHOCTI
Hapasi BKAIOUae B cebe peHOMEH aBTOMOOIABHOCTI: IIpH Iepecy-
BaHHI Ha iHBaAipAHOMY Bi3Ky, Taki 0COOM € BTiA€HHSIM TOTO CAMOTO
$eHOMeHy «He-pyXy B pyci». [IpoTe, BUHHKAE I[iAKOM aKTyaAbHA
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npobaeMa mpu $OPMyBaHHI TEXHOAOTIH «PO3YMHHUX MicT> i CTBO-
PEeHHI aATOPUTMIB AASL CAMOKEPOBAHHX aBTOMOOiAiB. Bixe BipoMi
BUIIAAKH aBapii, KOAM aATOPUTM TaKOTO aBTO He Mir pO3Ii3HaTH,
00’eKT 4n Cy6'eKT 3HAXOAUTHCSI Ha HOTO IIASIXY — SIK PE3YABTAT,
6ys 36utuit Beaocuneauct (Disability, Bias, and Al, 2020). Ha
Micii BeaocumeAncTa Moraa 6 6yTH KiHKa 3 AUTSYUM Bi3KOM 260
ocoba Ha iHBaAipAHOMY Bi3Ky. Taki cy6’ekTHO-06’€KTHI KOMOiHALi]
HECIOAIBAaHO BUSBHAMCS CKAAAHOIO 3aAaY€l0 AASL PO3Ii3HABAHHSA
AATOPHUTMOM.

BiamoBipHO, 3 CyTO aATOPUTMIYHO-TEXHIYHOTO IOTASIAY, TaKa
B3AEMOAIS € OKpeMHM CYJaCHHUM BHSIBOM «PYXy B He-pyci». He-
3Ba)KAIOYU Ha Te, [0, 3 eTUYHOTO IOTASIAY, MM MAaEMO PO3TASIAATH
0ci6 3 iIHBaAIAHICTIO BUKAIOYHO SIK CY0 €KTIB, i3 TEXHIYHOTO IIOTAS-
Ay, BOHH BIADI3HSIIOTBCS BiA IHIIUX Cy0’€KTiB Iip Yac BUKOHAHHS
IpaBUA AOPOKHDBOI MoBeAinku. Hapasi, HeMae 4iTkoro cipuitHAT-
TSI TAKOTO Cy0'eKTa MAIIMHOIO. Y BUIIAAKY CHTYalil MOTeHIifHO]
aBapil, SKIO AATOPUTM PO3TASIAATHME 0CO0Y Ha iHBaAIAHOMY Bi3-
Ky sK Cy0'eKTa, — Ile IIpU3BeAe AO IEBHOI AMCKpHMiHAmil miel
CcoIjiaABHOI KaTeropii, ap’ke aATOpUTM 6auuTHMe TaKy 0CO0y sIK di-
3UYHO 3AOPOBY. SIKIO X AaATOPHTM PO3rASIAATHME HOTO SIK 00 €KT,
— TUM 6iAblle MIAHCIB HA AUCKPUMiHaLiO i€l rpynu. IMoBipHicTh
TOrO, IO AATOPUTMOM OyAe oOpaHe 3iTKHEHHS 3 00'€EKTOM, aHIX
cy6’exroM, Bucoka. OTxe, IpU CTBOPEHHI AATOPUTMIB MaITHHOTO
HAaBYAHHS, CAlA BAOKPEMUTH OKpeMy I'PYILy Cy0 €KTiB, ki epecy-
BAIOTHCS PAa30M i3 00'€KTOM — B [IeBHOMY KOHTEKCT] 1110 6€3yMOBHO
Cy0’eKTHY KaTeropiro MOXXHa Ha3BaTH HaBiTh pOPMOIO CydacHOI Ki-
6oprisarii, sk pobasTh Aesiki aBTopu (Shew, 2020).

IIToao Mo6iAbHOCTI OCi6 i3 iHBaAIAHICTIO, AOCAIAHMKH 9aCTO
He PO3TASIAQIOTH IX SIK Cy6 €KTiB poro mpouecy. He3paxkaroun Ha
PO3IOBCIOAXKEHICTb AOCBiAY IHBAaAIAHOCTI, AyMKa IIi€l COIjiaAbHOI
KaTeropii He 3aBXAH MPEACTAaBACHA HAA€KHUM YuHOM. Bce me He
€ TONYASPHOIO ipesl IPO Te, MO MOKPAIyI04H, HaIPUKAAA, iHP-
PACTPYKTYPHI YMOBHU AASL 0Ci6 3 IHBaAIAHICTIO, MU ITOKPAIyEMO
TaKOXX YMOBH iCHYBaHHS AAS IHIIMX KaTeropii rpoMapsiH, SAKi iH-
BaAipHOCTI He MatoTh. Tak 3Banuit «<edext 6opatopy> (the curb-cut
eﬁect) Ta IHIOi CXOXi IPUKAAAN AAMAIOTh CTEPEOTHII IIPO T€, IO AO-
IOMOTa OAHI# conliaAbHii rpyni mkoauTs inmii (Blackwell, 2017).

Tox, cy0’ekTHO-00’eKTHa IpOOAEMA 3HOBY ITOBCTAE B CYCIIiAD-
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CTBi IepeA BUKAMKOM TeXHOAOTi po3yMHuUX MicT. | mpepcTaBHUKH
«MO00iABHOI IMMOGIABHOCTI>» MAIOTh CTATH OKPEMOIO KaTeropieio
AASL AOCAIAXKEHD IIPU CTBOPEHi Cy4YaCHUX aATOPUTMIYHHUX CUCTEM.
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Mexanika AocBipy

Ouexcandp Maescoxuii
Incrutyt dpirocodii im. I. C. Croopopu HAH Ykpainu (Kuis)

MexaHika AOCBiAy — e (i3MKaAICTCBKUN CHHTe3 ipel MeXaHi-
nusmy XVI-XVIII cT. i HayKOBOro MeTOAY, AASL SKOTO 3HAHHSA €
IIPOAYKTOM 30CePEAXKEHOI yBarum Ha AesKill aOCTpakTHIN Hmpea-
MeTHill obAacTi — He Ha I[IAOMY, a2 Ha MOAEAAX AIMCHOCTI, 1O
BiAITOBiAQIOTD IeBHUM QYHKI[IOHAABHUM O4iKyBaHHSM IIOAO HUX.
MexaHINu3M CyIpOBOAXKYETHCS PeAYKITIOHI3MOM.

HaykoBe 3HaHHS BCTAHOBAIOE 3aKOHOMIipHI, IPEAMKATUBHO BU-
COKOFMIMOBIpHI 3B’SI3KH UM n0psS00K y BU3HAYEHHX I yNi3HABAHMUX,
SIK TAKHUX, TIOCAIAOBHOCTSIX QaKTiB, cepep SIKUX, 30KpeMa, i ¢pakTu
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$yHKIIOHYBaHHS ¥ 30BHIITHbOI B3aEMOAII AIOACHKOrO TiAa — IO-
Beainku. PaxTopu Takol 3aKOHOMIPHOI n08ediHKU — AyILIa, PO3YM,
poacyaok (iHTeaekT), Boas.

IToBeaAiHKOBO AOCAIAXKEHUI 06'€KT (B T. 9. 1 AIOAI/IHa), o Ae-
MOHCTPY€ 04ikysany nosedinky y BIAIIOBIAb Ha AesIKi IepeAyMOBH
(0ii 3 ynpasainms), i € mawunorw — yHKIIIOHAABHUM aBTOMATOM Y
[IeBHOMY KOHTEKCTi, SIKHi1, Y CHAY CBOEI OpraHisanii abo mexanixu,
caMocTiitHO (caMOpyXOM0) NepeTBOpIOE He3HauHy (Maropecypc-
Hy) Ail0 PyXy yIpaBAiHHA Ha 3Ha4HY (pecypcosaTpaTHy) LiAbOBY
incmpymenmanvny diro.

Aast of'exra ympaBAiHHS, CIpPSMOBaHI Ha HBOrO Ail 3
yTIpaBAiHHS, sKi (SIK TPUrepH) CTOATH HA MOYATKY AESIKOTO OYiKy-
BAHOTO AQHIJIOXKKA B3aEMOAIM, I[O BeAe AO OUiIKyBaHOTO epeKTy
(3aiiicHeHHS $yHKyii), € TIPeAMETOM CIPUAHATTS, abo, mupIe,
docsidy Taxkoro o6’exta. Aocaipxena mexanika (npunywenns npo
desaxy mipy demepminosanocmi nosedinku) o6’ekTa ynpaBAiHHS —
SIK TIeBHA BHSIBAEHA PYHKYis IeBHOTO Jocsidy, mo Bipobparkae odun
doceid (pesyabTar Aii 3 ynpaBainusa) y inwuii docsid (ouikyBaHuit
iHCTpyMeHTaABHUII Pe3yABTaT) — BUSBASE cebe SK AeSKHUil yMOB-
HO «mexauiunuii> (abo PyHKYioHaAbHU, AKIO BUHUTH 332 MeXi
icropuynoro Mexaninusmy) nopsdox (38'130k) pakmis (oAMHHID
AOCBiAY) y noai doceidy B3araai.

Cenc BUpa3y «MexaHiKa AOCBiAy> — eIiCTeMOAOriYHHH, YTpHU-
MYETbCS Bip MeTai3suKH i CIIiEHTU3MY. «AOCBiA>» € IPOAYKTOM Ail
i BustBAste cebe sk (PyHKIIOHAADHUIT) 3B30K Yepe3 IeBHY iHmIy
Airo. TiAOM Hamoro 3HaHHS € cama mexanixa [doceidy], ase He cam
AOCBIiA — PYHKYiOHAAbHI 83AEM036'93KU MiX PpakTaMu (MUCAMMUMHE
OAMHHIAME) AOCBiAy (i CTPYKTypoOyTBOpIOIOUi 3B3KM MiX TaKu-
MU 3B’13KaMu), a He (HeocMmcAeHi, «cupi») pakTh AOCBiAy cami mo
cobi (pynxmionanicTcokuil pizuranizm).

Ile 8 Apucroreas (Ross, 1957, Aristotle, Politics, 1.1253b.5)
YABACHHS IPO KOPUCHUN MEXaHIYHUM aBTOMaTU3M MaIlHH ABASAN
co6010 AesIKy YHKIIOHAABHY MOAEAB CAMOPYXOMOI («aBTOMaTHY-
Ho'1'>>) AISIAPHOCTI AIOAI/IHI/I-«PaGa», sSKa 3HAE, IO i SIK po6m‘n, mip
BIIAMBOM AOCBiAy 30BHINIHIX HAIIPaBASIOYMX AIM i3 YIPaBAIHHSA
3 60Ky ii «maHa» («...sK6U % TO TKaIbKi YOBHUKH CaMi TKaAH, a
[IAEKTPH caMi TpaAM Ha Kipapi, Toal i1 30Aui He moTpebyBasu 6u po-
GITHUKIB, 2 TaHU — pabiB>»).
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«ABTOMaTH3M>» QYHKIIIOHAADHUX MAIIMH € HAAIACHUM <IIpH-
POAOIO> i 3AATHICTIO Il «CAillO» HACAiAyBaTH, aAe He AIOACHKOIO
CBOOOAOI0 «AyLIi» — crenudpidHOl CTPYKTYPH YIpPaBAIHHS, sKa
Ma€ 3AATHICTD i CXMABHICTD «bauumu>» (pedpArekcHBHO cripuitma-
TH K TIPEAMET CBOTO AOCBiAy) «cefe» (5K meBHY M0deAs i Yirbosy
Pynxkyirn) i, BiAloBiAHO, dieso adanmusro HacAiAyBaTu camiii cobi (y
MHCAeHHi i BOAL) ik OKpeMiit vacmuni cBiTy AOCBiAY.

IlpakTyHa epeKTUBHICTb aBTOMATIB, SIKi KEPYIOTbCS CTAAUM,
KoHCmpykmueno (9K ixus «<npupoda> 4u mexawika) emiieHum y
Hux Pynxyionarvrum snannam (6o Mporpamoro) moAo epeKTus-
HOTO MepeTBOpeHHs (BigApearyBanHs) meBHOTo cTaAoro (y BUTASAL
A€SKOI OHTOAOTIi) AOCBIiAY, € 0OMEKEHOI0: 3B530K MiXX AOCBiAOM
i AIIABHICTIO € A€TEPMiHOBAHHUM, peaKlil € CTaAOI0 QYHKIJIEIO AO-
cBipy (McCulloch & Pitts, 1943). Taki aBTOMaTH MicTATb MaM’ATh
napamempuunux cmanié (He BIAUBAE Ha «IIPOTpaMy>» UM <«OH-
TOAOTiI0», He 3MIiHIOE «3HaHb», QYHKIi) i He MaTh mam’sri
Pynkyionasvnux cmanie (TPaBMATUYHO 3MiHIOE «IIPOrpaMy>» 4U
«OHTOAOTiI0>, BIAOOpA)KA€ Pe3yABTAT AKTY «Ii3HAHHS>», PYHKII-
OHAADBHI 3MiHM).

OyHKI[iOHAABHO CTaTH4He, CTaAe NpPHKAAAHe 3HAHHSA -—
SIK CKIHYeHHO BH3HAYeHHMH (QYHKIIOHAABHMI 3BSI30K MIiX
OHTOAOTIYHO CYMiCHHM AOCBiAOM (<<BXiAHI/IMI/I AaHI/IMI/I») inepea-
0a4eHO AASL HBOI'O NPABHAOM 3alPOIPAMOBAHOI0 PEAKTHBHOIO
Al€ro (<<BI/IXiAHI/IMI/I A,aHI/IMI/I»), 3a YMOBHM 3aAiSHHS AHIIe maM ATi
IapaMeTPUYHUX CTaHiB, — IPHU3BOAUTD AO HEPO3Pi3HIOBAHOCTI
06pasiB BiATIOBIAHOI $YHKIIIOHAABHOI MOBEAIHKHU AIOAEH I MAaIIUH
(TyuHUX AaBTOMATIB).

Kpurnuni BiAMiHHOCTI MiXK MeXaHiKaMH AOCBiAy AIOAMHH
i Mamun (WTYYHUX aBTOMATiB) y paMkax (peHOMeHaAiCTHYHOI
$YHKIIOHAAICTCHKOI TAPAAMTMU BIAHOCATD He AO 3MICTY CTAAOTO
3HAHHJ, a A0 cdepHu opraHisaunii HisHaAHHS K JuHAMIKY adanmue-
H020 cmanoeienns sHaHHS (MaeBcokmii, 2021).

CHucok HoCHAaHb:

Maescokuit, O. A. (2021). Kaacrepruit anaais i Mexanika
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ITpo6aema piarory 3axoay Ta Cxoay B pirocodii Puaappa Popri

Kcenia Metima

HanionaapHuii yaiBepcurer «Kueso-MoruassHcbka akapeMis>
(Kuis)

IIpobaema posyminnus Cxopy sk IHmoro aas 3axoay Ta
MUTAHHA AlaAOTY KYABTYP € MOMEHTOM, 3a KU coljiaabHa i-
Arocodis Puuappaa Popri 3asHae HafbIABIIOI KPUTHKH, AAXKE AAS
cBiTOrAsipAy ¢irocoda XapakTepHOIO € CIiAbHA AASL aMepHKaH-
CHKOTO IIparMaTH3MYy Bi3isi yromil MafOyTHBOrO SK BHUHSITKOBO
3aXiAHOLIEHTPHCTCHKOTO COLIiyMy, 3CHOBAaHOrO Ha AibeparpHUX
ipneasax IlpocsiTHHIITBA. TTopibHUIM mOrAsiA KPUTHKYIOTb 3a aIo-
Aorisariro KoAoHiaAi3sMy Ta BiaMOBY CX0AOBi y poAi caMocTiitHOTO
cy6’exry. MeToI0 I1i€i AOIIOBiAL € aHAAI3 TepeBar Ta HEAOAIKIB po3y-
MiHHs MalOyTHIX epcreKTHB pAlasory 3axoay i Cxoayy ¢iaocodii
P. Popri. B pamkax BuCTyIy mepepbadaeTbCsi: KOPOTKO OKPECAUTH
cyTb noaemiku P. Popri 3 AHiHpiTOI0 BaAacaeB y ancryBanHi, mo
BiAOyAOCS SIK TiACYMOK ABOX KOH{epeHnift y [aBaitsixy 1989 p. ra B
Inaiiy 1991; npoanaaizyBaTu posyminns P. PopTi moHATTS «eTHO-
LIEHTPU3M>; MACYMYBaTH baueHHS ¢irocodom masxis piasory 3i
Cx0a0M 32 paXyHOK eKOHOMIYHHX pepopM B YHipiKOBaHOMY Irao-
0aABHOMY cOLliyMi MafiOy THBOTO.

ITepmum Ba>KAUBUM AMCKYCiHHHM MOMEHTOM € repMeHeBTHY-
HUP KOHPAIKT y MUTAaHHI B3aEMHOTO Ii3HAHHS KYABTYpP 3aX0Ay I
CxoAy, o MaAO 6 CHPUSATH AlaAOTY MiX KyABTypaMH. 30KpeMa,
[0AiOHe SIBUINe TIOB’SI3aHe 3 OCBITHIM 6ap’epoOM Ta HEAOCTATHHOIO
iHpOpPMOBaHICTIO MPeACTaBHUKIB 3ax0Ay po ¢pirocoPpchki Tpapu-
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uii Cxoay i HebGaXkaHHSM OAYUTH MUCACHHEBI TPAAHLIL, BiAMiHHI
BiA €THOILIEHTPUYHOIO 3aXiAHOTO KaHOHY, K PiBHI CBOIM TpaAHIli-
M MucAeHHS. 3okpeMa, A. BaacAaeB akIleHTye yBary Ha TOMY, [0
NPUHIUIN KOMYHIKaTMBHOI PalliOHaAbBHOCTI, Ha SIKY IPETEHAYE
3axia B iHTepHAIiOHAABHOMY AiaA03i, € CYyTO A€KAAPATHBHUMH,
aAXKe IMPABO TOAOCY CXiAHOI CHIABHOTH y IPUMHATTI iCTOTHUX CO-
1[ia AbHO-ITOAITUYHUX PillleHb, Ae PaKTO, iIrHOPYETHCS, 3a AUIIAIOYH
Cxop0Bi poab HeBHAMMOTO IHIIOrO. «...5IK MOXe IMOAITHUYHO CBi-
AOMHUIT IHTEAEKTYaA PeKOMEHAYBATH OYADb-IIO, SIKIO «iHIIHI> He
6yB mpucyTHiM Ha 3ycrpiuil> (Balslev, 1999, p. 61). Beit Uxanb
TaKOXX HAaTOAOIIY€E Ha TOMY, IO €THOLIEHTPUYHICTh COIIiaABHOTO
npoexTy P. PopTi € penpecusroro: CxipHI KpaiHi MOXYTb He TIO-
TOAMTHUCS Ha KOOIEPallilo 3 aHTAO-aMEepPUKAHChbKUMH AepKaBaMH,
SKIIO BOHHM He MPUHMATUMYTb iXHIO CY0€KTHICTD, IPOAOBXYIO-
YU MUCAHUTHU CBill IPOEKT BUHATKOBO K KOAOHIAaAbHY IereMOHII0
(Zhang, 2006, p. 17). Ha saxkuau B MoHOMmOAI3a11ii 3ax0A0M iHTe-
AexTyaAbHOTO pAucKypcy P. Popri BigmioBiaae y pelieHsii Ha mpaiio
«IHTepnpeTyroun mo3a KOpAOHAMM: HOBIi ecei 3 KOMIIapaTHBHOI
dinocodii» (1988) Te3o mpo AUCKPHMIHATHBHHII XapakTep
nepeHeCeHHs iHTeAeKTyaAbHHX PopM 3aXOAy caMe Ha CXiAHUHI
IpyHT 6e3 ypaxyBaHHS BIAMIHHOCTeNl TpaAHLifl MHCAeHHS. 30-
KpeMa, pelpeCHBHMM IParMaTHCTY 3AA€ETbCA AYMKa, IO CXipAHY
iHTeAeKTyaAbHY TPAAULIiI0 00OB’SI3KOBO HEOOXIAHO Ha3UBATH «i-
Aocodiero>, a He iHIMMY, YHiIKAaAbHUMHU TepMiHamu. «IliakoBuTro
paLjiOHAABHO CTaBHUTH... 3aIUTAHHS...: du € pirocodis B Asii?”
Ockiabku Ile He 3amuTaHHS: “Uu A3is iHTeAeKTYaAbHO 3piAal’,
a sanuraHHA: ‘UM MaAn aszinni HOTpe6H, IO MOTUBYBAAH 3axia-
Hi yHiBepcureTn Bukaapatu Cenexy, Oxama, I"toma Ta I'ycepas
Ha Tiit camiit kadpeapi?”» (Rorty, 1989). Takox, y 3TapaHOMY AMC-
TYBaHHI SK BapiaHT BUpPilIeHHS TePMEHEBTUYHOIO KOHPAIKTY Ha
incTUTynifiHOMY piBHI, ¢irocod MpPOMOHY€E KYyABTYpP-TperepcTBo
IIASIXOM OpTraHisaljil Moi3AOK BMKAAAAYiB, BUXOBAHHMX y IE€BHHX
IHT€AEKTYaAbHHUX TPAAULIIAX, B iHIII A€P>KaBU 3aAASl BUKAAAAHHS
MarepiaAy CTYA€HTaM 31 30epesKeHHSIM HOro aBTeHTHKH. X04, BiH
YCBIAOMAIOE IPOOAEMATHYHICTD MOAIGHOrO METOAY, BPAXOBYHOYHU
KaAPOBMI T'OAOA Y CXIAHHX AepKaBax.

Apyroiwo icTOTHOI HpPOOAEMOI0 iHTEPKYABTYPHOIO AIaAOry,
OKpPECAEHOIO B AMCTYBaHHI, € irHOpyBaHHA mpeTensiii Cxoay Ha

68



COIliaAbHI 3MiHHU Ta p036YAOBy CYCIiABCTBA IIASXaMH, BiAMiHHH-
Mmu Bip 3axipHux ITpocBiTHHIIbKUX iaeaniB. A. BaacAaeB cTBepaxye
npo BiACcyTHicTb mipcTaB y CXOAy AOBIpATH 3axipHIN KyAbTyp-
HO-€KOHOMIYHIN MOAITHIIi. BPaXOBYIOUH AOCBiA KOAOHiaAi3My Ta
HAaBMHUCHOT'O BUCHA)KE€HHS PeCypcCiB «KpaiH, IO PO3BUBAIOTbCS>.
DirocoduHs HaroAOUIYE Ha CTepeoTUNHOCTI cnpuiHATTA P. Pop-
Ti CXOAY BUHATKOBO SIK PeTPOrPaAHOTrO CePEeAOBUINA ITMKAITHOTO
4acy Ta BiACYTHOCTI COILliaAbHUX 3MiH, HABOASYHU MPUKAAAU CXiA-
HUX PeBOAIOLIIOHEPIB, 0 60POAKCS 3a TpaHCPOPMAILIiIO COLiyMYy,
Ha KmTaAT M. Tanai ta III. Aypobinao. Auire roTOBHICTbD 3aX0Ay
YyTH COLIiaAbHO-yTOIYHI YTy pPOAOriuHi MIPOEKTH, B T.4. — CXiAHOI
CTOPOHM AlaAory, Ha il AYMKY, Ma€ CIPHUATH PiBHOCTI puckycii. P.
Popri x Haroaomrye y BiAlIOBiAb Ha KyABTYPHI acuMeTpiro Mix 3a-
x0p0M Ta CXOAOM, depes siKy OYAb-sIKi PeBOAIOIifIHi IepeTBOPEeHH I
Ha CXoAl CTaloTh MOXXAMBHUMH AMIIE 33 PaXyHOK TeXHIYHHX AO-
CSIUHEHb Ta BUHAXOAIB Ha 3axoAl. «Aume 3axipHa GrOpoKpaTHdHa
paljioHaABHICTD MO3Ke BIIOPATHUCS 3 TOAOAOM, CHPUYMHEHUM KOAO-
HiaAICTCPKOIO €KCIAHCIi€I0 paHHIX 3eMAep06HI/IX METOAIB; AuIIe
IHCTUTYIil Ha KIITAaAT (PYKOAAIAHCHKUX, IPOTOAOUIEH] «IIaHOI-
TUYHUMH >, MOXYTb 3aII00IITH eKCIIAyaTanii MUPHUX MEIIKAHIIiB
seMaeBAacHuKaMu>» (Balslev, 1999, p. 89). Pepoatowiitni x pyxu Ha
Cxoai, 3 morasay P. Popri, 6yAn HAaTXHEHHS caMe 3aXiAHUMH ipes-
MU PO 3aMiHY HACUAAS Ha IEPEKOHYBaHHS.

TperiMm myHKTOM AOCAipAXKEHHS € mepeocMmucAaeHHs P. Popri
TepMiHY «eTHOLIEHTPHU3M>», IKHUH ¥ ¢pirocoda HabyBae 3HAUEHHS
caMoipeHTHIKAINT CIIABHOTH, SIK 3aKPUTOI CTPYKTYPHU 3aAAS 3a-
XHCTY YAeHiB cycmiabcTBa Bip A6coatoTHoro Inmoro (Uyxoro)
— NPEACTaBHUKIB TpapHIliM, IO € HECYMICHUMU 3 rao6aAbHUMHU
AEMOKPAaTUYHHMMU IIPOLIECAMH, Ta ACTITUMI3YIOThCS 3AIMCHEHHAM
HAaCHUABCTBA, 30kpema, Tepopusmy. Ernonentpusm P. Popri mia-
AQETBCA KPUTHIN, 30KpeMa, MpeACTaBHUKaMHU AiBoil aymxu JK.-O.
Aiotapom ta M. yxo, sixi He 6adaTh icTOTHOI BiAMiHHOCTI MiX ca-
MOi30ASI}i€I0 CIIIABHOTH Ta HAIlU3MOM. ¥ IIparii «O6’eXTUBHICTD,
peAdaTuBi3M Ta icTuHa» ¢irocod BIANOBIAAE HA KPUTHUKY Ha-
TOAOIIEHHSIM Ha ICTOTHIN BiAMiIHHOCTiI Mi’X HEHACHABHHUIIBKOIO
i30A411i€I0 Ta l'[pI/II‘H06AeHHHM IHmoro Ha 0OCHOBI HACHMAAS Ta BIIO-
KOpeHHS. <€ PI3HHISI MK HAIIMCTAMH, IO KaXXyTb: "Mu 4ya0Bi,
00 MU € IEBHOIO IPYIIOI0 THX, KM MH €"> Ta pepOpMicTaMHy, o Ka-
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XKyTb: «Mu uyp0Bi, 60 Mu MepEeKOHYEMO IHIIUX IPUEAHYBATHCS AO
Hac IepeKOHaHHsAM, a He chAoto» (Rorty, 1991, p. 214). Kpim Toro,
Ha AyMKy P. Popri, AiBi $pirocodu 3aHAATO TOMOTeHI3yI0Tb OaueHHS
3axoay, B TOH 4ac, K Y 3aXiAHOMY CYCIiAbCTBi HasIBHI pi3HOpPiAHI
COIiaABHI TPYIIH, IO TEX MOXYTh 6yTH IHIIMMH OAHA AASI OAHOI.

MoskeMoO 3pobUTH BUCHOBOK, IO mpobaema inrepmperanii P.
Popri piasory mix 3axopom Ta CXOAOM IIOASITAE B MTO3UTUBHOMY
cTaBACHHI ¢pirocoda A0 KOAOHIAAI3MY Ta 3aXiAHOTO €THOLIEHT PH3-
My, OIO YCKAAAHIOE IMOINYK IIASXiB IMOPO3YMiHHSI 3 KYABTYPOIO
Inmoro pas 3axiaHOro comiymy. Xod, iaesi TeXHIYHOroO Imporpecy
Ta IIHHOCTI AFOACHKOIO XUTTS SIK YHiBepCaAbBHHX 3acaj HO6yAOBI/I
AibepaabHOI yTomii MaOyTHBOIO MAIOTh CIPHUSTH BHPOOAEHHIO
aAeKBaTHHX 3acap IMOAIGHOTO AlaAory.
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Miasena Pypanunpka: ykpaincoka pirocopunsa?

Beponixa Ilyzau

HanionaapHuii yaiBepcurer «Kueso-MoruassHcbka akapeMis>
(Kuis)

YrnpopoBx posBHTKY icTopiorpadii ykpaincekoi ¢irocodii 6y-
AO BipHaMA€HO 6araTo iMeH Ta cPOpMOBAHO OPI€EHTOBHUI KaHOH.

Yrim, Bir ckaapaeTbcs BuaATKOBO (mxeschkuit, 1931; T'opcpkuii,
1997) a6o maitxe Bunsarkoso (Oropopnux & Pycuwn, 1997) 3 9oao-
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Biunx imeH. JKinka mpopoBxye 6yTH Iamoro, HeBUAUMOIO. 3aAAS
HmiABa)KeHHS YABAEHHS IIPO BIACYTHICTh yKpaiHChkux ¢isoco-
¢uHb, 51 3Beprarocs Ao mocrati Miaenu Pyarunpkoi. MeToro nporo
TEKCTY € HaBEACHHS apTyMEHTIB i CBiAYeHb Ha KOPUCTh TOTrO, IO
Miaena Pyanunpka — He anme ¢eMiHiCTKa i IOAITHYHA AiSTUKa, ase
i ykpaincbKka pirocoPuHs.

Miaena Pyauunnpka (1892-1976) Ma€ BUSHaHHS K Ais9Ka yKpa-
THCbKOTO XiHOYOrO pPyXy, roAoBa opranizanii «Coro3 yKkpaiHOK>,
npore, He K pirocoPuus. YTiM, 3 ii pesroMe i KUTTEMUCY BiaOMO,
O BOHA TIPOXOAMAA «yHiBepcuTeTchbki cryaii (dpirocodcprmit
daxyabTeT) y AbBOBi i y BiaHi>», 2 TAKOX 3afiMaAacs HaMUCAHHSAM
aucepTanii Ha TeMy «MaremaTuyHi ocHOBU ecTeTuku Penecancy>
(PYAHHHbKa, 1998, cc. 35-36). Bona Takox BoAoaisa dirocod-
CbKUM TE€PMiHOAOTIYHMM allapaTOM, BXXUBAIOUH TaKi TePMiHH, K
«KaTeIOPUYHUH iMIIepaTuB>», «MeTadisuuHe>», «a Mpiopi», «Ma-
TepisAiCTHYHUI», «iAeaAlCTUIHUI» (PyAHI/IubKa, 1998, c. 89; c.
143; c. 121; c. 129). Ao Toro %, y ii TeKCTaX MOKHA 3yCTpPiTH TIOCH-
AaHHS Ha «AepxaBy>» IlaaToHa Ha MIATPUMKY apryMeHTy HPOTHU
HOAiAy Ha XiHOYY i 40AOBiUY mpariio, Ha zoon politikon ApucToTeas,
SKOIO IIOYMHAE CTABATH JKiHKA, a TaKOX Ha «Tak kaszas 3apary-
crpa» Hinmre (PYAHI/IHBK&, 1998, c. 135; c. 142; c. 111). Pyauunpka
He IpocTo 3rapye ¢pirocodip Ta ixHi iael; BoHa BUKOPUCTOBYE iX
AASL OOIPYHTYBaHHS BAACHHUX $eMiHicTuunux mosunifnt. Hampu-
KAaA, TaK BOHA IHUIIE 32 MOTUBAMU «Midy npo nedepy>» Ilaarona
IIpO XKIiHKY: «BXKe Bip COTOK AIT Bepe KiHKa 60pOTHOY 3a CBOIO Ay-
XOBICTb, IyKa€ AOCTYIIY AO CBiTa iAel, CTAPAETHCS CKUHYTH 3 cebe
OKOBH [I0OAOBOTO pabcTBa i HalTH Ge3MOCepeAHiN 3BS30K 3 AIOA-
crBom>» (Pyanunpka, 1998, c. 137).

K. Boppen npomonye Taki kpurepii Toro, uu € xinka ¢isoco-
¢uHero, SIK OCMUCACHHS $iA0COPCHKUX ipelt 1T A0OHU, IOCHAQHHS
Ha II0CTAaTh KAHOHIYHHUX pir0codiB abo icTopukis pirocodii, cxo-
JKICTh METOAOAOTIHM i CTHAIB i3 XapaKTepHHMMHU AASl TOTO 4acy,
cxoxicTb 6iorpadii i3 Tumm, sxi Maau BusHaHi pirocopu (Warren,
2009, p. 4). Misena Pyaunnpka 6yaa akTHBHOIO MOAITHYHOIO Ai-
SYKOIO, BIACTOIOBAAA iA€I0 YKPAIHCHKOI AeP3KaBH, MipKyBaAa PO
YKPalHChKY HAIilO i mMCaAa KOPOTKi CTaTTi Ta TEKCTU BHCTYIIiB
MOAITUYHOTO XapaKTepy. 3a TaKMMHU O3HAKaMHU 11 TEKCTH 1 AISIAD-
HiCTb POOAATS ii CX0KO0I0 Ha YKpaiHChKUX $pirocodiB, sik-0T: IBaHa
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dpankayun AMuTpa AOHIOBA.

O. Kyank mpomnonye ABa xpurepii, KoMOIHOBaHOI HasBHOCTI
SIKHX AOCTATHDBO AASI TOTO, a0u BBaXKaTH Gia0CcOPCHKY AYMKY yKpa-
IHCPKOIO: POPMYBAHHS AYMKH Yy KOHTEKCTI YKPaiHCbKUX TPAAUIIii
$irocoPyBaHHS 3 BUKOPMCTAHHSAM BIATOBIAHUX METOAIB i ¢popm
PO3rOpTaHHS AYMKH, a TAKOX Te, IO IisI AyMKa «Mae OyTH BiAIIO-
BiAAIO HA Ti iCTOPHUYHI BUKAMKH, SIKi IOCTAAHU IepeA YKPAIHCPKUM
Hapoaom» (Kulyk, 2022, p. 76). Bin nocuaaerbcs Ha iHIAX AOCAIA-
HUKiB, K-0T: IleTpa 'naTenka Ta Iropa 3axapmy, AKi 3ayBaKyIoTh,
IO TeMH AIOAMHU F AyXOBHOT'O PO3BUTKY AIOAMHU € XapaKTePHUMH
AAs ykpaincbkoi dirocodii (Kulyk, 2022, pp. 71-72). Tema aAropunu
Ay>ke Baroma AAsl PyAHUIIbKOI, IpoTe Kpi3h peMiHiCTUIHY IPU3MY:
«SIK OYTH 32€AHO AIOAMHOIO 1 XKiHKOH0>» (PyAHHubKa, 1998, c. 109).
Bomna 3ayBaxye, o paHime KiHKa OyAa aKTUBHA Y BHY TPiIIHbOMY,
AOMAIIHBOMY >KHTTi, a 30BHIIIHE «IpUHMaAa [ACHBHO, Berera-
THBHO», OYAyYH <«KOHCYMEHTKOIO» CTOCOBHO KYABTYPH, TOAI
SIK Y Cy4aCHOCTi BOHA «CTAa€ aKTUBHOIO TaKOX y BiAHOIIEHHIO AO
CBiTa: MPAMYE AO IEepeTBOPEHHs XUTTEBUX YMOBHUH, BBAXKAETHCS
[OKAMKAHOIO AO TBOPEHHs 00’ €KTUBHUX I[iHHOCTEN, A0 306araueH-
HSI AIOACBKOI KyAbTypu>» (PyaHuIBKa, 1998, C. 108).

CrocoBHO MeTOAiB i $OpM MOXHA AMCKYTyBaTH, IIPOTe 3ara-
AOM IIPO CTHAD i TEPMiHOAOTIIO ¥ iT TeKCTax 6YAO 3ayBa’keHO BHUIIE.
IIToao BiATIOBiAl HA iICTOPUYHI BUKAMKH AASI YKPAaiHCBKOTO HAPOAY,
TO CXOXa ipes € y camoi PyAHHIIbKO], sIKa KOHCTAaTy€E BaXKAMBIiCTD
BH3HAHHSA I AYXOBHOTO 3POCTaHHSA XXIHOK AAS PO3BHTKY yKpa-
incpkoi Hanii (a mo6yaoBa ykpaiHchkoi Hanii 6yAa aKTyaAbHUM
$ir0CcOPCHKUM BUKAUKOM Yacy), 60 «BOAS i YMH KiHKH TaK caMo
[IOBHOBApTIiCHI, 1 He3aMiHHI, TaK CaMO HeOOXiAHI AASL PO3BHUTKY
Hallil, IK IPUKMETH MYXKECHKOIO AyXa, — 60 HapOA e He TIABKH 40-
AOBiKH, aae it xinku» (Pyarunska, 1998, c. 15).

OO6csry Te3 HEAOCTATHBO AASI TOTO, I[OO MOBHilIe PO3KPUTH
PyaHUIbKY K HOTEHLifHY $piA0COPHHIO, IPOTE, 1 MAIO HAAIIO, 11O
NPUHANMHI IJell TEKCT HAaBOAUTD AOCTAaTHbO CBiAYEHD AAS CEPHO3-
HOI IIOCTAHOBKH IJbOTO IMUTAHHS, K i OIABII 3aTaABHOTO IIUTAHHS
PO Te, HeBXKe B icTopil yKpaiHCchKol piaocodii He OyAO XKIHOK.

Cnucox mocuAaHb:
Topcskuit, B. (1997). Icmopis ykpaitcokoi girocodii. Kype
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Aexyiti. HayxoBa aoymKa.

Oropoanuk, I. & Pycun, M. (1997). Ykpaincoka irocodis 6
imenax. Aubipb.

Pyauunpka, M. (1998). Cmammi. Aucmu. Aoxymenmu
(M. Asiptox, Yrop.). Micionep.

Ymxescokuit, A. (1931). Hapucu 3 icmopii girocodii na Yipaini.
Yxpaincopkuit 'pomapcekuit Bupasamanit Qona,.

Kulyk, O. (2022). What is Ukrainian Philosophy? Visnyk
of the Lviv University, 44, 71-76. https://doi.org/10.30970/
pps.2022.44.8.

Warren, K. (Ed.). (2009). An Unconventional History of Western
Philosophy. Rowman & Littlefield Publishers.

Emicremoaorii manyBanHsa

Cmeganis Cidoposa
Kwuiscpkuit Hanionaapuuit ynisepcurer im. T. [llepuenxa (Kuis)

Enicremoaoriuni cucremu (emicremoaoriuni $peitMBopku a6o
emicremoaorii, Aaai — EC) - 1e iHCTpyMeHTH CTPYKTypyBaHHS
cBiry, 3posymiaoro Hocisim EC. BoHu 3abesmneuyioTs yMOBH AAS
MPOAYKYBAHHS 3HAHHS Ta BOAOAIHHSA HUM, 30KpeMa, CIiABHI eIic-
Temiuni pecypcu (collective epistemic resources), emicTemiumi
npaxruku romo (Dotson, 2014). EC He Tax iHTepnpeTyoTh CBiT,
SIK BU3HAYAIOTD Te, 1[0 MoJe 1 He Moxce OYTH iHTepIIpeTOBAHUM UK
Mi3HAHUM.

KpucTi AoTCOH BU3HAYa€e TpUPiBHEBY CTPYKTYPY eIicTeMiYHUX
necnpasepausocreit ' B EC (Dotson, 2014). HaitckaapHimuMu Aast
YCYHEHHS € HECIIPABEAAMBOCTI TPETHOTO CTYIEHS, K1 HE PEAYKY-
I0OTHCA AO iHIIMX BUMIipiB COIJiaABHOIO i IPOAYKYIOTbCS CAaMHMHU
EC.IcnyBaTume Take 3HaHHS, K€ HEMOXXAHUBO BKAIOYHTH B KapTH-
HY CBiTY, yrBopeny Aesikoro EC; Hocii Takoro sHaHHS MOXYTb OyTH
HEeBHIIPABAAHO BUKAIOYeHi 3 wiei cucremu (epistemic exclusion).
Enicremoaoriuni cucremu, siki He CIpAMOBaHi Ha yCBiAOMAEHHS

1 Enicremiuni HecipaBeAAUBOCTI — I1e HeCIIPaBeAAUBOCTI, IKi KpUB-
ASITD Al€EBLIIB SIK 3HABYi6.
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HocissMu Mexk EC, TBOPATh «AHMXY Marito>, TOOTO YHHATH eIricTe-
miune mpurnobaenus (epistemic oppression) (Berenstain et al,
2022).

Sl mpOTUCTABASIIO ABi IPYIIH €IIiCTEMOAOTIYHUX CHCTEM: enic-
memoarozii cnpomusy (epistemologies of resistance, Medina, 2013)
Ta enicmemonrozii namysanns (epistemologies of dominance). ITep-
Ili BUHMKAIOTh Y MapIiHaAi30BaHUX CIIABHOTAX SK BiAIIOBiAb Ha
icuyBanus nanisaux EC. Apyri, no-nepume, dominyoms y Biamo-
BIAHMX IM CYCIIIABCTBaX, IIO-APyTe, BUOYAOBaHI das JoMiHyB8aAHHS
LUX CYCIiABCTB (a TAKOX MEBHHX COLiAABHMX IPYIl y MeXaX LJUX
CYCHiABCTB, IEBHHX MATPYN y Mexax rpyn Tomo). To6To BoHM
BOAHOYAC MaHYIOTh i 3a6e3neqy10Tb eIMicTeMiYHi OCHOBU AAS IAHY-
BaHHS >

Hapaai s mepepaxyo Aefki iHCTpyMeHTH IaHYBAaHHS TaKHX
EC. OckiabKY ChOTOAHI YKpaiHIIi YCBIAOMAIOIOTD ce0e sIK icTOpHY-
HO KOAOHI30BaHHUX, 51 0OMeXYyCh caMe KOAOHI3aL[iHUM BUMIpOM:

- 2epmeresmuiHe  HACUAAS —  3HHUIIEHHA TIepPMEHEB-
THUYHUX PpecypcCiB KOPiHHHX HapoOAiB. Y IIbOMYy KOHTEKCTI,
AIH2BICMUYHA KOAOHI3AYis AK SHUTEHH S He CAi8, a ceimis (Berenstain
et al., 2022) mocrae Ha CTPYKTYPHOMY, 2 AiH28iCIUUHULL MePOPU3M
- Ha TpaH3akTHOMY piBHi (Anzalduia, 1987) (e. g. uncaenni sa6opo-
HU yKpaincbkoi MoBu B Pociiichkiit iMmepii);

- enicmemiyud — 3HUIIEHHS 3HAHb Ta crocobis 3Haru (de
Sousa Santos, 2007). Horo meToro € MoHOMOAI3anist 3Hanus. Yac-
TO CYINPOBOAXKYETHCA TEHOLIMAOM: SKIIO 3HAHHS € BTiA€HUM, a He
3AIMCAHMM, TOAI TAASTD AloAeH, a He KHIKKH (e.g. Oaexca Tuxuit
(1972) nucas mpo MacoBy acuMiAfLiio yKpaiHLiB AOHEYYMHH K
PO iHTEAEKTyaAbHUH IeHOIHA);

- KyAbmypHuil  rasiatimuudz  —  IHCTPYMEHT  KOAOHI-
3amil AAS  TiAPUBY 1HTEAEKTYaAbHOI BIIEBHEHOCTi HOCIiB
IPUrHOGAIOBAABHOI KYABTYPH, IO 3MyIIye Ii HOCITB CyMHiBaTHCS
y CBOIX IlepeKOHAHHX Ta 3A0poBoMy ray3ai (Ruiz, 2020) (e.g. 3a-
nepeuenns [oropomopy);

- KyAbmypHe sukpadenHs ma anponpiayis — IPUBAACHEHHS
KYABTYPHHUX Ta IHTEAEKTYaAbHUX HapGaHD MIAKOPEHOI KYABTYPH

2 INpunaiMHi 3 Haf16iAbIIMM emicTeMivauM KamiTaaom. He Bci Hocii EC
OTPUMYIOTH Bip Hel opHakoBi Buropu. Hociem mesHoi emicreMoAorii naHyBaHHS
MosKe Oy TH AIOAVMHA, SIKA € eMiCTeMIYHO MapriHaAi30BaHa Li€0 5K CHCTEMOIO.
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naniBHO0 (e.g. «pocificoknit irocodp» CkoBopoaa);

- iHmeiekmyaivHe CMUPaHHs — BUKAIOYEHHS 3 KaHOHIB,
HEeBH3HAHHS AOCATHEHb, YHIUKHEHHS 3raAOK IIPO 3HABIIiB a00 CBi-
TOTASIA MIAKOPEHHX HapoAiB (e.g. 3MiHa KPMMCBKHMX TOHOHIMIB
MiCASI AeTIOpTAIii KUPHMAAD);

- JucmpubymusHa HecnpasedAusicmv: KOHTPOAb Hap PO3-
IIOAIAOM Ta AOCTYIIOM AO €IliCTeMiYHUX pecypciB Ta mpakTuk (e.g.
HAaCAIAKM AiKBiAaLil 6paTChKUX mKiA).

y CBiTaX, TepadopMOBaHHUX KOAOHIaAPHUMH
€IIiCTEeMOAOTiAMHU Ta IXHIMM HOPMAaTUBHUMM IpPAKTHUKAMH, €Ilic-
TeMiuHe MPUrHOGACHHS — Ije CTAaHAApT, a He BuHATOK (Berenstain
et al., 2022). PenpecuBHa Ais emicTemMoAOriii maHyBaHHS He 06-
MEXYETbCS MEpPeAidYeHUM, a BUXOAUTD AAAEKO 3a MEXi NMPaKTHK
KOAOHI3a1(il. BiAbIIICTh HAIIMX €MICTEMOAOTIN € €MiCTEMOAOTiIMU
IIAHYBAHHs X04a 0, B TOMY CEHCi, If0 BUIIPaBAOBYIOTb IIAHYBAHHS
AIOAMHY HaA HE-AIOACHKHMMM iCTOTaMHU.

Xoya KOXKHa emiCTeMOAOriYHa CUCTEMA MA€ CBOI OOMEeXeHHS,
He BCI eMiCTeMOAOTIYHi CUCTeMH € CUCTeMaMH NMaHyBaHH4. | xoua
JKOAHA eMiCTEeMOAOTIYHA CHCTEMa He € iA€aAbHOIO, € PI3HHIIA MiX
CHUCTEMaMH, SKi IPUXOBYIOTb T€, IO CIPUYUHAIOTh HECIIPABEAAHU-
BiCTb, i CHCTeMaMH, SIKi AO3BOASIIOTH IOOAYUTH HECIIPABEAAUBOCTI,
—a 0TXe i BUIPaBASTH IX.

CHucok mocuAaHb:

Tuxuit, O. (1972). Aymxu npo pipuuit Aonenpkwuii kpait. [oroc
Ykpainu. https://olexa.org.ua/tvory/tvor0l.htm

Anzaldda, G. (1987). Borderlands = la frontera : The New
Mestiza. San Francisco: Spinsters/Aunt Lute.

Berenstain, N., Dotson, K., Paredes, J., Ruiz, E., & Silva, N.K.
(2022). Epistemic Oppression, Resistance, and Resurgence.
Contemporary Political Theory, 21,283-314.

De Sousa Santos, B. (2007). General Introduction. In de Sousa
Santos, B. (Ed.), Democratizing Democracy, xvii-xxxiii. London:
Verso.

Dotson, K. (2014). Conceptualizing Epistemic Oppression.
Social Epistemology, 28(2), 115-138.

Medina, J. (2013). The Epistemology of Resistance. Oxford:
Oxford University Press.
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Ruiz, E. (2020). Cultural Gaslighting. Hypatia, 5(4), 687-713.

3ycTpid 3 iHIUM SIK pyIIiiHHA MeXaHi3M pOopMyBaHHSA
iHHicHOI moAiTuKH. OGrpyHTYBaHHS 3 O3ULii pirocoii
pOMaHTH3MY

Apmewmiti Cmipnos
HanionaapHuit yHiBepcuTeT «KneBo-MoruasiHCbKa akapeMisi»>
(Kuis)

Ha py6exi XVIII ta XIX cr. BiAOyBaroTbcs 3HauHi 3MiHH y
€BPOIENCHKIN CBIAOMOCTI, SKi KOPOTKO MO>XHAa ONMCATH AK aH-
TUIPOCBITHUIBKY PeakI{ifo: po34apyBaHHS y CIpoOi B IOBHOTI
OIMCATH PalliOHAaAbHY CHUCTE€MY YCTPOIO BCECBiTY, BUXOASYU 3
IPUHIIUITY KOTePeHTHOCTI 3HaHb, 3400y THX eMIIIPHYHIM IIASIXOM.
OAHNM 13 BaXXAUBUX 11 eAEMEHTIB 6yAa 3MiHa IIOTASIAY HA IIPHPOAY
cy0’exTa Ta Cy6 €KTHBHOCTI: aKIleHTYaLisi Ha cBOOOAL IHAUBiAQ, 110
IMPOTHUCTABASETHCSA MIPUPOAL Ta CTATUYHUM COLIiaABHUM popMaMm.
SckxpaBe BupakeHHS Ii€l 3MiHM MOXeMO 3HAHTH y pirocodii, sSKa
HAAEXHUTb AO POMAHTHYHOIO HAIPSMKY, 30kpema y Dixre, sxuii,
MIpKYIOUH PO 3aCapl CyO'eKTHBHOCTI, IIPUXOAUTD AO 3aMiHH
KAACHYHOI KapTe3iaHChKOi POPMyAH «cogito ergo sum» (MHCAID,
oTxe icHy0) Ha «volo ergo sum» (xouy, orxe icuywo) (Berlin,
2013, p. 151).

CBo€to 4eproro, 3aMiHa 3aCHOBKIB AIOACBKOI (i yHiBepcaabHOT
gepes AyX) Cy6'€KTHBHOCTI Aa€ 3MOT'y Ka3aTH il PO 3MiHY B CTaB-
AenHi Ao Immoro. Aisapauit cy0'ext Qixre, «S», mepeOysatoun
y moCTifiHOMY mpomeci Ail Ta TBOpeHHS, po3mi3Hae cebe K «SI>»
caMme 4yepe3 CyImpOTHUB AO CBOEI All, Yepe3 HEMOXXAHUBICTh TIOBHO-
LiHHOI peaaisanii cBoei Boai. Tox, «I» HeMoxauBe 6e3 «He-I>,
AK 1 «He SI» HeMoxAuBe 6e3 «SI», OCKIABKY AASI CY6'€KTa Alst cTO-
COBHO IIPUPOAHU €, IEBHOIO MipOI0, EAUHOIO IMAOLIMHOIO peaAisamil
foro ceoboau. I 30BHINIHIT CBiT «He-SI» TaKOX OTPUMYE CEHC Ye-
pes #toro mpoTucTaBAeHHS AisiabHOMY «SI» (Fichte, 2018, p. 74).

ITeBHOIO MipOIO, LS iAest AISIABHOTO Cy6’e€KTa 3HANIIAQ CBOE BU-
paxeHnHs B pirocodpcrkux pookTpunHax XIX ta XX cT., BrpaTuBmu
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MOYATKOBUM TPAHCIIEHACHTAABHUN acIeKkT. AOpeYHuM y Ibo-
My KOHTeKCTi € 3ayBakeHHs Hirure mpo Te, mo 6yTH AIOAUHOIO i
TBOPUTHU — O3HA4a€ OIliHIOBAaTH, OTXe, CTBOPIOBATHU L[iHHOCTi, BU-
XOASIYH 31 CBOEI CYTHOCTI BIABHOIO Cy0’€KTa B MeXaxX KiHI[€BOrO
semuoro icuysauns (Nietzsche, 2006, p. 43).

Y KoHTeKCTI cyvacHOI cuTyanil, ui ABi ipel — cy6’ekTa, SIK TOTO,
IO YCBIAOMAIO€E CBOIO Cy6’€KTHBHICTD Yepe3 CYIPOTHB IHIIOTO; Ta
cy6’ekTa SIK TOTO, 11O, AO TOTO X, TBOPUTH Yepe3 OLIIHKY — TaKOX
AOpeuHO 6yA0 6 iMITAeMeHTYBATH i y MOAITHYHE ITOAE, 2 CAMe — 3a-
CTOCYBAaTH IX AASI aHaAi3y AocBipy Bifinu. Ile MoxHa 3pobuTn 3a
AOIIOMOTOI0 IIepeHeCeHHs] BH3HAUYHHIX XapaKTePUCTHK Cy0eKTa 3
IHAMBiAQ HAa CKAAQAHINTY EAHICTD, IKOIO € Hallis, abo HapOA.

BiamoBipHO A0 Takoro nepeHeceHHs, popmyeTbcs crnenuiuna
KApTHHA CBITY, B SIKOMY Iii K8a3iCy0 €KmMuéHi CTPYKTypH BCTyIa-
I0Th Y B3aEMOAII0 3 iHIIMM, BUXOASIYM 3 MEPBICHOTO NMPHUHITUITY
AlsSABHOCTI, I HaliKpalye Mi3HAIOTH cebe caMe yepe3 3iTKHEHHS 3
«IHmuM>», HAIITOBXYIOUUCh HAa IPOTHAII0 Yepe3 po3OiXHICTD ¥
nigHocTax. e Takox miarBepaxxye Hinmre, Ha aymKy sxoro, Bci
HApPOAM CTBOPUAHM cObi BAACHE PO3yMiHHS «A00pa i 3aa», 3po6us-
I OLIiHKY, MM 3aCBiAdMAM CBOIo yHikaabHicTb (Nietzsche, 2006,
p.43).

Takoxx BapTO 3rapaTH MPO HEMOXKAUBICTH MOOYAOBU IIOBHO-
LIiHHOTO PaliOHAAICTUYHOIO Ta KOT€PEHTHOTO IIOAITHYHOIrO Ta
$iA0COPCHKOro MPOEKTY, AKUiL Ou 6as3yBaBCs Ha YHIBEPCAABHOMY
3HAHHI, IO pOOUTH 03U LUX KBA3iCY0 EKMi8 YKPall AOBIABPHUMHI,
0a30BaHMMU Ha CBOOOAIL All, BUOOPY Ta OLJiHKH.

BiamoBipHO, B Takiil curyauii, 3actocysBanHs Real Politic a0
AHAAI3y TeNepillHiX IOAIM BUABASETHCS HEAOPEYHHUM, OCKiABKHU
BOHO IIepeabadae MIATPHMKY IIEBHOTO 0AAAHCY CHA Y 3aMKHEHi
CHICTeMI, B TOM 4ac, sIK Hallil € BIABHUMH Cy6 €KTaMH, 1[0 BU3HAYA-
I0Tb cefe Yepes LiHHOCTI, IKi BOHU CTBOPIOIOTH 400 0OUPAIOTH AASI
cebe.

Came yepes 3iTkHeHHS 3 [HIIMM BiAOyBa€eThCSI pO3yMiHHSI CBOE]
Cy0'eKTHOCTI 1032 HE3aA€KHO BiA TOTO, YU HAETHCS IIPO «BOPOra>,
YU PO «Apyra». I came 4epes oliHKy, yepe3 LIiHHICHY ONTHUKY, €
BUIIPABAAHUM 3aXHCT cebe SIK OKPeMOi COIiOCHCTeMH, OKpeMoi
KYABTYPH, HapOAy 4M Hanlii. Ile BaXXAMBO po3yMiTH B yMOBaX Iie-
PEOLIiHKN AOCBIAY BIHHU SIK 30epesxeHHsSI AOCBiay Cy6'eKTHOCTI
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3ripAHO 3 IJiHHICHOIO OpieHTaIie0. BiamoBiaHO, 11e Aae 3MOTY Ka3a-
TH 11 PO BAXXAUBICTD 30€pesKeHHS eTHYHOTO BUMIpPY B IOAITHII.

CnucoK mocuAaHs:

Berlin, I. (2013). The Roots of Romanticism. Edited by H. Hardy,
foreword by J. Gray. Princeton University Press.
https://doi.org/10.1515/9781400846696

Fichte, J. G. (2018). Science of Knowledge. Creative Media
Partners, LLC.

Nietzsche, F. (2006). Thus Spoke Zarathustra. Edited by
R. Pippin & A. D. Caro. Cambridge University Press.

AropcCbKe HAAAIOACBKE: 3yCTPid i3 camuM co6oro yepes
dirocoPcrKy mpoOEKIito

IOriana Apoyvka
Hanionaapuuii yHiBepcureT «Kneso-Moruasucpka Akapemis>

B oanomy 3 ypuskis Hinmesoi «Boai Ao BAapu>»> € HacTymnHe Mip-
KyBaHHS IIPO peairifo: «BiAuyTTsa MOryTHOCTI, KOAH BOHO IJiAKOM
3aXOIIAIOE AIOAMHY PAIITOBO I HellepeGOpHO, — a Iie BiaOyBaeTh-
Cs1 32 OYAb-SIKHMX CHABHUX adeKTiB, — 30yAXKY€E B AIOAMHI CYMHIB y
BAACHI# 0COOMCTOCTI: BOHA He HABAXXY€ETHCS IOMUCAUTH cebe mpu-
YHHOIO IIbOTO 3araAKOBOTO BiAIYTTs, — i TOAL BOHA YSBASE 3aMiCTh
cebe 6iAbIn MOTyTHIO 0cobHCTicTh, TO6TO 6oskecTBo» (Nietzsche,
1888). Tax, sriano 3 Hirme, Bunukae peairis. Aae BapTo smicTuTu
HaroAoc i3 MeradisuyHoi CKAAAOBOI 1ji€i pedAaeKcii Ha ICUXOAOTIY-
HY — i OTPEMAEMO IIiKaBe CIOCTEPEXXEHHS: He BIi3HAIYH cebe B
cobi, AIoAuHA BiAUY>KY€ BAACHI BIAYYTTS i IPUIIUCYE IX KOMYCD pa-
AMKAABHO iHIIOMY, TOOTO, 605KecTBY. AAe PpAKTHUUHO Ije O3HAYAE,
IO HaBiTh PAAMKAABHO iHIIE I[OAO AIOAMHU — Iie BCe IIle BOHA caMa.
(HpI/IHaﬁMHi, HeBHa iiyacTHHA).

BiAIITOBXHYBIIKCH Bip [{bOTO MIpKyBaHHS, MU MOXeMO 3p0o6u-
TH KPOK yO6iK i INPUIIYCTUTH, Mo noMivenuii Hinme ¢penomen — me
cBOEpipHUI  PirocOPChKUN aHAAOT (PeHOMEHY ICHXOAOTIdHOL
HpOEKIIil, TOOTO MpoIleCy HECBIAOMOro IHepeHeCEeHHs AIOAHHOIO
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BAACHHMX AYMOK, IIOYYTTiB i CTaHIB Ha iHIIKX, IPUIKCYBAHHS IM
BaacHux puc tomo (McWilliams, 2023). IlJocs noaibue Bip6yBa-
€TbCst 1y mpoueci, mpo sikuit rosoputs Hirpure. SIx BUCHOBOK: 6or
€ pykoTBopHUM. Ba biabie: 6ora 6yA0 cTBOpeHO 3 pebpa AIOAMHU.
I3 Toro pebpa, sike AIOAMHA OL[IHHAQ HAATO BHCOKO AASI CaMOi cebe.

Orxe, 3yCTPIi9arO9uCh i3 60>XeCTBEHHUM, MH HaCIpaBAi mopa-
3y 3ycTpidaemocs i3 co60to (X04a Mu il IepeKOoHaHi, TP LbOMY, IO
nepea HAMH — IOCh PAAMKAABHO iHIIe). MoXHa 3p06HUTH e OAMH
KPOK AQAl i IPUITYCTHUTH, IO TAKUM YMHOM AIOAMHA Ii3Hae cebe;
BOHa nompebye o6pasy 60xecTBa, iHCTHHKTHBHO MePeATyBAIOYN,
IO Ile — AUCTAHIIiOBaHa, BUHECEHA Ha30BHI Ta 3BeA€Ha B a6COAIOT
9aCTHHA CaMOI AIOACBHKOI CyTi. AMBASYUCH Ha 60Ora, AIOAMHA HIOU
BAUBASIETBCS B A3epKaAo. 3a0yTuil $paKT «PyKOTBOpPEeHHs» Oora
Aae€ iHTYiLiIo, IO TepeA Helo — IIOCh, IO MA€ A0 Hel besnocepeaHii
CTOCYHOK; OAHAK, paKT BiAdy>KeHHs, a TouHime — ¢pirocodpcpkol
IpoeKIii crBeppaxye: 6or — e Inmre. He Te, 3 4nmM Morao 6 oToTox-
HuTHCs 6yab-sike 5. [Tlocs HapAIOACDKeE.

Sxmo sk 3p06HTn Ile OAMH KPOK, TO MOXXHA AIMTH BUCHOBKY,
mo Taka ¢pirocoPpcbka NPOEKIis CBIAYMTH PO CTaH HesaBeplle-
HOCTI, pO3I[eIIACHOCTi AFOAUHH. AGH II0 PO3IIEIIACHICTb IOAOAATH
i, TaK 6M MOBUTH, IOBEPHYTHUCS AO cele, AIOAMHA IIOBHHHA 3AIM-
CHHUTH 3BOPOTHY IPOILIEAYPY: OTOTOXHHUTH BCe CBOE i3 06010,
IPUBAACHUTH CcOOi BCi CBOI HaMMOIYTHImN Ta HaMAMBOBIKHINI
cHuAH, TOOTO, IiaKoM B Ayci Hinmre, «B6uTH 60ora>». B pamxax pano-
ro MipKyBaHHS Ije BUTASIAA€ AOTTYHHUM 1 HaBiTh 6a)KaHHUM KPOKOM.
Ane un MOxAMBO I1e? Uu o3Havae yCBIAOMACHHS HAMU PaKTy IIpO-
€KIII BOAHOYAC MOXXAUBICTD Bip Hel BIAMOBUTHCS? TakoXX Imocrae
IUTAHHS PO HeoOXiAHICTD 06pasy 60XKecTBa; apXKe, SIKIIO HOTO
0yAO CTBOPEHO, TO He IIPOCTO TaK. BoHO Mae cBOI $pyHKIII, CBOE
MicIle i pOAb B AFOACPKOMY CHPHUMHATTI cebe 11 cBiTy. SKImo x 3a-
6paTn B AIOAMHH 11 BAACHe BiA06pa>KeHHﬂ, HexaM i BipAHalpAeHe B
TaKHUH He3BUYHUI CIIOCi0, TO 1[0 BOHA TOOAYUTD, FASIHYBIIH B A3ep-
KaA0?

Omxe, He BAacHe dirocodcbka MPOEKIis € mpobaeMoro, a
Hallla BHYTPIIIHs moTpeba, sKa CIpUsE IbOMYy Ipouecosi. Mo-
€10 TiOTe3010 IMOAO Li€l mpobaeMu OyAe HACTyIHe: AIOAMHA
nompebye, Ix po3yMHa icToTa, — CBiAOMO 4 Hi, — 00pa3y 6oxecTBa
(abo 6yab-sKOro mopi6HOro IHmMOro) SK MOMEHTY MOXAHMBOCTI
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caMomisHaHHs. Mu MaeMo 3Mory misHaTu caMux cebe, AuIIe CIO-
crepiratouu ce6e (260 gacTuHy cebe) «y A3epKaAi>», TO6TO K MOCH
3oBHilHE, iHme. [Iponec posmenaeHHs ocobucTocTi Ha cy6'eKT i
00’eKT € HEMHHYYNM: CIIPSIMOBYIOUM YBary Ha caMy cebe, AIOAMHA
THUM CaMHM IIePETBOPIOE cebe Ha 06'€KT; AUCTAHIIIOETHCS Bi TO-
ro, 0 BOHA XO4e IobaynTy, abu e mo6aduTu. A TOMY, «yOUBIIH
6ora», MH, BiATIOBiAHO, He T0o36aBUMOCS caMoob'ekTuBanii, 60 He
1036aBUMOCS MOTpebu AUBUTHUCDH Ha cebe. kmo He 6or, TO sKeCh
iHIle aABTEp-ero AIACTBA OyAe BipirpaBaTH POAb BiaOOpaskeHHS;
Ile MicIle He 3MOXKe HAAOBIO 3aAHUIATHCS IOPOXKHIM — apXe MH
Mali>Ke ABI 3 ITOAOBHHOIO THCSYi POKIB HAMAaraEMoOCs CAiAyBaTH
3aKAMKY, HAIIUCAHOMY Ha xpaMi B Aeabdax: «3Hail cebe!» I romy
ysaBAsiTH cebe sk [Hre — 11e Anmre crioci6 3ycTpiTucs 3 co6oro.

COHCOK HOCHAAHD:

McWilliams, N. (2023). Projection. In Encyclopedia Britannica.
https://www.britannica.com/science/projection-psychology

Nietzsche, F. (1888). Posthumous Fragments.
http://www.nietzschesource.org/#eKGWB/NF -1888,14[124]

Ilip oxom Beankoro Inmoro: ¢pirocodis za ToTasiTapanx
pexumiB

Irami fAcua
IncturyT $pisocodii Ta comiororii IToabcpkoi akapemii Hayk
(Bapmasa)

Iaes Inmoro, mo yBiiimaa A0 IXPOKOTO 06iry MOHAA HiBCTOAITTS
TOMY, AOCi 3aBAAE TOH Y AOCAIAHMIIPKMX ITapaAUTMaXx i MIOAEHHHX
npakrukax. Inmuit J)Kaka AakaHa, Xafl papAMKaAbHO iHaKIMHH Ta
He30arHeHHHI, [TOCTAE SIK CyMipHUi S cy0’eKT Alaaory Ta CTaBUTH
B aBaHIapA TYMaHITApHUX i COLJiaABHHMX AOCAIAXKEHD PO3MAITTS AO-
TH MapriHaABHHX iAel, TpapuLil, AOcBipAiB i peHOMeHiB. OpHAK,
ChOTOAHI, KOAH QaHAAITHKH TOBOPATD PO «3aHEMaA AEMOKpPATii>»
(Smeltzer & Buyon, 2022), «aHTHAEMOKPaTHYHHN MOBOPOT>
(Csaky, 2021) Ta «mnoBepHeHHs A0 aBropuTapusmy» (CHaiipep,
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2020), moTpebye ysaru rers inmwuii, Iammuit Caasos JKnxexa —
BEAMKMI TOTAAITAPHUN CUMBOAIYHUM AdA, AKMH, IK MU IParHyAn
BipHUTH, IIIIIOB Yy MUHYAE PAa30M i3 ABAALIATHUM CTOAITTAM.

HabyBae smauymocTi OUTaHHS PO Te, K BiAOYBa€ThCS BU-
POOHUNTBO 3HAHHS I KOAGKTHBHUX ITePEeKOHAHD 32 TOTAAITAPHHIX
pexumiB. A came, Ak depe3 ¢irypy Beamkoro Immoro, sk-oT:
HeBiABOpOTHOI IcTOpHuHOI HeobOXiAHOCTI Ha IIASIXY AO KOMYHicC-
THYHOTO MaHOyTHBOIO, 3AIMCHIOETHCS HECHAOBA AeIiTHMarnis
TaKMX peXHuMiB. SIK HEOAHOPa30BO AEMOHCTPYBAAU AOCAIAHH-
KH, Ba)KAMBE MiClle B TaKill AeTiTMMallii MOCiAaIOTh AiTepaTypa Ta
mucTenTBo. Ha MO0 AyMKY, 32 TOTaAiTApU3MiB BOHA BiAOyBaeTbCs,
HacaMmIepey, 3acobamu pirocodii — Hexall IepeTBOPeHOI, BUKPUB-
A€HOI.

OpHaK, TBepAXKEHHS, IO Ilell iHTeAGKTYaAbHUH IOKPYY Mae
CTOCYHOK A0 dirocodii, € mpepMeToMm rocrpoi kpuTuku. Ilicas
Tereas (Hegel, 1986), Maitke 3araAbHOBH3HAHO, IO dirocodis
BHHUKAE 32 AABHBOTPEL[bKOI AEMOKPATii, Ae 6yAa BIepiue peaaizo-
BaHa HeoOXiAHa AAsITIicHYBaHHS cBo60aa AyMKH. Bia Cokparosol
MaEBTHUKH, IO He HaB4aAa aletheia (icTumi), a oomomaraaa BipHaii-
TH BAacHy mpaBay y cBoiit doxa (aymui, ominii) (Arendt, 1990),
caMe TEPIUMICTb AO TreTepoAOKcii, abo iHaKOMUCAEHHSI MU BBa-
XKAEMO TOAOBHOIO O3HAKOIO pirocodil SIK CIIOCOOY MHCAEHHS Ta
CYCHiABHOI IPaKTUKHU. SIKIIO Tak, TO 32 TOTAAITAPHUX PEXUMIiB,
nepmoto o3Hakomw sxux Xyas Aing (Linz, 2000, p. 70) BBaxkae Bip-
CYTHICTb ITAIOPAAi3My Ta KapaHicTb iHakoMucAeHHS, ¢pirocodis B
Cy4acHOMY PO3YMiHHI HEMOXAHUBA.

Y1im, AiHI BKasdye Ha Ile OAHY O3HAKy TOTAAITapuU3MiB — IIO-
AiTuuny Mo6iAisaniio, TO6TO akTUBHICTD rpomMapsH (TaM camo).
«SIK110 HeTOTaAITApHI AUKTATYPH BCTAHOBAIOIOTh PEXKHUM ,[1aCUB-
HOI HeCBOOOAH ) IO BIMATra€ TIAbKU YTPUMYBATUCS BiA AKTUBHOTO
IPOTUCTOSIHHS YU KPUTHKHY, ... PEXXUM ,aKTUBHOI HeCBOOOAN 3My-
IIy€E AFOAEH AEMOHCTPYBATH IIPU IIbOMY €HTY3ia3M i 3aXOIAEHHS»
(Shtromas et al., 2003) Ta mupy Bipy B mporoaomyBsasi ipei.

Ao Takoi aKTHBHOI HeCBOOOAM HEMOXXAMBO NMPUMYCHTH. AAs
[jbOr0 Tpeba He AISITH, sIK Tpeba, a AyMary, sk Tpeba. Lle symoBatoe
n0Tpe6y B TPEThOMY KOMIIOHEHTI TOTAAITAPHOIO PEXHUMY — iA€0-
AOTil, @ TAKOXX Y HECHAOBHUX 3acobax ii AerituManil; y MSIKifl cHAl,
AKa TYT epeKTUBHIIIA 32 CHAOBHH IPUMYC.
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ITapapOKCaABHO 1 TpariyHO, POAb TaKOI MSIKOI CHAM Aic-
TaeTbcsa Pirocodii, SKka Mae NOTYXHHH iHCTpyMeHTapiil AAs
eIiCTeMOAOTiuHOI AeriTuManii ipeosoriunux xoncrpykris. Cras-
U Ha CAYKOY pe>xXxuMoBi, pia0codisi mepepoAKYEThCS Ha BAACHUI
AHTHUIIOA, AXKE€PEAO YHiBepPCAAbHUX iCTHH Ta TOTOBUX BIAIIOBiAeH;
3a Cepriem IIposeeBUM - <«aHTHMHCACHHS, IPOTUMHUCACHHS>
(TIpoaees, 2004).

AAe X AOBOAHMTBCS BH3HATH, MO I «aHTHPirocOPis> KOH-
CTPYIOETBCA caMe 3 YAAMKiB akapaeMiuHOi ¢irocodii, 3acTocoBye
$irocodcpki MeTOAH, cIUpaETbCa Ha Pir0cOPChbKi TeKCTH i mpo-
IIOHY€E BiATIOBiAl Ha cyTro dirocodcpki muranHs. 3pemroro, ii
BUKOHABIISIMM, IPUHAMMHI CIIOYATKY, € caMe aKapeMivHi diroco-
du.

Bopnouac mpuramanHa $isocodii pedaexcis moao BaacHOI
A€TepMiHOBAHOCTI, 30KpeMa, iA€0AOTi4HOI, poOUTH 1 MeHII ypa3-
AMBOIO TIepeA TOTAAITApHUM PeXXHMMOM, HiX iHIIi iHTeAeKTyaAbHI
npaktuku. ToMy, BUKOHYIOUH Aep)KaBHe 3aMOBAEHHSI Ha OOIPYH-
TYBaHHA TOTaAiTapHOro Midy, ¢irocodis 4acTKOBO BXOAUTH B
«@MiCTEeMIYHHI aHAETPAyHA > (AI/ICI/IAGHTCbKi PYXH, iIHAKOMHCAEH-
HI) Ta, K CBIAYUTD iCTOpisl, 30KpeMa yKpaiHChKa, BIADOAXKYETHCS,
KOAHU peXuM cAabHe. Yce Ije Aa€ 3MOT'Y BBAXKATH, 11O B IEBHOMY CEH-
ci pirocodis 3a ToTasiTapusMiB, xail i B crierjuiuHin popMi, Bce x
TAaKH, iICHY€, IPH TOMY He MEHIIOO, 2 TO i 6iABIIOI0, HIXX y BIABPHHX
CYCHiABCTBAX, MipOIO KOHCTHTYIO€ CUCTEMY CYCITiIADPHUX CMHUCAIB.

Tomy, caipom 3a Muxaiiaom MiHakoBUM, S BBaXKal0 BEAbBMH
Hebe3levyHUM IrHOPYBaHHS ToTaAiTapHOI pirocodii, 30xpema pa-
asHcbkoi (Minakos, 2009) sk 06’ekTy icropuko-dirocodpcrkoro
AOCAipXeHHS. BKpail BaXKAMBHUM € AOCAIAXKeHHS OyTTs $pirocoil
33 TUX 9aCiB i yMOB, KOAM BOHQ, AOBIYHMHI IPOCTip iHAKOMHUCAEHHS,
3aMylIeHa 60pOTHUCS 3 HUM Ha BUMOry Beankoro roraairapaoro Iu-
1Ioro.
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In Memoriam: IIpesenTanis kamwxku Spocaasa Crivexa
«BiunicTe mam'sTi>»

Y pamkax koHpepeHLil BipAOyAacs mpe3eHTaList KHIKKE «BiunicTs
mam'sati» (Cmivex SI. (2022). Biumictp mam'sTi. BupaBHHITBO
Pycaana XaAiKOBa) — IIOBHOTO 3i6paHH,q npanb Apocaasa Crivexa,
yKkpaiHcbkoro ¢isocoda, AOCAIAHMKA Ta iHTeAeKTyaAa, SKHUM
3A00yB dirocopcrky ocsiry y HaYKMA (2017 p. — 6axaaasp,
2019 p. - maricTp) i HeopAHOpPa3oBO 6paB y4acTh y KoHPepeHuii
«®irocodis. HoBe mokoaiHHsI» — SIK OpraHi3aTop Ta AOIOBipad.
¥ 2019 p. Bin BcTynus acnipanTypu IacturyTty ¢irocodii imeni
I'. C. CxoBopopn HamionaapHoi akaaeMii Hayk YKpaiHu, opHaK 9
cepnaa 2020 poxy TpariuHo IiIIoB y 3aCBiTH.

IIpesenTanito nposeAn:

IOria Cnivex — mama fIpocaaBa Cmiveka

Opiii 3aseopodniii — AOKTOp (iAOCOPCHKHX HAyK, CTap-
Ui HAyKOBHH CHiBpobiTHHK IHcTHTyTy ¢irocodii imeni
I. C. CxoBopopn HAH VYkpainu, HayxoBuil kepiBHUK Spocaasa
Cmiveka

Pycran Xanrikos — BupaBeIib KHIDKKH

Ha npesenranii 6yao 3a3naueno, mo pocaas Crivex 3pobus
3HAYHUN BHECOK Yy PO3BUTOK BiTUM3HAHOI $ir0COPCHKOI AYMKH.
Y cBOiX 4MCAEHHHX pO3BipKax, 3i6paan y KHHXII «BiunicTp
maMsiTi», BiH HATXHEHHO AOCAIAKYBaB pi3HOMaHITHI CKAaAOBi
YKPalHCHKOI KYABTYPHOI Ta iIHTEAEKTYaAbHOI TPAAUILlL.
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