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Cultural and value transformations of modern man

The article analyzes the philosophical and anthropological approach to understanding cultural transfor-
mations. Using the methodology of system-synergetic analysis of socio-cultural systems, the authors reflect
on the crisis of cultural identity of a modern person associated with the loss of the ecological foundations of
culture in human activity. The existential characteristics of culture are considered, which are expressed in the
categories of “life”, “death”, “sacrifice”, which makes it possible to pay attention to the prospects of over-
coming the crisis of alienation of a person as a creator of culture from its material and spiritual wealth. The
authors argue the need for philosophical reflection on the anthropological foundations of culture as an actual
way for a person to acquire his identity and stability in the conditions of destructive challenges of modernity.
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Introduction

The historical path traversed by mankind from antiquity to the present has been complex and contradic-
tory. Progressive and regressive phenomena, the desire for the new and the commitment to traditional forms
of life, the desire for change and the idealization of the past, were often combined along this path. Besides, in
all situations, the main role in people’s lives has always been played by culture, which helped a person to
adapt to the constantly changing conditions of life, find its meaning and purpose, preserve the human in a
person. In modern humanities, the concept of “culture” belongs to the category of fundamental, but there is
hardly any other concept that would have so many semantic shades and be used in such different contexts.
This situation is not accidental, since culture is the subject of research in many scientific disciplines, each of
which highlights its own aspects of the study of culture and gives its own understanding and definition of
culture. Culture itself is multifunctional, so each science identifies one of its sides or parts as the subject of
its study, approaches the study with its own methods, eventually formulating its own understanding and defi-
nition of culture.

The term “culture” itself is of Latin origin and originally meant the cultivation of the soil, its change as
a natural object under human influence, as opposed to those changes that are caused by natural causes. It can
be noted that, in this case, the most important feature of culture was fixed in the language, its fundamental
characteristic — its inseparable connection with the existence of humanity, with human activity to transform
the surrounding world under the ideas of the man himself. Therefore, in the future, the word “culture” re-
ceived a more generalized meaning, and they began to call everything created by man. This understanding of
culture reflects its essential features and characteristics. Culture is understood as a world created by man,
unlike nature, which exists independently of man. Culture is a system of human values, life ideas, patterns of
behavior, norms, a set of methods and techniques of human activity, objectified in objective, material media,
transmitted to subsequent generations. The transformation of these values is obvious. Culture is the basis that
allows people to interpret their experiences and direct their actions in accordance with certain goals, which
distinguishes a person from the animal world. Accordingly, where there is a person, his activity, relations
between people, there is also culture.

Experimental

The problems of the methodology of the study of culture are paramount and relevant. The complexity of
studying culture is due to two factors. Firstly, culture is a complexly organized system that covers almost all
human activity. Secondly, culture is a developing, dynamic system. For this reason, culture can be consid-
ered as a historically developing real social process and as a theoretical and methodological model that func-
tions and develops according to certain general laws. Therefore, the study of cultural phenomena should be
based on the dialectical principle of the unity of historical and logical analysis.
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The diversity of cultural manifestations determines the multiplicity of approaches and aspects in the
methodology of its study. The most complete picture of a particular cultural phenomenon can only be given
by a comprehensive analysis that integrates both traditional research methods — philosophical, axiological,
phenomenological, hermeneutic, and modern methods of studying culture — mental, semiotic, structural,
informational.

Therefore, the authors of the proposed study rely on a system-synergetic approach, in which a person
becomes the central link of the scientific picture of the world. The present is seen as a stressful process of
choice. There is an opportunity to create a new synthesis of paradigms of causal and target determination,
identify previously little-studied causal dependencies and consider cultural interactions through the prism of
their evolution. It is necessary to consider that any socio-cultural system is complexly structured, non-
linearly, variably developing, and the basis for its functioning is value-oriented human activity, which, in
turn, involves the use of the principles of logical-historical reconstruction and cultural-historical interpreta-
tion.

Results and Discussion

J.G. Herder in his work “Outlines of a Philosophy of the History of Man” [1] for the first time raised the
guestion of the active adaptation of peoples to their natural environment. At the same time, the cultural crea-
tivity of different peoples finds original answers to the challenges of nature, which makes it possible to study
different cultures as alternative answers to the requirement of adaptation of human nature to the environ-
ment. The thinker stated the unity of humanity as the unity of human nature, where the natural in man is op-
posed to culture as a function of the adaptation of human nature to various conditions in which people live.
Being a cultured being means a) to be an insufficient being; b) to be a creative being.

The insufficiency, Herder wrote, lies in the fact that man, deprived of the unmistakable instincts inher-
ent in an animal, is the most helpless of all living beings. However, it is this lack of primordial adaptability
that makes him a creative being. To make up for his own insufficiency, missing abilities, a person produces
culture. Culture for a person has an instrumental character; it is an instrument of adaptation to nature and the
conquest of nature. With the help of culture, a person masters the environment, subordinates it to himself,
puts it at his service and adapts it to meet needs. From myth to modern technical devices, from poetry to fun-
damental social institutions — everything that a person lives by is a cultural reality, born out of meaningful
social behavior and meaningful to every human being. Society as a whole is also a cultural institution, be-
cause it is based on meaningful behavior, and not on the instinctive reaction inherent in the animal world.

N.A. Berdyaev drew attention to the special connection between culture and man in his religious an-
thropology. Considering in his work such issues as the relationship between God and man, the meaning of
human existence, creativity, freedom, the philosopher wrote: “man is very limited, and huge, and small, and
can accommodate the Universe... He is a living contradiction, a combination of the finite and the infinite”
[2; 35]. At the heart of the development of culture, the philosopher saw the growth of “humanity”, defined as
the disclosure of the fullness of human nature, i.e., the disclosure of the creative nature of man. Humanity is
connected with spirituality and opposes objectification, in other words, humanity is the spiritualization of a
person's entire life, and therefore a person must constantly perform a creative act in relation to himself. In
this creative act, the self-creation of the personality takes place. Spirituality is always connected with God, it
is the acquisition of inner strength, resistance to the power of the world and society over man. Renaissance
and Enlightenment humanism, from the point of view of the thinker, was far from genuine humanity, be-
cause it sought to establish man, but not to the end, did not give him independence from the world, society,
nature. True humanism is only in the creation of a “God-man”, free from any earthly enslavement.

P.A. Sorokin, based on the sensual and supersensible perception of the human world, built his socio-
cultural dynamics. Taking the value approach as a basis and defining culture in accordance with it as a unity,
all the components of which are permeated with one fundamental principle and express one and the main
value. Sorokin develops this approach in his own version of the history of world culture. He distinguishes
periods of sensory and supersensible perception of the world, alternating with each other. Thus, the main
value of the Middle Ages was God, and hence the perception of the world inevitably became supersensible:
Such a unified system of culture, based on the principle of supersensibility and superintelligence of God as
the only reality and value, can be called “ideational”. The medieval value system began to collapse under the
pressure of a new value, “which consisted in the fact that objective reality and its meaning are sensual. Only
what we see, hear, touch, feel and perceive through our senses is real and makes sense. Outside of this senso-
ry reality, either there is nothing, or there is something that we cannot feel, and this is the equivalent of the

Cepus «Uctopus. dunocodmsa». Ne 2(106)/2022 265



R.M. Ziyazetdinov, P.P. Soloshchenko, S.M. Zhakin

unreal, non-existent” [3; 429]. The “ideational” type of medieval culture was replaced by the “idealistic”
type of the transitional Renaissance era, in which, according to Sorokin, “a new principle collided with the
declining principle of ideational culture, and their merging into an organic whole created a completely new
culture...” [3; 430]. The basic premise of the idealistic culture of the Renaissance was the following: objec-
tive reality is partly supersensible and partly sensual. Since the XVI century, the new sensual principle has
dominated European culture.

In the context of these conceptual approaches, the development of culture appears as a way of constant
search for a measure, violations of a measure, finding a measure temporarily, partially and for only a mo-
ment, transferring samples of this experience from one epoch to another. With this approach, the main func-
tion of culture becomes the correction of “human activity” not by imposing norms and stereotypes, but by
correlating with something immeasurably greater than everything finite and temporary, with the eternal and
unchangeable. The importance of the individual and personal principle in culture increases immeasurably,
which, in turn, is associated with the concept of freedom. Culture is a matter of free initiative, and the latter
is possible only as an initiative of individual people, as a personal initiative.

The need for an anthropological approach to culture has been felt and expressed to varying degrees by
many generations of cultural researchers. After all, culture is a purely human phenomenon, in man lies the
key to understanding culture. For many years, we have been trying to “reveal” the history of the formation of
culture through the human problem. The “man of the axial epoch”, formed in the VIII-III centuries BC is
just the type of personality that Jaspers proposes to preserve with all his might in the modern conditions of
cultural decline [4].

The relevance of the philosophical and anthropological approach to understanding the essence of cul-
ture and the prospects for its further development can be considered as part of the general process of human-
ization of scientific knowledge. However, this approach takes its origins in the “new philosophical anthro-
pology”, which appeared at the beginning of the XX century in the era of “homelessness” of man, according
to M. Buber: “In the era of well-being, a person lives in the Universe as at home, in the era of homelessness
— as in a wild field... In the first epoch, anthropological thought is only a part of cosmology, in the other, it
acquires a special depth, and with-it independence” [5; 50]. For the development of anthropological thought,
it is necessary, according to Buber’s observations, an acute sense of “loneliness in the Universe”, a sense of
homelessness in an incomprehensible and unsettled world. It was in the era of homelessness in the early
XX century that the question of what a person is was re-posed.

Today, a person painfully perceives the fact that neither his great religions nor numerous philosophies
give him that powerful inspiring ideal that provides the security he needs in the face of the current state of
the world. However, no matter what state the culture is in, as long as it exists, there are prospects for devel-
opment that cannot be predicted using rational methods. At the same time, the trends of cultural development
considered by us in connection with human activity allow us to hypothesize that its future depends on the
ability of a person following the path of rationalization to become a Spiritual Person. The history of culture
demonstrates the change of the leading branches of culture, each of which has its own borders. It can be as-
sumed that when the spirit of science reaches its limits and its claims to universal significance are refuted by
indicating the existence of these limits. The general line of development makes it possible to imagine with a
degree of probability that a transition from a stable state of order to a zone of instability is possible, the way
out of which will be either the disappearance of humanity or its radical renewal. According to C.G. Jung,
“real change must begin within the person himself, and this person can be any of us” [6; 92].

Culture has moved away from the integrity of being, from the wisdom of nature, and this is one of the
reasons for its crisis. “A person no longer hears the voices of stones, plants, animals and does not talk to
them, believing that they hear. His contact with nature has disappeared. And with it went the deep emotional
energy that this symbolic connection gave” [6; 86, 87]. Man seems to himself omnipotent, thinking that he
has conquered nature. However, firstly, it cannot be defeated, and, secondly, all our actions are still guided
by being and unconsciousness, and the mind fulfills irrational desires.

It is possible to overcome both crises — culture and nature — only not by contrasting, but by combin-
ing these two principles in the human spirit. Man aspired to victory over nature, and when it supposedly
came, it turned out that “victory over nature is also a victory over human nature, its dislocation, mutilation
and, to the limit, its spiritual and physical death” [7; 286]. The prospects for the further existence of mankind
should be the ecology of culture. Not only ecology should be included in culture or culture — in ecology.
Ecology, in this sense, will be a new branch of culture, linking culture with what it has traditionally been op-
posed to, that is, to nature. This should be a new understanding of culture as the sacrifice of humanity for the

266 BecTHuk KaparaHguHckoro yHnsepcuteTta



Cultural and value transformations of modern man

sake of nature, as the ability to curb their needs and aggressiveness. The understanding of culture in the eco-
logical sense and the understanding of ecology in the cultural sense come together, which is the key to the
formation of ecology at the highest level of the pedestal of culture. Before the advent of the era of the domi-
nance of ecology, a new cultural picture of the world can be created, in which there will also be an ecological
component. This is not faith, as in religion, not knowledge, as in science, and not material interests, as in
economics, this is a new level of spiritual development of a person in harmony with nature, and both the en-
vironment in relation to a person and his own, organically inherent in him. ldeology, which dominates today
and subordinates culture in many ways to its interests, is focused on enmity, ecology — on love, on nonvio-
lent communication with nature and other people. Spiritual culture has always strived for this, and ecology
will allow us to complement this aspiration with the following important principles.

Firstly, recognition of the equivalence of all living things, reverence for life (according to A. Schweit-
zer). Man is the most paradoxical species on Earth, but he has no value advantages over other species, since
nature needs a variety of ecosystems for sustainability, which includes man, living and inanimate compo-
nents.

Secondly, the recognition of consumer aggressiveness as a threat to the further well-being of nature and
humanity as a single interconnected organism.

Love for nature does not mean abandoning culture, because it is necessary for the person himself. From
an ecological perspective, the role of socio-natural progress as a synthetic concept rooted in the history of
culture is highlighted. Ecology is a synthesis of previous branches of culture. With ecology, the development
of spiritual culture reaches a qualitatively different level. It begins to prevent the destruction of the biosphere
and unites man with it. A person deliberately refuses to kill the weakest. He loves nature not as an all-
powerful God, but as a suffering object, thereby becoming like Christ, who sacrificed himself in the name of
a moral ideal. In this self-sacrifice, the Russian space civilization can say its weighty word. Here, both Rus-
sian all-humanity and the limitation of needs will be needed. A low material level, if one does not think
about the “golden calf”, helps the spiritual impulse. It is necessary to go through the steps of culture in order
to come to ecology as a new paradigm of culture. Through sacrifice: first nature, then man — culture re-
sponds to the challenge of the situation.

The place of traditional archaic initiation should be taken by the individual's personal self-
consciousness. “Everyone has a natural talent,” wrote F. Nietzsche, “but only a few are born or instilled by
education that measure of perseverance, endurance, energy, by virtue of which he really becomes a talent,
that is, he becomes what he is, which means: he reveals himself in works and actions” [8; 381]. F. Nie-
tzsche's argument about the macrocosm and microcosm of culture is interesting. A person creates a cultural
building within himself, in which various forces and directions are reconciled. “But such a building of cul-
ture in an individual will have the greatest similarity with the structure of culture in whole historical epochs
and serve as a constant lesson for understanding the latter by analogy” [8; 387]. Culture is complete and in-
complete. By combining everything we know and do, we can get the desired truth, which at the same time
will not be final, because life goes on. All branches of culture have a structure that gives them the highest
meaning — through sacrifices to eternity. The child’s thinking is purposeful, but not causal and logical, and
it is thinking about death that will lead the child to leave the stage of pure representation that everything has
a purpose and learn the concept of statistical or random causality. Man’s first duty so far is still to suppress
fear. We must free ourselves from fear. Now, as always, he is only as human as he conquers his fear. The
destruction of one’s self is the highest wisdom that heaven has revealed to our earth. Since the axial period,
the nature of the victims has fundamentally changed. It becomes the creator himself and the mythological
sacrifice is replaced by self-sacrifice. Since a person realized himself as a person, and there was a desire to
sacrifice himself. Every philosopher, religious figure, scientist is tested for the authenticity of his idea by his
willingness to sacrifice himself. The individual is surrendered into the hands of a culture that demands sacri-
fices.

Sacrifice is a way to break through to another through culture. When the sacrifice is creative, a person
finds happiness and eternity in the eternity of culture. Creating, a person forgets about himself. An artist, a
researcher, a founder of religions — all of them can accomplish a truly great thing only when they devote
themselves entirely to their task and, while working on it, forget about their own existence. In a narrower
sense, culture is a way to stop self-destruction, from which a person, unlike predators, is not protected by
saving instincts. Culture then achieves its ultimate goals when it provides a person with an understanding of
the meaning of his life and death. The meaning of life transcends life. As on the physiological level, life is a
constant reproduction, and therefore living means at the same time more than living, so on the spiritual level
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it generates something more than life: a goal that carries value and meaning in itself. This property of life to
rise to something greater than itself is not something that comes in it, it is its true being, taken in its immedi-
acy. Sacrifice is one of the variants of the beyond, which determines the meaning of life, which is not in life
itself. Having solved the question of the meaning of life, which in the cultural realization of its individuality
is aimed at the benefit of people, one can try to answer the question of the meaning of death.

Awareness of mortality is the beginning of consciousness, and from that moment on, fear and the desire
to answer the question of the condemned to death: “For what?” turn on. The fear of death is experienced only
by a person, but only he creates culture. Under the fear of death and out of a thirst for being, we must and
want to create culture, both spiritual and material. Culture is an attempt to postpone death, to get away from
fear, to satisfy the thirst for happiness and immortality. Every nation, as well as every person, is valuable
only insofar as he is able to turn his experience to eternity. Culture struggles with death, although it is power-
less to defeat it. Our social progress is mainly based on death; this means that the successive steps of hu-
manity necessarily imply a constant, rather rapid renewal of the active forces of the general movement,
which, being usually almost imperceptible in the process of each individual life, is only conspicuous when
passing from one generation to another. Death is the source of culture, its energy. Culture as a whole solves
the problem of death. Man, through sacrifice, creates the world of spiritual culture as the eternal from the
temporal, i.e., from his life. The sacrifice gives birth to the eternal, conquering death and being its meaning,
since a new life is born from the sacrifice. Culture is constantly fueled by victims. “It is only possible to live
for oneself in the world, but it is possible to die for others” (N.A. Nekrasov).

In culture, human energy concentrates and freezes for subsequent generations. In this sense, any work is
a bundle of cultural energy, a concentrate of the spirit. A cultural tree grows out of the victim’s seed. Culture
gives a glimmer of hope for immortality, justifying its existence. This is a kind of way to get away from the
time leading to death, without destroying the personality. Culture feeds the world of life. There is no unsur-
passed line between life and culture. Culture teaches us to live and overcome the fear of death. A person be-
comes a person in the full sense when he understands that culture is immortal, and all his actions in the field
of mysticism, art, etc. are attempts to approach immortality. In this sense, man is by nature a cultured being,
although there are skilled people, but uncultured. Only man can overcome death in culture, and history
shows that culture is stronger than death. Culture is a way of growing into immortality. It follows from this
that immortality should not be perceived as survival post mortem (after death), but rather as a situation that a
person constantly creates for himself, for which he prepares, in which he even takes part from this moment
onwards from this present world. Hence, the immortality must be presented as the final state, the ideal state,
to which man strives with his whole being and which he tries to achieve by constantly dying and being resur-
rected.

There are two philosophically grounded approaches to understanding culture in ancient Greece: as a
way to distract from the search for meaning and the inevitability of death and as a search for the meaning of
life and preparation for death. With the first, the main thing is to forget, and a person dies as a child; with the
second, he realizes that he has survived death (as in initiation) and finds meaning through it. Currently, the
first way is preferred.

Culture develops according to its own laws, and there is no death for it (in the sense of it, lack of culture
is the opposite). Unlike material goods, it is easy to divide it into all, it is able to spread over vast territories.
Material destruction contributes to its flourishing. Selfless service to culture creates most of the surplus value
appropriated by those in power. Culture provides immortality to the human race, bought by the exploitation
and death of creators. Culture begins with the awareness of mortality, and is confirmed by voluntary death.
The fear of death leads to its awareness, and then to a cult and culture. The genesis of consciousness coin-
cides with the genesis of culture [9].

Life sacrifices itself, but for the sake of establishing culture, not power. The meaning of life and death is
to reveal the inner creative potential and “cultural dying”, i.e., to sacrifice ourselves for the benefit of culture,
which requires us to sacrifice. In the willingness to develop inner potencies there is heroism; in the willing-
ness to sacrifice oneself — holiness. A person is able to give up his own life for the sake of his beliefs.
Therefore, sacrifice is the triumph of culture over life and death. It is impossible to conquer death without
conquering life by giving it up. The paradox is that one can defeat death by giving up life in favor of culture.
The value of life lies both in itself and outside of it. Through the understanding of value in this second sense,
a person is able to end his life. Can death be the value of life? From the point of view of common sense, life
and death are opposites. However, in dialectics, opposites converge. Death is the basis of life — this is how
Plato’s words can be interpreted, that philosophizing is the art of preparing for death, and other similar
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statements. Death as a sacrifice can be the value of life. In other words, the value of life is in the possibility
of sacrifice. Cultural sacrifice is a sacrifice for the sake of meaning, which is not in life itself, but on the bor-
der of life and death. Going beyond life is, at the same time, going beyond death. If we take into account that
life has a cultural meaning, we can repeat after F. Nietzsche: “The most beautiful life is the one who does not
care about it”. Let us also recall Lao Tzu: “The one who neglects his life, thereby values his life.”

So, the meaning of culture is to overcome the fear of death, and sacrifice is the way to achieve this. Cul-
ture appears as a series of victims, which allows us to highlight its basis, which is deeper than the differences
between industries and types of culture. The purpose of material culture is to increase the strength of a per-
son, starting from primitive clubs with which he hunted a mammoth, and ending with an atomic bomb with
which he threatens his own kind. The purpose of spiritual culture is wisdom, which does not allow a person
to destroy his own kind and the whole Earth. The principle of sacrifice can be formulated as follows; the
driving force behind the development of culture is sacrifice, which creates the spiritual energy necessary for
this branch of culture to achieve a dominant position, after which the process of replacing its goals and ob-
jectives begins. The sacrifice that occurs at the bifurcation point is a concrete way and result of overcoming
the fear of death in these conditions. It can be concluded that the essence of culture is the need to overcome
the fear of death and the victim realizes this need. The main problem that led to the emergence of spiritual
culture is the problem of death. Man differs from animals in the awareness of mortality, culture «heals” him
from the shock of awareness. The progress of culture is associated with the constant change of industries and
types in order to find an adequate medicine that will make one stop being afraid of death. The meaning of the
sacrifice that each branch of culture forced itself to make was to overcome the fear of death.

Conclusions

Thus, from our point of view, the connection between man and culture is the primary and most essential
connection, starting from which, it is only possible to get close to the understanding of such a complex phe-
nomenon as culture. As the phenomenon of man, the phenomenon of culture is equally difficult to interpret
unambiguously. The “solution” to a person with the help of culture will be incomplete since a person is more
complex than his culture, but with the help of a person, it is possible to get close to understanding culture.
Two nebulae, two paradoxicalities, two infinities begin to clear up when approaching each other as if looking
through culture into oneself, a person understands better what he is, and looking into culture through a per-
son, we are approaching the comprehension of the latter [10].

Observing the socio-cultural realities of today's life, it becomes obvious that modern man is almost
completely at the mercy of forces that seek to take away his confidence in his own thinking. Spiritual inde-
pendence reigns in literally everything: in the books he reads; in the people who surround him; in the politi-
cal parties to which he belongs. The matter is aggravated by a multi-sided material dependence that affects
his mentality in such a way that, in the end, he loses faith in the possibility of independent thought, and does
not see any sense in it. Modern man can be characterized as an over-employed, unassembled, fragmented
being. The main problem is that we do not know what to do. Technologies that have given a person many
opportunities only reinforce this problem. Value transformations contribute to the change of culture.

In conditions when there is a total emasculation of the concept of “man” and the reduction of its content
to an economic category (human capital) or a social function (executive employee; valuable personnel), phi-
losophy can become the resource that can restore a person to his spiritual dignity. This is the first point of
practical applicability of philosophy in order to form a new (rehumanized) world order. Indeed, from the
very beginning of its appearance, the distinctive feature of philosophy was the emphasis on independent
thinking. The figure of the philosopher is also remarkable in this respect. A philosopher, unlike a priest— is
not a unique person chosen by the supreme power, but simply one of us, ordinary people, who simply under-
stands the lessons of everyday life more deeply and formulates them in memorable sayings. At the same
time, it is important that everyone can learn this if there would be a desire. That is, there is not necessarily a
superhuman component, God’s choice or destiny. In gaining wisdom, everything depends only on the person
himself: his desire, diligence, and determination.

The problem of modernity is the problem of misunderstanding. There is a paradoxical situation: on the
one hand, the growth of human knowledge has reached unprecedented heights, on the other hand, we do not
know what to do with all this, or how to use it for everyone’s benefit. The content cannot exist in isolation
from the form. However, the vast content of various sciences today functions outside of an axiological form
capable of combining them into one whole. Thus, there is a destructurization of scientific, cultural, and social
processes. The second point of practical applicability of philosophy can be its integrative potential. Philoso-
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phy in its transcendental dimension can constitute the general value framework of socio-cultural activity,
thus creating a vector of social development, that is, fundamentally different from the political one.

The third point of practical applicability of philosophy can be the establishment of a dialogue between
the “incomprehensible”. Since philosophy, among other things, is the ultimate reflection on cultural values, it
is able to see at the level of causes (and not only at the level of consequences, as the bearers of culture them-
selves do). Seeing the cause frees a person from the position of condemnation or rejection. In other words,
philosophy is culturally metacontextual. In this sense, it can create a “third” communication space of cultures
in which their differences do not seem so incompatible. Ultimately, each culture is a collective way of creat-
ing answers to life-meaning questions that concern everyone. The content of the responses may vary. This
difference becomes the main cause of the conflict. However, this difference still grows out of one question,
from one existential need. That is, there is one reason, but there are many consequences. It is enough to shift
the focus to the cause (essence) and see its common nature for all so that the level of conflict potential of the
variety of consequences noticeably decreases.

Finally, the last paramount point of the urgent need to apply philosophy in the creation of a new world
order is that only philosophy can reach the level of ontology, considering not only individual types of exist-
ence, but all that exists in its being. This ability gives the integrity of the vision, which protects from false
paths, giving the possibility of a more accurate forecast for the future and a more sober attitude to the pre-
sent.

References

1 Tepnep U.I'. Unen x punocoduu nucropun yenoseuecrsa / U.I'. 'epnep. — M.: Hayxka, 1977. — 703 c.
2  bepuses H.A. CamomniosHanwue: ombIT puinocodekoit aproonorpaduu / H.A. BepasieB. — M.: Kuura, 1991. — 446 c.

3 Copoxkun II. Yenorek. [usnnuzamus. Oo6miectso / I1. Copokun; niep. ¢ anra. C.A. Cunopenko, A.}O. CoromonoBa. — M.:
IMomutuznar, 1992. — 543 c.

4 Scniepc K. Cmsica u HazHauenue uctopuu / K. fcnepc; nep. ¢ vem. M. JleBuna. — M.: ITonmutuzaar, 1991. — 527 c.
5 by6ep M. A u Ter / M. by6ep; nep. ¢ Hem. FO.C. Tepentoes, H. ®Daitaronsn. — M.: Beicm. mik., 1993. — 173 c.
6 IOur K.I'. Apxerun u cumBo:n / K.I'. FOuT; nep. ¢ Hem. B. B. 3enenckoro. — M.: Peneccanc, 1991. — 304 c.

7 Beiinne B. Camoco3HaHne eBpOmeHCcKoi KylnbTyphl XX BeKa: MBICIUTENHN W MHCATENH 3amaia O MeCTe KyJIbTYphl B COBpe-
MeHHOM o01ecTBe. Y Mmupanue uckyccta / B. Beliane; nep. ¢ aurn. I[LI1. laiinenko. — M.: [Monutusaar, 1991. — 366 c.

8 UYenoBeueckoe, CIMIIKOM UdesoBedeckoe. Kaura mist cBoOoaubx ymoB: Cou.: [B 2-x 1.]. — T.1 / ®. Humme; mox obmi. per.
K.A. Cacwsna; ep. ¢ HeM. — M.: Meicib, 1990. — 830 c.

9 Topenos A.A. DBomrorust ¥ cMbICT KyJIbTypbl / A.A. T'openos, T.A. Topenosa. — M.: JletHwuit can, 2015. — 480 c.

10 T'openoB A.A. B3anMOOTHOIIEHHS] TBOPYECTBA KYJIBTYpHI U TBOpUecTBa xu3HU / A.A. T'openos // ®unocodust TBOpUecTsa.
— 2019. — Ne 5. — C. 136-150.

P.M. 3usasernunos, I1.I1. Conomenko, C.M. XXakxuna

Kasipri azaMHBIH MOJIeHH K9He KYHABLIBIK 63repicrepi:
dJIeyMeTTIK-Pprni10coPuAIbIK TaIAay

Maxkanazia MoJIeHH e3repicTepi TYCiHy YIIiH GUIOCOPHSIIBIK XKOHE aHTPOIOIOTHSUIBIK Ko3Kapac TaJIaHFaH.
ONEYMETTIK-MOICHH KYHENepAiH IKYHelmiK-CHHEepreTHKAIBIK Tajgay oSAiCTeMeciH maijagaHa OTBIPHII,
aBTOpJIap aaM OpeKeTiHIeri MOICHMETTIH JKOJIOTHMSUIBIK HETi3[epiH JKOFaNTyMeH OaillaHbICTBI Kaszipri
TYIFAHBIH MOACHHM OOJNMBICBIHBIH JaFapbIChl Typanbl oOitiaraH. «OMip», «elim», «KypOaHIBIK»
CaHaTTapbIHIA KOPIHIC TabaTbIH MOICHUETTIH SK3UCTCHIMAIABI CHIIATTaMajaphl KapacThIPBUIFaH, OYII
aJIaMHBIH MOJICHUETTI JKAacayllbl PpETiHAE OHBIH MATepHAIbIK JKOHE pyXaHH OalijIbIFBIHAH alBIPy
JaFapbICHIH JKEHY IIepCIeKTHBANaphlHa Has3ap aynapyra MyMKiHAik Oepexni. CoHBIMEH KaTap Kasipri
3aMaHHBIH JKOUKBIH ChIH-KAaTepyiepi >KarJalblHIa aJaMHBIH ©3iH/AIK €peKIIeNiri MEeH TYpPaKThUIbIFbIHA
KOJDKETKI3YMIH ©3€KTi TOCUIl peTiHAe MOICHHETTIH aHTPOIOJOTHAIBIK HeTi3aepiHe (QHIOCODHUSITBIK
pediexcus jxacay KaXeTTUTIMH ajFa TapTa/ibl.

Kinm ce30ep: MopeHuer, anaM, (GHI0COQHAIBIK-aHTPONOIOTUSIIBIK KO3Kapac, MOAEHUET 3KOJOTHSCH,
MOICHHETTIH YK3UCTCHIMANAbI MarbIHANAPBI, GUIOCOMHSIBIK pedIieKcus.
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Ky/bTypHO-LIeHHOCTHBIE TPAaHC(OPMALIUHM COBPEMEHHOI0 YeJI0BeKA:
CONUAIBbHO-puI0cOPCKU aHAIN3

B crarse npoanamm3npoBaH (GHUIOCOPCKO-aHTPOIIOIOTHUECKUH MOIX0A K IIOHUMAHHIO KyJIbTYpPHBIX TPaHC-
(dopmarmii. Mcnonab3ys METOONOTHIO CHCTEMHO-CHHEPTETHYECKOTO aHAIM3a COLMOKYIBTYPHBIX CHCTEM, aB-
TOPBI PA3MBIIUIAIOT O KPU3HCE KyJIbTYPHOH HIEHTUYHOCTH COBPEMEHHOTO YeJIOBEKa, CBSI3aHHOM C YTpaToil
SKOJOTHUECKUX OCHOBAHHMI KYNbTYpHI B AEATEIBHOCTH YeNOBeKa. PaccMOTpEeHBI 3K3UCTEHIUATIbHBIE XapaK-
TEPUCTHKU KyJIbTYpPBbI, OJIyJalOIlHe CBOE BHIPAKEHUE B KATETOPHUSIX OKU3HBY», «CMEPTHY, «OKEPTBa», 4TO Ja-
€T BO3MOXKHOCTH OOpaTWUTh BHUMaHHE HA MEPCIICKTUBBI IPEOJOJICHHS KPH3HCa OTUY)KIECHHS 4eJIOBeKa Kak
TBOPIA KYJIBTYPHI OT €€ MaTepHaIbHOTO M J[yXOBHOTO OorarctBa. ABTOpaMH apryMEHTHpOBaHa HEO0OXOIM-
MOCTB (HI0COPCKOH pediekcHn HaJl aHTPOIIOJIOTHUECKUMI OCHOBAHUSIMHU KYJIBTYPBI KaK aKTyaJIbHOTO CIIO-
coba oOpeTeHHsI YeTOBEKOM CBOEI CaMOOBITHOCTH M YCTOWYMBOCTH B YCIOBHSX JECTPYKTHBHBIX BBI30BOB
COBPEMEHHOCTH.

Kniouesvie cnosa: KynbTypa, 4elI0BeK, GUIOCOPCKO-aHTPOMOTOTHUECKHHA TOAXO0, SKOJIOTHUS KyIbTYpPhl, 3K-
3UCTEHIMAIBHBIC CMBICIIBI KYJIBTYpPbI, puitocodckas peduiexcus.
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